
1 
YUTORAH IN PRINT • A PROJECT OF YESHIVA 

UNIVERSITY’S CENTER FOR THE JEWISH FUTURERe’eh 5774
Download thousands of audio shiurim and articles at www.yutorah.org

The Marcos and Adina Katz 

YUTORAH IN PRINT
Re’eh 5774

Kindness to the Less Fortunate
Rabbi David Horwitz 

Deuteronomy 16 in one of the chapters in the 
Torah that contains the mitzvoth to observe the 
various holidays. It can never be stressed enough 

that the Torah demands that celebration must entail 
extending kindnesses to those who are less fortunate.

You shall count off seven weeks; start to count the seven weeks 
when the sickle is first put to the standing grain. Then you shall 
observe the Feast of Weeks for the L-RD your God, offering 
your freewill contribution according as the L-RD your God has 
blessed you. You shall rejoice before the L-Rd your God with your 
son and your daughter, your male and female slave, the Levite 
in your communities, and the stranger, the fatherless, and the 
widow in your midst, at the place where the L-RD your God will 
choose to establish His name. Always remember that you were 
slaves in Egypt, and take care to obey these laws.

After the ingathering from your threshing floor and your 
vat, you shall hold the Feast of Booths for seven days. You 
shall rejoice in your festival, with your son and daughter, 
your male and female slave, the Levite, the stranger, the 
fatherless, and the widows in your communities. You shall 
hold festival for the L-RD your God seven days, in the 
place that the L-Rd will choose; for the L-RD your God 
will bless all your crops and all your undertakings, and you 
shall have nothing but joy. (Deuteronomy 16:9-15)

In Mishneh Torah, Hilkhot Yom Tov 6:18, Rambam 
writes as follows:

And while one eats and drinks himself, it is his duty to 
feed the stranger, the orphan, the widow, and other poor 
and unfortunate people, for he who locks the doors to his 
courtyard and eats and drinks with his wife and family, 
without giving anything to eat and drink to the poor and bitter 
in soul - his meal is not a rejoicing in a divine commandment, 
but a rejoicing in his own stomach. It is of such persons that 
Scripture says, “Their sacrifices shall be to them as the bread of 
mourners, all that eat thereof shall be polluted; for their bread 
is their own appetite” (Hosea 9:4).Rejoicing of this kind is a 

disgrace to those who indulge in it, as scripture says, “And I will 
spread dung upon your faces, even the dung of your sacrifices” 
(Malachi 3:3).

In Hilkhot Hagigah, Chapter Two, Rambam repeats 
these notions, placing special emphasis on the Levites, 
who are presumably poor.

(Hilkhot Hagigah 2:14)…When a man sacrifices a festal 
peace offering or a peace offering of rejoicing he should not 
eat of it with his children and his wife alone and thing that he 
thus fulfills his entire duty; but it is incumbent upon him to 
give joy to the poor and the unfortunate, for it is said, “And the 
Levite, and the stranger, and the fatherless, and the widow” 
(Deuteronomy 16:14). In proportion to his riches he should 
suffer them all to eat and to drink.

And if a man ate his sacrifices and did not suffer these also 
to rejoice with him, of him it is said: “Their sacrifices shall be 
to them to be the bread of mourners, all that eat thereof shall 
become unclean, for their bread shall be for their appetite” 
(Hosea 9:4).

The duty toward the Levite surpasses all, since he 
has neither portion nor possession, nor has he any dues 
from the flesh of the offerings. Therefore a man should 
invite Levites to his table to give him cause to rejoice. 
Or he should give them gifts of flesh, together with their 
tithes, that they may find therein enough for their needs. 
But he who forsakes the Levite and gives him no cause 
to rejoice or is dilatory in paying him his tithes at the 
feast transgresses a negative commandment, for it is said, 
“Take heed to yourself that you forsake not the Levite” 
(Deuteronomy 12:19).

Rambam’s citation of a verse from the beginning of 
Parashat Re’eh is instructive. Not just the end of the 
Parashah but the beginning remind us that the objective 
formal observance of mitzvoth must be accompanied by 
the subjective feelings of charity towards others and the 
expression of these feelings by appropriate behaviors.
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The Lesson of the Matnot Aniyim
Rabbi Meir Goldwicht

In our parasha, the Torah deals over and over again 
with the mitzvot of terumot u’ma’asrot. The Torah 
commands us regarding terumah, bikkurim, ma’aser 

rishon, and ma’aser sheini repeatedly, demonstrating the 
great significance these mitzvot hold in the Torah. The 
simple explanation behind these mitzvot is that the Torah 
wants us to include the less-fortunate in our simchas 
and in our prosperity as well as to eat in Yerushalayim 
and thank Hashem for His kindness. However, we 
will attempt to provide a deeper explanation with an 
important lesson in the way we look at life.

To accomplish this, we will open with a question. In 
addition to the mitzvot of terumot u’ma’asrot, the Torah 
deals with the mitzvot of matnot ani’im – pe’ah, leket, 
and shich’cha. The great difficulty with matnot ani’im is 
the logic behind them – after all, instead of embarrassing 
the ani by requiring him to come to the field and gather 
the grain himself, wouldn’t it be better if we brought 
it straight to his house? Isn’t his life difficult enough 
as is without forcing him to wait in the field and suffer 
additional embarrassment?

Rather, the Torah wants to educate us through the 
mitzvot of terumot u’ma’asrot that nothing begins with 
us. A person may plow, plant, and harvest, but after all is 
said and done, it is HaKadosh Baruch Hu Who gives Man 
the strength to pursue sustenance. The mitvot of terumot 

u’ma’asrot require us to give a portion of our hard work 
to the less fortunate, teaching us the lesson that nothing 
begins with us and the fruits of our labor ultimately 
belong to Hashem. But it is not enough to be aware that 
nothing begins with us, we must also realize that nothing 
ends with us. The matnot ani’im, given after the produce 
has grown, at the end of the process, teach us this lesson. 
With this realization, the priorities of a person’s life will 
be as they should.

The way to test whether a person has truly integrated 
this realization into his being is the mitzvah of shich’cha. 
This mitzvah is a very strange one. How can you fulfill 
a mitzvah through shich’cha? Certainly it’s possible to 
perform a mitzvah without kavannah, but by forgetting?! 
This is why it is the perfect test. The nature of Man is that 
when he forgets something, he runs back to get it. This is 
a natural instinct. If a person forgets sheaves of grain in 
his field, but doesn’t feel the urge to run back and recover 
it, it is a true sign that he has incorporated the realization 
that nothing begins or ends with him into his core.

It is our mission to live our lives with this perspective. 
Through this, we will merit that which the Torah says: 
“L’ma’an yevarechecha Hashem Elokecha b’chol ma’aseh 
yadecha, That Hashem, your Lord, may bless you in all 
your handiwork” (Devarim 24:19).

Telling it Not Like it is
Rabbi Shlomo Einhorn

When there is something that we believe to 
be harmful, immoral, or sinful what is the 
appropriate way to educate others to stay 

away from this repulsive behavior or item? Meaning: let 
us assume that we know Mr. X to be a bad influence and 
somebody of poor moral quality. However, we know that 
there is an attractiveness to the way that Mr. X speaks 
and deals with people. When we want our friends to stay 
away from Mr. X – do we focus on the negative elements 
of Mr. X’s behavior or do we paint the entire picture, e.g. 
“while Mr. X might be fun to be around he is also a bad 
influence”? Perhaps there is a certain integrity in painting 
a complete picture and then allowing others to make a 
fully intellectual decision?

The great Rosh Yeshiva, Rav Yaakov Kamanetzky, 
understands that this is not the case. In this weeks Torah 
portion (12:30) Moshe warns the Jewish people about 
idolatry and tells them to stay away from it for they 
(idolaters) throw their own children into fire. Rav Yaakov 
Kamanetzky explains that Moshe knew that there were 
plenty of beautiful and enticing forms of idolatry, yet 
– he chose to focus on the most heinous permutation. 
Why? Moshe clearly understood that in order to distance 
people from that which is wrong, one needs to highlight 
the utter darkness of such a path and leave behind any 
reference that point to the nicer components of the 
unwanted behavior.
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We typically think of Jewish dietary laws as 
exclusively relating to foods which we are 
and are not allowed to eat – certain foods are 

kosher and others are not. However, this week’s Torah 
portion describes a different form of dietary laws which 
proscribe not what but where we may eat certain items, 
and in so doing also reveals a profound spiritual truth. 

“In your cities you may not eat the tithes of your 
grain . . . the firstborn of your cattle and your flocks . . .” 
(Devarim 12:17-18). In this verse the Torah instructs 
us that there are a number of food items – for example, 
ma’aser sheini, the “second tithe” taken four out of every 
seven years, and the unblemished firstborn of cows and 
other animals – which we are prohibited from eating 
in our homes. Rather, the owner of these food items is 
commanded to bring them to Yerushalayim where they 
must be eaten.  

After articulating these rules the pasuk concludes, “You 
should rejoice before God in all of your undertakings.” 
The mention of simchah, rejoicing or happiness, in this 
context is somewhat curious, after all, does the Torah 
does mention simchah at the conclusion of every law? 
Why, of all places, is it mentioned here?  

Rav Elya Meir Bloch (Peninei Da’at) suggests that 
the answer to this question can be found in a teaching 
of Chazal, cited by Rashi, which explains the opening 
statement of these dietary laws. The prohibition of eating 
certain foods outside of Yerushalayim is expressed with 
the words “lo tuchal le’echol.” Literally translated this 
means – not as previously cited – that “one is incapable 
of eating” the food at home. Chazal explain that the 
intended message is that while of course we have the 
ability to eat the food anywhere we want, we are not 
permitted to do so. In other words, there is a right choice 
and a wrong choice.  

The difficulty with this understanding is why the verse 
didn’t just say that directly, as it does regarding the list 
of non kosher animals, when we are told unequivocally, 

“you may not eat” these animals (14:3)? Why the 
confusing formulation of “you are not capable of eating”? 

R. Bloch suggests that this subtle shift of language 
actually contains a lesson of great significance which goes 
to the essence of the human condition.  

Human beings are comprised of body and soul. 
The Torah’s commandments are intended to regulate 
our physical behavior in a way that corresponds to the 
spiritual essence of our soul. A life lived in accordance 
with the values and dictates of the Torah is one in which 
the physical and spiritual realities are synchronized. 
Ultimately it is our body that decides which actions we 
do and don’t perform; we have the freedom to choose 
and sometimes we make the correct choice while at 
other times we falter. But, deep down, our neshama, our 
soul, knows what is right. If we were consistently loyal 
to the dictates of our spiritual self we would be simply 
incapable (“lo tuchal”) of doing anything that conflicted 
with this truth. Our reality, however, of a conjoined body 
and soul is far more complicated and challenging and we 
are called on to make choices regarding the physical that 
correspond with our spiritual essence. 

Perhaps this also explains the curious reference to 
simcha in this context. R. Yosef Albo, among others, 
explains that a person achieves true happiness only 
when he or she acts in accordance with their spiritual 
self. On more prosaic level, lasting happiness is only 
possible when a person is true to his or her true self. 
Actions which are inconsistent with our inner essence 
only provide joy which is fleeting – at best. The Torah 
mentions simcha now because herein lies the secret to 
achieving happiness: to the extent that one internalizes 
the lesson of “lo tuchal,” appreciates the spiritual essence, 
and lives life accordingly, can simcha be found.  

The key to finding happiness is knowing where to look. 
The Torah, in the context of these dietary laws, gives us 
the road map – turn inward and go straight until you find 
the soul. 

Finding True Happiness
Rabbi Dovid Gottlieb
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Simcha is Lifnei Hashem
Rabbi Beinish Ginsburg 

In Parshas Re’eh, the Torah refers to simcha several 
times. It is striking, when the Torah refers to simcha, 
one finds the phrase “lifnei Hashem.”  The Torah 

writes “v’samachta lifnei Hashem Elokecha,” “you 
should have simcha in front of Hashem.” Earlier, the 
Torah writes, “v’achalta sham lifnei Hashem Elokecha 
v’samachta ata u’vei’secha.” You find this repeated 
elsewhere as well. In Chumash Devarim, nearly every 
time the word simcha is mentioned, you will find the 
words “lifnei Hashem” next to it, either right before of 
right after. What is the p’shat? What message is the Torah 
teaching us?

Rav Soloveitchik zt”l, the Rav, once developed the 
following theme. We see here in the Chumash a basic 
yesod of Jewish hashkafa. In Yahadus, simcha means 
being “lifnei Hashem.” That is what simcha is. Simcha 
means being “lifnei Hashem,” being in the presence of 
and feeling close to Hashem. There are various mekoros 
that reflect this theme. For example, the Gemara 
(Chagigah 5b) says, “ein atzvus lifnei HaKadosh Baruch 
Hu,” “there is no sadness in front of Hashem,” as it is 
written “hod v’hadar li’fanav oz v’chedva b’mkomo.” 
There is only simcha in front of Hashem.

The Rav explains that we know that Yom Kippur is a 
yom simcha. The Rambam discusses the reason why we 
do not say hallel on Rosh Hashanah and Yom Kippur. He 
says that they are not yimei simcha yi’seirah because they 
are days of teshuva, yirah, and pachad. The Rav pointed 
out that it is meduyak in the Rambam that although there 
is not abundant simcha on Yom Kippur, there still is a 
mitzvah of simcha on Yom Kippur. We do not express it 
with hallel, but there is simcha. The truth is, the Mishnah 
already says that Yom Kippur is a very happy day- it was 
one of the days on which marriages were arranged. Yom 
Kippur is a yom simcha.

What is the p’shat that Yom Kippur is a yom simcha? 
The Gemara near the end of Ta’anis says that one of the 
reasons that Yom Kippur is a yom simcha is because it 
is a time of selicha u’mechila; Hashem forgives you for 
your aveiros. The Rav explains that aveiros are mavdil 

between us and Hashem, they act as a barrier between 
us and Hashem. The posuk reads, “ki im a’vonoseichem 
ha’yu mavdilim bei’nei’chem u’vein Elokeichem.” Aveiros 
separate us from Hashem. When a person does teshuva 
and is forgiven for his aveiros, then he is able to be close 
to Hashem. It is a very beautiful p’shat. A person does 
teshuva for his aveiros, and he does not eat and drink 
and adds ruchniyos to his life, and he becomes closer to 
Hashem! That is the simcha of Yom Kippur! This is the 
simcha of being “lifnei Hashem.”

This is a major theme in Yahudus. Being b’simcha 
means being “lifnei Hashem.” That feeling of being “lifnei 
Hashem” brings the greatest simcha, and that, the Rav 
explains, is one explanation as to why the Torah nearly 
always puts the phrase “lifnei Hashem” next to the word 
“simcha.”

As Yom Kippur is about to begin, we say Kol Nidrei.  
Then we say two pesukim in which we ask Hashem to 
forgive us for our aveiros, “v’nislach…” and ‘s’lach nah…” 
and finally we say the brocho of shehecheyanu. The Rav 
explained that the flow of our davening- from pesukim 
leading into the shehecheyanu- might be based on the 
p’shat developed above. The brocho of shehecheyanu 
represents the simcha of the day, the simcha of the yom 
tov. Why do we say these pesukim of “v’nishlach l’chol 
adas B’nei Yisroel” right before the shehecheyanu? 
Because this is the nature of the simcha of Yom Kippur. 
When we are forgiven for our sins, we become closer to 
Hashem, and that leads to the simcha of Yom Kippur. 
We are about to say shehecheyanu, and therefore we 
introduce shehecheyanu with the pesukim of selicha 
u’mechilah because that is exactly the nature, that is the 
yesod, of the simcha on Yom Kippur. This is a beautiful 
explanation of the Rav[xii].

This is the Rav’s approach to the idea of simcha. 
Simcha means the experience of being “lifnei Hashem.”  
Every time we do mitzvos, we become closer to Hashem. 
We should learn to feel and appreciate the simcha of 
mitzvos, the simcha of being “lifnei Hashem.
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Judaism’s Social Vision
Rabbi Lord Jonathan Sacks

If you seek to understand Judaism’s social vision, look at 
its anti-poverty legislation:

“If there is a poor man among your brothers in any of 
the towns of the land that the Lord your God is giving you, do 
not be hardhearted or tight-fisted toward your poor brother. 
Rather be open-handed and freely lend him sufficient for his 
needs in that which he lacks. Be careful not to harbour this 
wicked thought: “The seventh year, the year for cancelling 
debts, is near,” so that you do not show ill will toward your 
needy brother and give him nothing. He may then appeal to 
the Lord against you, and you will be found guilty of sin. Give 
generously to him and do so without a grudging heart; then 
because of this the Lord your God will bless you in all your 
work and in everything you put your hand to. There will always 
be poor people in the land. Therefore I command you to be 
open-handed toward your brothers and toward the poor and 
needy in your land.” (Deut 15:7-11)

Ostensibly the passage is about the cancellation of debts 
in the seventh year (shemittah, the year of “release”). The 
oral tradition, however, extended it to the laws of tzedakah 
- the word usually translated as “charity” but which also 
means “distributive justice, equity”. The rabbis interpreted 
the phrase “sufficient for his needs” to mean the basic 
requirements of existence: food, clothing, shelter and so 
on. “That which he lacks” was understood as referring to a 
person who was previously wealthy but has now become 
impoverished. He too must be helped to recover his 
dignity:

It is related about Hillel the Elder that, for a certain poor 
man who was of good family, he bought a horse to ride on and 
a slave to run before him. When on one occasion he could not 
find a slave to run before the man, he himself ran before him. 
(Ketubot 67b)

The force of this passage lies in the fact that Hillel 
himself was notoriously poor, yet he gave of his money 
and time to help a rich man who had lost his money regain 
his self-respect.is double aspect is evident throughout 
the laws of tzedakah. On the one hand, they are directed 
to the brute fact of poverty. No one must be deprived 
of basic physical necessities. On the other, they address 
with astonishing sensitivity the psychology of poverty. 
It demeans, embarrasses, humiliates, shames. Tzedakah, 
ruled the rabbis, must be given in such a way as to 
minimize these feelings:

When Rabbi Yannai saw a certain man giving a coin to a 
poor person in front of everyone, he said: It would have been 
better not to have given it to him than to have given it and put 
him to shame. (Hagigah 5b)

In a famous passage, Maimonides describes the eight 
levels of charity:

There are eight degrees of charity, one higher than the other.
The highest degree, exceeded by none, is that of one who 

assists a poor person by providing him with a gift or a loan 
or by accepting him into a business partnership or by helping 
him find employment – in a word by putting him in a situation 
where he can dispense with other people’s aid. With reference to 
such aid it is said, ‘You shall strengthen him, be he a stranger 
or a settler, he shall live with you’ (Lev. 25:35), which means: 
strengthen him in such a manner that his falling into want is 
prevented.

A step below this is the one who gives alms to the needy 
in such a way that the giver does not know to whom he gives 
and the recipient does not know from whom he takes. This 
exemplifies doing a good deed for its own sake. One example 
was the Hall of Secrecy in the Temple, where the righteous 
would place their gift clandestinely and where poor people from 
noble families could come and secretly help themselves to aid. 
Close to this is dropping money in a charity box…

One step lower is where the giver knows to whom he gives, 
but the poor person does not know from whom he receives. 
Thus the great sages would go and secretly put money into poor 
people’s doorways…

A step lower is the case where the poor person knows from 
whom he is taking, but the giver does not known to whom he 
is giving. Thus the great sages would tie coins in their scarves, 
which they would fling over their shoulders, so that the poor 
could help themselves without suffering shame.

Lower than this, is where someone gives the poor person a 
gift before he asks.

Lower still is one who gives only after the poor person asks.
Lower than this is one who gives less than is fitting, but does 

so with a friendly countenance.
The lowest level is one who gives ungraciously. (Mattenot 

Ani’im 10:7-14)
This exquisitely calibrated ethic is shot through with 

psychological insight. What matters is not only how 
much you give, but also how you do so. Anonymity in the 
giving of aid is essential to dignity. The poor must not be 
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The Gift of Self Esteem
Rabbi Ephraim Z. Buchwald

This week’s parasha, parashat Re’eh, contains many 
fascinating themes. Among the most fascinating 
and challenging are the laws regarding the 

institution of Hebrew servitude.
In Deuteronomy 15:12, the Torah states, “Kee 

yee’mah’chayr l’chah ah’chee’chah ha’Iv’ree oh ha’Iv’ree’yah, 
va’ah’vahd’chah shaysh shah’neem, oo’vah’shah’nah 
hahsh’vee’it t’shahl’cheh’noo chahf ’shee may’ee’mach,” 
If your brother, a Hebrew man or Hebrew woman, will 
be sold to you, he shall serve you for six years, and in the 
seventh year you shall send him away from you for free.

A Jewish male could become a Hebrew “servant” by 
one of either two means: a Jewish thief, who could not pay 
back the principal value of what he stole, was sold against 

his will by the Jewish court of law. In addition, a Jewish 
debtor, could sell himself into servitude (the equivalent to 
entering into “personal bankruptcy” today), as a good faith 
measure, in order to repay the money owed to his creditors. 
The period of servitude for both these Hebrew servants 
would conclude when the debt is repaid, or a maximum of 
six years have passed, whichever comes first.

The Torah then adds another fascinating dimension 
regarding the institution of Hebrew servitude. Scripture 
states in Deuteronomy 15:13-14, “V’chee t’shahl’cheh’noo 
chawf ’shee may’ee’mach, lo t’shal’cheh’noo ray’kahm; 
ha’ah’nayk ta’ah’neek lo mee’tzohn’chah mee’gor’n’chah 
oo’mee’yik’veh’chah, ah’sher bay’rah’ch’cha Hashem 
Eh’lo’keh’chah, tee’ten lo,” When you send him [the 

embarrassed. The rich must not be allowed to feel superior. 
We give, not to take pride in our generosity, still less to 
emphasise the dependency of others, but because we 
belong to a covenant of human solidarity, and because that 
is what God wants us to do, honouring the trust through 
which he has temporarily lent us wealth in the first place.

Especially noteworthy is Maimonides’ insistence that 
giving somebody a job, or the means to start a business, 
is the highest charity of all. What is humiliating about 
poverty is dependence itself: the feeling of being beholden 
to others. One of the sharpest expressions of this is to be 
found in the Grace after Meals, when we say, “We beseech 
You, God our Lord, let us not be in need of the gifts of men 
or of their loans, but only of Your helping hand … so that 
we may not be put to shame nor humiliated for ever and 
ever.” The greatest act oftzedakah is one that allows the 
individual to become self-sufficient. The highest form of 
charity is one that enables the individual to dispense with 
charity. From the point of view of the giver, this is one of 
the least financially demanding forms of giving. It may 
not cost him anything at all. But from the point of view of 
the recipient, it is the most dignifying, because it removes 
the shame of receiving. Humanitarian relief is essential 
in the short-term, but in the long-run, job creation and 
economic policies that promote full employment are more 
important.

One detail of Jewish law is particularly noteworthy: even 
a person dependent on tzedakahmust himself or herself 

give tzedakah. On the face of it, the rule is absurd. Why 
give X enough money so that he can give to Y? Giving to 
Y directly is more logical and efficient. What the rabbis 
understood, however, is that giving is an essential part of 
human dignity. The rabbinic insistence that the community 
provide the poor with enough money so that they 
themselves can give is a profound insight into the human 
condition.

Jewry has had many distinguished economists, from 
David Ricardo (whom Keynes called the greatest mind 
that ever addressed itself to economics), to John von 
Neumann (a physicist who, in his spare time, invented 
Game Theory), to Paul Samuelson, Milton Friedman and 
Alan Greenspan. They have won an astonishing 38% of 
Nobel prizes in the field. Why should this have been so? 
Perhaps because Jews have long known that economics 
is one of the fundamental determinants of a society; that 
economic systems are not written into the structure of the 
universe, but are constructed by human beings and can be 
changed by human beings; and thus that poverty is not a 
fact of nature but can be alleviated, minimized, reduced. 
Economics is not a religious discipline. It is a secular art 
and science. Yet, deeply underlying the Jewish passion for 
economics is a religious imperative: “There will always be 
poor people in the land. Therefore I command you to be 
open-handed toward your brothers and toward the poor 
and needy in your land.”
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Hebrew servant] away free, you shall not send him away 
empty-handed. Provide him generously from your flocks, 
from your threshing floor and from your wine cellar; as the 
L-rd your G-d has blessed you, so shall you give him. The 
Torah then continues to state that you shall remember that 
you were a slave in the land of Egypt, and the L-rd your 
G-d redeemed you; therefore, I command you regarding 
this matter today.

The Torah reminds the Jewish people that, just as 
G-d did not send the Israelite slaves out of Egypt empty-
handed, but with gifts and wealth, the Jewish master 
may not send away his Hebrew servant without gifts. 
This gift is known in Hebrew, as well as in Jewish law, as 
Ha’ah’nah’kah, a gratuity, a bonus, a grant.

R’ Abraham Ibn Ezra and Rabbeinu Bachya both 
maintain that the purpose of this gift was to raise the self-
esteem and reputation of the former slave, as he enters into 
freedom. A Hebrew maidservant, as well, is entitled to a 
Ha’ah’nah’kah when she leaves her servitude.

Despite the fact that it is not optional, the later sages 
regarded the mitzvah of Ha’ah’nah’kah as part of Tzedakah, 
charity. The master is thus supposed to regard the 
Ha’ah’nah’kah as if it were not an obligation, but rather a 
concession and a gift of kindness.

There is a difference of opinion among the sages 
whether a bankrupt person who sells himself into servitude 
receives this gift. The debtor, after all, does not walk around 
with a stigma of a thief, and most often has a way of earning 
a living. If he did not have employable skills before he 
entered into servitude, he was probably taught a trade by 
his master. On the other hand, a thief who has gained his 
freedom, even if he has a trade, but without resources, will 
most likely return to his evil practices. Therefore, he must 
be given a meaningful gift at the time of his discharge. 
According to the rabbis, this gift’s value was 15, 30 or 50 
selaim, which in Temple days was quite a substantial sum.

The gift had to be given from self-producing products, 
such as seed or livestock, not money or clothes, so that it 
would survive as an annuity.

The Alshich suggests several reasons why the Jewish 
master must grant his Jewish slave these gifts upon 
completion of the service:

1. Even though the Torah permits servitude, it is clear 
that slave ownership is technically “illegal,” as all human 
beings belong to G-d. As a result, for this illegal possession, 
compensation is due the servant upon emancipation.

2. The master/servant relationship is an unequal one, 
from which the master benefits unfairly. Thus, the master 
must express his appreciation in the form of compensation, 
to the servant upon his emancipation.

3. While the servant may serve the master, both master 
and servant are required to serve G-d. G-d therefore 
instructs His servants to assist one another.

4. The purpose of servitude is to rehabilitate the 
downtrodden and to help the servant re-enter society. 
Therefore, the servant must be sent out with liberal 
assistance, so that he can achieve independence and 
success in his life, and not find himself in a position to, 
once again, sell himself into servitude.

5. Just as G-d sent the Children of Israel out of Egypt 
generously supplied with material possessions, even 
though they were greatly indebted to G-d, so too must 
the master provide his servant with adequate material 
wherewithal, so that the newly freed servant will be able to 
start his new life as a free person, on secure footing.

As the Ibn Ezra stated so cogently, “It is not sufficient 
that the Jewish slave be granted his freedom; it is also 
necessary that we enable him to obtain an honorable 
status in society once he is freed. In other words, he must 
be given financial assistance when he is liberated, so that 
when he enters society once again, he will be able to do so 
with dignity.”

Again, we behold a profound reality that from the 
ancient laws of the Hebrew servant we see that the Torah, 
a document written more than 3,300 years ago, was deeply 
sensitive to the emotional needs of the downtrodden. 
What could be a greater gift to give one who is in pain than 
the gift of self-esteem?
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The beginning of Parshas Re’eh is quite puzzling, 
for the parshah commences with the mitzvah 
to pronounce the Berachos and Kelalos on Har 

Gerizim on Har Eival upon passing over the Yarden, but 
the text and procedure for this mitzvah are not presented 
until Parshas Ki Sisa. Why, thus, does this mitzvah appear 
at the beginning of Parshas Re’eh in incomplete form?

Parshas Re’eh is the first in a set of three parshiyos 
in Sefer Devarim which contain the bulk of the sefer’s 
mitzvos. Parshas Re’eh features ritual mitzvos, Parshas 
Shoftim is addressed to the mitzvos of government, its 
functionaries and public figures, and Parshas Ki Seitzei is 
devoted to civil laws.

These three parshiyos present many mitzvos that did 
not heretofore appear in the Torah, as well as a sampling of 
mitzvos that were already taught. Given that Sefer Devarim 
was Mishneh Torah (a review of the Torah) for the new 
generation – a generation that did not undergo the entire 
Midbar experience - what determined the selection of the 
mitzvos featured in Sefer Devarim? Why are some of the 
mitzvos of Sefer Devarim new, while others were initially 
instructed long ago? Is there any common denominator of 
the mitzvos of Sefer Devarim?

In Mishneh Torah, Moshe Rabbeinu sought to recreate 
the full experience of the Midbar as best as possible for 
the new generation and to teach the new generation the 
lessons that were presented to the older generation at the 
beginning of its travels in the Midbar. As such, Moshe 
reviewed Mattan Torah with the Aseres Ha-Dibros and 
taught the Shema; he presented lengthy and eloquent  
exhortations about the importance of learning Torah 
and observing mitzvos; he reviewed the several episodes 
of national sin that occurred in the Midbar, and their 
punishments and long-term ramifications; he prepared the 
nation for battle and entry to Eretz Yisroel, and he sought 
to fortify the people against all challenges in the new Land.

In this vein must we view the mitzvos of Sefer Devarim, 

for their common themes are (1) review of the basics of 
Torah as commanded to and experienced by the older 
generation, and (2) preparation of the new generation 
for conquest of Eretz Yisroel and life therein. Since the 
goal of Mishneh Torah was to restate Torah as it related to 
those who would conquer the Land, the presentation of its 
mitzvos was uniquely geared to that end.

One special quality of Torah observance in Eretz Yisroel 
is that of “Arvus” - communal responsibility for mitzvah 
performance. Once B’nei Yisroel entered the Land and 
heard the Berachos and Kelalos at Har Gerizim and Har 
Eival, which underlie the obligation of each citizen to 
observe the Torah in his private life, they became obligated 
to assure that each citizen observed the Torah in his 
public life as well. (Rashi on Devarim 29:28, from Gemara 
Sanhedrin 43b) This is the special concept of Arvus that 
became part of Torah life upon entry to the Land, at the 
point of the pronouncement of the Berachos and Kelalos at 
Har Gerizim and Har Eival.    

This answers our original question. The reason that 
Parshas Re’eh begins with a reference to the Berachos 
and Kelalos at Har Gerizim and Har Eival is to provide an 
introduction to the future character of the observance of 
the mitzvos that are about to be presented. Unlike those 
mitzvos which were taught to the older generation, the 
mitzvos which would be observed by the new generation, 
upon entry to Eretz Yisroel, would bear the quality of 
Arvus. Thus, the Torah invokes the pronouncement of 
the Berachos and Kelalos on Har Gerizim and Har Eival 
in order to present the mitzvos about to be taught in 
the context of Arvus, in line with the overall function of 
Mishneh Torah of restating Torah as it would apply to the 
new generation for Torah life in Eretz Yisroel.

We, too, must take responsibility and enhance 
communal Torah life to the extent that we are able, 
following the Torah’s mandate to fortify Torah observance 
and take responsibility for all members of the community.

Communal Responsibility
Rabbi Avraham Gordimer


