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CHALAH ON EREV SHABBOS 

 )ויקרא כה, ה( לא תקצור ואת ענבי נזירך לא תבצר שנת שבתון יהיה לארץ: ךקציר חספי תא

Chasak )חתך( is the appointed angel regarding livelihood. The allusion is that in the time that one does not plant or harvest, 

one still should not fear that one will lose their income.  Rather the appointed angel rewards those that observe Shemita with 

income in fullness, similar to the verse which last letters are the same  ךידי תא חפות  

Note: since a ה and a ח are interchangeable, then this might be related to the התך in the Megilah that was the 

messenger between Esther and Mordechai, of whom some say was the prophet Daniel. 

O.C. 242 It is a well known custom among the Jews to bake breads for the sake of honoring Shabbos. 

Mitzvah for women to make Chalah on Erev Shabbos to atone for leading astray the original Adam who was the Chalah of 

the world.  Also, the special atonement is connected to Erev Shabbos when man was created and the sin occurred.  

Another reason given is for the Jews to specifically use Pas Yisrael for Shabbos (the rest of the week most Jews were 

accustom to buy bread from the non-Jewish bakeries since very few Jewish bakeries existed). 

Olos Shabbos says a custom to bake three Challos for Shabbos: regular size for night; large size for day; small for the third 

Shabbos meal 

It is a special honor to Shabbos to have fresh baked Chalah. If the point is to have Chalah special for Shabbos, then it is 

sufficient in our times to obtain special challos made by the bakeries just for Shabbos. Or, perhaps, it is special that 

Jewish homes make their own bread, that the actual additional effort is requested in preparation for Shabbos. 

Another custom on Erev Shabbos is to break )שבר( the bread from the rest of the week into pieces using one’s hands (and 

not a utensil). The sixth day is the midah of Yesod of Yosef for whom it is written בשבר אשר הם שוברים. Another reason 

for this custom is breaking the bread is called חיתוק which is related to the appointed angel of livelihood Chasak. On 

Eruv Shabbos one is not suppose to become satiated in anticipation of the Shabbos meal. Therefore, one breaks the 

bread with one’s hands and not a knife (since the knife is to be reserved for the Shabbos meals). The allusion is that 

one’s merits should not be judged during the week of work based on a sharp accounting; rather one should receive an 

abundance of blessing like the crumbs resulting from breaking the bread with one’s hands. 

Another custom is to sharpened one’s knives for use on Shabbos, when we are not judged for livelihood (the allotted portions 

of income are not affected by what one spends on Shabbos and Yom Tov meals). 

 

He should not bring (from the group of 10) half loaves and half wafers (Menachos 53) 

The Gemara discusses the חלות and רקיקים types of Minchah offerings. Although these two loaves are prepared in 

essentially the same manner, Ibn Ezra offers two different explanations for the difference between חלות and רקיקים.  

According to his first explanation the Challos חלות are thick whereas the רקיקים are thin. According to his second 

explanation the חלות were round. The term חלה is related to the term חלילה, as in the phrase חלילה חוזר – a cycle that begins 

again. 

Sefer Yafeh L’lev discusses the proper shape for חלות on Shabbos and he cites Kitzur Shelah in the name of Kabbalists 

that the חלות should be long in the shape of a ו. When one puts his two hands on the חלות, each hand represents a ה and when 

combined with the piece that is removed from the חלה we have a י which completes the name of God. After suggesting 

additional explanations why the חלות should be made long he notes that common custom is that the חלות are made round in 

accordance with Ibn Ezra’s earlier explanation of the origin of the word חלות. 

Sefer Shir Ma’on observes that it is common that during the year חלות are made long but during the period from Rosh 

Hashanah until Hoshana Rabba the חלות are made round. The reason for this is that round is considered a shape that brings 

good mazel since it has no end.  

Likutei Amarim Tehorim observed that some people have the custom to make round חלות on the Shabbos after Pesach 

and offered the following rationale for the practice. When Bnai Yisroel left Egypt they were obligated to offer a Korban 

Todah. They were not able to do so since the Korban Todah includes chometz which is not allowed on Pesach. They made 

up the missing Korban Todah after Pesach with חלות of chometz. Since according to Ibn Ezra those חלות were round we also 

make round חלות on the Shabbos after Pesach. 



INTEREST 
Parshas Behar (VaYikra 25,36); Bava Metziah 60 

ית, ְוָיֵראָת -ַאל  לו תֹו ֶנֶשְך ְוַתְרבִּ ַקח ֵמאִּ תִּ
ָמְך.ֶק ֵמֱאֹל יָך, עִּ  יָך; ְוֵחי ָאחִּ

36 Take thou no interest of him or increase; but fear 

your G-d; that your brother may live with you. 

When the Torah forbids one to lend to one’s fellow Jew with interest, the pasuk uses both the words Neshech and Tarbis? 

Why multiple words for a single offense? Rashi answers that the Torah’s intent was to attach two separate Aveiros to this 

single offense. The Gur Aryeh, attempting to clarify Rashi’s comments, explains that there are two separate aspects to the 

Aveirah of Neshech ViTarbis. On one side, the borrower is losing money that is rightfully his; this we call Neshech, for it 

is comparable to the lender taking a bite out of the borrower as a snake might. On the other side of the transaction, the lender 

is unjustly gaining money; this we call Ribbis, from the shoresh of Rav or Harbei (increase). 

But this answer simply does not suffice. Since when does the Torah punish a man for making money?! Does one transgress 

two separate Aveiros any time he steals? In reality, the gaining of money is just a facet of the general Aveirah. Perhaps a 

person who steals from another without any personal gain is even more despicable than a person who steals and profits; 

perhaps he deserves an extra Aveirah! So what makes Neshech any different that the Gur Aryeh could ever fathom Chazal 

having added an Aveirah for profiting? 

The Kli Yakar takes an interesting approach to the Aveirah of Ribbis that may help us understand the Gur Aryeh’s reasoning. 

The Kli Yakar suggests that the parsha of Ribbis emphasizes the need for Bitachon in HaShem, that when one charges 

interest to another Jew, he denies his belief that HaShem will support him when he performs Mitzvos properly. Therefore, 

the pasuk in Parshas Ki Seitzei allows us to charge interest to Non-Jews because of their lack of integrity to repay their 

loans. Since we must have full Bitachon in HaShem in order to lend money to a Non-Jew altogether and expect him to pay 

it back, it does not hamper our Bitachon by any means to expect Non-Jews to return loans with interest. 

Yet the Kli Yakar’s answer still does not suffice, for Rashi also takes note of our pasuk’s continuation, "ViYareisa 

MeiElokecha", and lists two cases that this clause comes to include into the prohibition of Neshech ViTarbis. One of these 

scenarios is a situation where one lends money to a Non-Jew in order for the Non-Jew to lend and charge interest to a Jew; 

then the Jew will pay a large sum of interest to the Non-Jew and the Non-Jew will return a cut of this money to the original 

lender. It seems “ViYareisa MeiElokecha” is stated to teach the Jew that the lures of charging interest are incredibly strong, 

so don’t try to find a way to commit these Aveiros without being caught by the victimized Jewish borrower. By the Kli 

Yakar’s approach, the original lender should be allowed to do this; by no means does it transgress the Issur of Ribbis because 

there is no guarantee that the Non-Jew will ever return a cent of his earnings; as long as the Jew hands his money to the 

Non-Jew, he maintains full Bitachon in HaShem, regardless of what the Non-Jew does with the money. But Rashi somehow 

considers this scenario to be no different than a standard case of Neshech. How? 

A closer look at Rashi suggests that this scenario was not emphasized because of the lender’s stealthy and covert fashion. 

Rashi’s first scenario, his first situation for which the pasuk needs to state “ViYareisa MeiElokecha”, is nothing more than 

the standard case of Neshech! There’s certainly no stealth in such a case, and yet Rashi seems to be equating these two 

scenarios – a regular loan with interest and a loan handled through a Non-Jewish third party – as if they are no different 

from each other, as if one’s fear of G-d will equally prevent him from transgressing these prohibitions. How can this be? 

Perhaps Rashi’s take on the Issur of Ribbis is based on a broader analysis of these pasukim. If we look back at pasuk 35, 

we see that the Aveiros of Nesech and Ribbis are attached to a more general Mitzvah, namely Tzedakah. The pasuk says to 

help out any Jewish paupers and straighten their financial status before they decline; therefore, it is a Mitzvah to lend this 

money to the Jew, and one would expect HaShem to repay him for his troubles. But if a lender ever charges interest to a 

Jew, then he is no longer receiving his Schar from HaShem but rather from his friend. He is turning his opportunity for a 

Mitzvah into an opportunity for business. His rejection of HaShem’s Mitzvah and his rejection of the Schar for the Mitzvah 

are the reasons for the added Lav. An outright thief only commits one Aveirah, but a person who charges interest doesn’t 

only steal from his borrower; he also steals from himself the opportunity to properly perform a Mitzvah. 

It is therefore clear why the prohibition on interest does not forbid one from lending to a Non-Jew; there is no Mitzvah to 

lend money to poor Non-Jews in the first place. However, one who lends money to a Non-Jew in order for the Non-Jew to 

charge interest to a needy Jew is indeed no different than a person who outright lends the money to his fellow Jew with 

interest. Both are offered a Mitzvah, and both reject the Mitzvah in return for a business opportunity. This is why the pasuk 

must emphasize ViYereissa MeiElokecha in regard to even the basic transgression, for a person who does not fear G-d’s 

Mitzvos and simply tries to accomplish them at his own convenience will see absolutely no problem with Neshech ViTarbis. 

It is only the person who fully fears HaShem and fully understands the value of a Mitzvah that will not succumb to this 

ever-alluring Aveirah. 



The Mitzvah of Sensitivity 

ONA’AS DEVARIM 

Leviticus 25:14 When you sell property to your neighbor, or buy any from your neighbor, you shall not aggrieve 

one another  

Leviticus 25:17  Do not aggrieve one another, but fear your G-d; for I am the L-rd your G-d  

UNDERSTANDING THE MITZVAH 

1. In the space of four verses, the same Mitzvah of not cheating another is mentioned twice.  Why?   

2. This mitzvah applies to commodities, but does not apply to land. Why is this mitzvah mentioned in the 

middle of the verses involving the transfer of ancestral lands within Eretz Yisrael. 

Sadiah Goan One time is mentioned as a warning; the second time for punishment. 

Rashi (Gemara) 
First is a commandment against cheating in business matters; the second is a 

commandment against cheating with words. 

Ibn Ezra 

One verse is a commandment against cheating by the buyer (under paying) and 

the second verse is a commandment against cheating by the seller (over 

charging). 

Abarbanel 
First verse refers to a case where the buyer and seller are of equal status; the 

second verse is where one or the other has an advantage. 

Ramban 

This is a conflict between the Phsat and the halacha (Mesorah) – the Torah says 

cheating another is wrong whether by commodities or by land; however, the 

Rabbis instituted for commodities one is able to rectify by paying back the 

difference; regarding land can not fix the wrongful act. 

Seforno 

The law does not apply to land as understood in the context that land in Eretz 

Yisrael is never sold (only the temporary use of the land) since land reverts 

back to the original owner. 

Alshich 

First verse is in matters of business – if treat other as a friend might justify a 

form of cheating that would not justify if considered the other as a brother. 

Second verse in matters of words mentions one should fear G-d – if one treats 

another as not one’s equal and speak poorly to the other; however, one should 

realize that in G-d’s view, everyone is of equal status. 

UNDERSTANDING SENSITIVITY 

The word "ona'ah" (translated as maltreat) is used in two contexts, the commercial and the personal. Just as price 

gouging is considered "ona'ah", so, too, is aggrieving another person with words. 

Alshich’s interpretation accounts for the inclusion of the admonition to fear Hashem.  Ona’as devarim – verbal 

abuse – can often be justified or rationalized.  Sometimes the abuse is subtle and not overt.  We can tell 

ourselves that we really meant no harm.  Also, sometimes we can rationalize the manner in which we speak 

with others by claiming to ourselves that our intention was only to correct the other person and not to embarrass 

or harass him.  Therefore, only the one who delivers the abuse and Hashem know the true intent of the 

statement.  The passage tells us that we may be able to fool others regarding our intent.  But we cannot deceive 

HaShem. Perhaps the Torah is telling us that we often keep our behaviors within the boundaries of civility 

because we do not want to lose the respect of our peers.  In instances of ona’as devarim, we can sometimes 

explain away our behavior and retain the respect of our peers.  This removes one of the fundamental motivators 

that regulate civil interaction – our desire to be perceived by others in a positive light. The Torah forewarns us 

that in order to motivate ourselves in the observance of this command, we must recognize that although we can 

delude our peers regarding our intention, we cannot mislead Hashem. 
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 )ויקרא כה, יז( ולא תונו איש את עמיתו ויראת   -  שתות

________________________________________________________________ 

WHAT IS THE LAW OF "ONA'AH?"(1) OVERCHARGING OF A SIXTH 

brought to you by Kollel Iyun Hadaf of Har Nof 

Bava Metzia Chart #14a  Bava Metzia Daf 49b-50b 

  

(A)  

THE BUYER CLAIMED THE 

OVERPAYMENT WITHIN 

"AD KEDEI SHE'YAR'EH"  

(B)  

THE BUYER CLAIMED THE 

OVERPAYMENT AFTER "AD 

KEDEI SHE'YAR'EH"(2) 

1)  

ONE WAS 

OVERCHARGED 

LESS THAN 1/6 

Safek Mechilah(3) Mechilah(4) 

2)  

ONE WAS 

OVERCHARGED 

EXACTLY 1/6 

Ona'ah(5) Mechilah(4) 

3)  

ONE WAS 

OVERCHARGED 

MORE THAN 1/6 

Bitul Mekach(6) Safek Bitul Mekach(7) 

FOOTNOTES: 

========== 

(1) These laws apply both to a buyer who was overcharged, and a seller who was underpaid. However, with 

regard to a seller who was underpaid, there is no limit to when he may make his claim (since he is not 

holding the merchandise such that he can show it to someone to have it appraised), and thus only column 

(A) applies to a seller. 

(2) This applies only to a buyer. A seller, though, may claim an underpayment whenever he notices that he 

was underpaid, with no time constraint (51a; see previous footnote). 

(3) 50a; see next footnote. 

(4) That is, the overpayment is not refunded to the buyer because we assume that he acknowledged the 

overpayment and decided to forego claiming it. 

(5) The Tana'im (50b) argue whether one who was defrauded may annul the purchase altogether (Rebbi) or 

whether the purchase remains valid but the overpayment must be refunded (Rebbi Nasan). (According to 

Rabah (51a), Rebbi makes a compromise: if the *buyer* was overcharged, the seller must refund the 

overpayment but the sale is valid, however if the *seller* was underpaid, he has the option to receive the 

balance from the buyer or to annul the sale if he wants.) Everyone agrees, though, that in cases of Ona'ah 

the one who *defrauded* does not have the right to cancel the purchase. 

(6) That is, the purchase is null and void and either the seller or buyer may choose to cancel the purchase. 

(7) 50b; see previous footnote. The Safek is whether it is considered Bitul Mekach, or Mechilah (see footnote 

#4). 

 

 

 



Do Not Cheat 
ִחיו :ידויקרא  ֹנה ִמַיד ֲעִמיֶתָך ַאל־ּתֹונּו ִאיׁש ֶאת־אָּ ר ַלֲעִמיֶתָך אֹו קָּ ְוִכי־ִתְמְכרּו ִמְמכָּ  

The Gemara (Bava Metziah 49b) explains this verse refers to a prohibition against the seller to (substantially) 

overcharge the purchaser for his merchandise (unbeknownst to the purchaser); and against the buyer to 

substantially under pay for the merchandise (unbeknownst to the seller). Substantial in this context means 

more or less than a sixth of the market (retail) price. 

Berachos 13a: “To your friend” ֲעִמיֶתָך you are to return any onaah (over or under payment) but you are not to 

return such payment to an idol worshipper. 

Torah Temimah: It is a clear understanding that when the Gemara refers to idol worshippers in the early historical 

period that they did not believe in the unity of the Divinity. Those people caused division and destruction of 

civilized life of their days. However, all the legal references by the Gemara to idol worshippers does not apply 

to the civilized non-Jews that are found in our countries today. 

In regards to the law of this verse, that you are to treat your fellow that is like you in establishment and support 

of the proper legal systems between people and you should not attempt to cheat them.  This excludes those 

uncivilized peoples that do not support proper legal systems that have existed in the past. This standard is 

expressed by many Rishonim including the Rambam (Perush to Mishnayos 17th chapter, Mishha 2 of Kailim). 

Many recent Rabbis have spoken out on this subject most notably one special Gaon, Rabbi Moshe Rivkash, the 

author of the Be’er haGolah (Choshen Mishpat beginning of siman 348). Even greater are his words when 

one understands what occurred to this Gaon. 

During the horrible massacres of the Gzeiras Tach V’Tat, the Beer HaGolah wrote the introduction to his classical 

commentary on Choshen Mishpat of Shulchan Aruch. He described how he left his home with his family and 

thousands of other Jews and walked to nowhere with nothing but the shirt on his back and a small pocket 

calendar. He writes of the atrocities of the goyim and their hatred toward Jews and how in his generation there 

was no peace between Jew and Gentile. Yet in Choshen Mishpat 348;5 he writes: “I write this for the 

generations, I have seen people become wealthy by taos akum, tricking a gentile. In the end they lost their 

money and left no bracha after them. I have also seen many people that have made a kiddush Hashem and 

have dealt honestly with goyim even at great expense. They have always succeeded financially and have been 

able to leave large amounts to their children.” (see biography on the other side) 

 
G-d’s Acquisitions 

(Abstract from Lekutei Sichos) The concept of serving G-d is expressed in the idea of “acquisition.” When 

an individual serves G-d, he transfers ownership of himself and all that he has to the Almighty, through his service 

of Him. When all his expressions—whether they be in thought, speech or action—are in accordance with G-d’s 

will, it is recognizable that he and all that belong to him are in reality, under G-d’s jurisdiction. 

This is articulated in the following statement of the Mishna (Kiddushim 82a): “I was created to serve my 

Possessor.” When describing G-d, instead of the Mishna using the word “Creator,” or other term to describe the 

Almighty, it instead identifies G-d as “my Possessor.” The reason that this expression is used as opposed to any 

other, is because at the crux of all service of G-d, is the objective to reveal that G-d is the true owner over all that 

exists and that the entire world and all that is in it, is in truth, under G-d’s dominion. 

Concerning the way in which an individual becomes acquired by G-d and becomes His possession, there are 

two different manners: 

The acquisition of the article: This is when the person’s essential identity becomes acquired by G-d, in which 

his body, soul and all its characteristics—its intellectual and emotional attributes, as well as its thought, speech 

and action—are “in the possession” of the Almighty and expressive of His dominion. This is the Tzadik. 

The acquisition of the produce: This is when the person himself does not become an article that is expressive 

of G-dliness, rather, only his “produce” is communicative of the Almighty. This means to say, that although the 

essence of the individual is not G-dly, the thought, speech and action that “grow” from his heart and mind are 

expressive of G-dliness. This is the service of a beinoni.  



 

Rabbi Moshe Rivkash (5400-5431)  

Rabbi Moshe was an older contemporary of the ShaCh (Rabbi Shabse Cohen) and, like him, a native of 

Vilna. Both of them became famous for their commentaries on the Shulchan Aruch. Rabbi Moshe Rivkash 

was the author of Be'er haGolah, a commentary on the Shulchan Aruch, including citations of the Talmudic 

and Halachic origins of the laws. 

Rabbi Moshe was born in a -well-to-do family. His father's name was Naftoli Hirsh Sofer. Because of his 

great piety, Rabbi Moshe was given the title "Chosid." 

He was caught in the great catastrophe which overtook the Jewish community of Vilna on the 24th of 

Tammuz, in the year 5415, in the wake of the Chmielnicki uprising known as the calamity of 5408-49 

(Gzeras TaCh V’Tat). That Thursday, 24th of Tammuz, Vilna was invaded by hordes of Tartars and 

Cossacks, part of Chmielnicki's defeated and scattered army. They sacked the flourishing Jewish 

community of Vilna; they massacred 25,000 peaceful inhabitants of the city, and set the city on fire. The 

fire burned for seventeen days and left the city in a shambles. 

Rabbi Moshe Rivkash managed to send off his wife and children a day ahead, while he fled on foot the 

following day. Among the other famous refugees from Vilna on that day were the above-mentioned ShaCh, 

also Rabbi Ephraim Cohen (author of Sh'ar Ephraim), Rabbi Aaron Shinuel Kaidanover (author of Birkas 

Hazevach) and many other outstanding scholars. 

In the introduction to his book, Rabbi Moshe Rivkash describes the terrors of that experience. "I fled from 

Vilna with nothing but my walking staff in my right hand and my Tefillin bag in my left," he writes, 

lamenting the loss of his house full of everything good, and, above all, his treasured library, which he had 

inherited from his father, and which he had enlarged by his own new acquisitions. Among his sacred books 

were many Talmudic tractates, upon which he had written marginal notes and comments, the fruits of many 

years of intensive Talmudic study. 

He wandered with the other refugees through the province of Zamut, coming close to the borders of Prussia. 

The plight of the refugees was more than they could endure. They were further victimized by invading 

Swedish troops and lost whatever possessions they had. 

Finally Rabbi Moshe and part of his family, with some other refugees, managed to get on a boat sailing for 

Amsterdam. Here they were met with great compassion by their Sephardic Jewish brethren, who clothed 

them and fed them. Other ship-loads of refugees which continued to arrive in Amsterdam were similarly 

cared for. The arrival of these refugees created a shortage of dwellings in Amsterdam, and prices of food 

and clothing sky-rocketed. The good people of the Amsterdam Jewish community therefore secured 

transportation for many refugees to go on to Frankfort, where they were cared for by the Jewish cornmunity 

of that city. 

Rabbi Moshe, however, was kept in Amsterdam, where the leading Rabbis, Rabbi Shaul Halevi Murtira 

and Rabbi Yitzchak Abuhav, and some prominent lay members of this community, considered it a privilege 

to support Rabbi Moshe Rivkash and his family. With their financial support, Rabbi Moshe undertook the 

task of preparing a new publication of the Shulchan Aruch, together with his commentaries. Thus it was 

here that the Shulchan Aruch was published with the commentary Be'er haGolab ("Fountain of the Exile"), 

on all four sections of the Shulchan Aruch. It was first published in the year 5421 (1661), and again in the 

year 5424 (1664). 

Later, when peace was restored in his native land, Rabbi Moshe returned to Vilna. Here his soul returned 

to heaven at the end of the year 5431, or beginning of 5432 (1672).  

Rabbi Moshe Rivkash also wrote other works on Halachah and commentaries on the Mishnah and Talmud, 

which, however, he was not able to complete. In his last Will he expressed the hope that his sons Rabbi 

Pesachiah and Rabbi Yosef might be able to complete them and prepare them for publication. 

Unfortunately, this hope apparently did not materialize. 



"Proclaim Liberty throughout all the 

land unto all the inhabitants thereof" 

ל פרק כה י ויקרא ץ ְלכָׁ רֶּ אָׁ ם ְדרֹור בָׁ אתֶּ נָׁה ּוְקרָׁ ֲחִמִשים שָׁ ם ֵאת ְשנַּת הַּ ְשתֶּ יהָׁ יֹוֵבל ִהוא -ְוִקדַּ יְשבֶּ

ל ם ִאיש אֶּ ְבתֶּ ם ְושַּ כֶּ ל ְוִאיש ֲאֻחזָׁתֹו -ִתְהיֶּה לָׁ ְחתֹו-אֶּ ֻשבּו ִמְשפַּ    תָׁ

According to Rashi and Rambam (in Yad HaChazakah) the mitzvah to count the years and proclaim Yovel rests 

with the Sanhedrin HaGadol.  However, The Rambam (in Sefer HaMitzvos) this verse teaches that the positive 

mitzvah to declare the Yovel and the negative mitzvah to refrain from working the land both apply to every 

Jew.  And the plural form of וקדשתם implies according to the latter opinion. 

Since the previous verse mentions the command to blow the Shofar on the tenth day of the seventh month (Yom 

HaKippur) we already know that we are discussing the fiftieth year.  What does this verse add by including 

this phrase? One might think that the laws of Yovel begin on the 10th of the month of Tishrei, therefore the 

phrase “the fiftieth year” teaches that the Yovel begins on the first day of Tishrei. Thus, Rabbi Yochanan ben 

Berukah states that on the first of Tishrei slaves are released from bondage but they do not return home yet.  

They eat, drink and are happy sitting with crowns on their heads for these 9 days. Then on the tenth of the 

month when the shofar is blown, the slaves returned to their homes and the “accessorial” fields are returned.  

Plus, the laws of Yovel (not working the land) apply from the first of the month. 

 ,is translated as freedom (see Yeshiyahu 61,1). The law applies to Jewish slaves that were sold into servitude דרור

and are now allowed to go out freely without hindrance from their former owners. This freedom occurs even 

if their term of servitude is not complete (for example, if they are only in the fourth year of a six-year term 

when Yovel occurs). 

Similarly, a certain type of bird is called דרור. This bird was just as free and unworried from their enemies in their 

home or in the field.  Rashi points out that the bird in its home escapes to various corners and is not trapped 

there. 

The law is that when the Yovel is practiced in Eretz Yisrael, it also applies outside of Eretz Yisrael to provide 

freedom to slaves.  Of course, when the Jews are not all in Eretz Yisrael and the Bais HaMikdash is not 

standing, then this aspect of freedom from slavery does not apply in the land of Israel or outside the land.  In 

reality, this aspect of Yovel only applied during the 410 years of first Bais HaMikdash. 

Baal Turim points out that the numeric value of דרור is 410. 

The Liberty Bell 

A chime that changed the world occurred on July 8, 1776, when the Liberty Bell rang out from the tower of 

Independence Hall summoning citizens to hear the first public reading of the Declaration of Independence by 

Colonel John Nixon. 

The Pennsylvania Assembly ordered the Bell in 1751 to commemorate the 50-year anniversary of William Penn's 

1701 Charter of Privileges. 

Penn's charter, Pennsylvania's original Constitution, speaks of the rights and freedoms valued by people the world 

over. Particularly forward thinking were Penn's ideas on religious freedom, his liberal stance on Native 

American rights, and his inclusion of citizens in enacting laws. 

As it was to commemorate the Charter's golden anniversary, the quotation "Proclaim Liberty throughout all the 

land unto all the inhabitants thereof," from Leviticus 25:10, was particularly apt. For the portion of the verse 

immediately preceding "proclaim liberty" is, "And ye shall hallow the fiftieth year." What better way to pay 

homage to Penn and hallow the 50th year than with a bell proclaiming liberty? 

 

 

 



TACHANUN 

THE RITES THAT FOLLOW THE REPETION BY THE SHELIACH HATZIBOR OF THE 

AMIDAH (during the morning & afternoon prayers) 

The placement of Kaddish after Tachanun and not after the repetition was well thought out. It reminds us that the 

Amidah is not complete until after Tachanun (considered like one long prayer). What is actually recited for 

Tachanun depends on local custom. 

Tachanun (literally supplications) is the completion of the Amidah in which we request our needs in words of 

supplication and request for forgiveness. The importance of Tachanun can be traced to the tefilah that Shlomo 

haMelech recited upon the completion of the Bais HaMikdash (Melachim I, 8,28-30) that HaShem should 

listen and should forgive. 

THE STRUCTURE OF TACHANUN 

Tachanun consists of a form of Vidui (confession) Nefilas Apayim (“falling on one’s face) and Tachnunim 

(supplications seeking forgiveness). 

Vidui:  

This is section consists of the supplication of “Our G-d and the G-d of our fathers”, Ashamnu and leading to the 

recitation of the 13 Attributes of Mercy. Most Ashkenaz customs do not include this section. The custom of 

confessing as part of Tachanun is based on the Zohar. For more on the Ashamnu confession see 

http://tefilahtidbits.blogspot.com/2009/09/ashamnu-prayer.html. 

Nefilas Apayim:  Initially, this action would seem to represent an activity that goes well beyond what we actually 

perform. Initially, Jews would perform a complete prostration involving place the body on the ground and 

spreading out of the arms and legs. It appears that as early as the Talmudic period, the practice of Nefilas 

Apayim underwent a change. It no longer involved the actual falling on the face. Instead, the practice became 

to turn one’s head to the side. This practice continues today. 

When “falling on one’s face”, one assumes a sitting position, leaning to the “left”. The practice is to begin to 

recite the line: Rachum V’Chanun Chatasi before reciting the chapter of Tehillim is based on what is written 

in the Zohar, Parshas Pekudei, that one should confess his sins after finishing Shemona Esreh and before 

falling on one’s face. 

Then, we say a chapter of Tehillim.  Different customs arose as to what is actually said 

Most Askenazim say Chapter 6. When Dovid composed this Psalm, he was sick and in pain.  He intended this be 

a prayer for every person in distress and particularly for Jews when suffering oppression and deprivation. The 

first verse of the chapter is not said but replaced with prayer that is not from Tanach imploring HaShem’s 

mercy. 

Most Sephardic and Chasidic customs are to recite chapter 25 “To you, HaShem, I lift my soul”. This chapter 

indicates the concept of Mesiras Nefesh that will help to atone for one’s sins. This chapter of Tehillim was 

composed by King Dovid in alphabetical order but is missing lines beginning with the letters: Beis, Vav and 

Kuf. Those lines are missing because together they spell the word: Bok. The word: Bok represents emptiness 

and in particular the state of being empty from Teshuva and good deeds. 

Tachnunim: 

V’Anachnu Lo Naiyda etc.  This section consists totally of verses or portions of verses. The initial words 

V’Anachnu Lo Naiyda are a verse from Divrei Hayamim 2, 20,12. We also recite a variety of verses from 

Tehillim. It is written in the Shlah that it is the correct procedure to recite the words: V’Anachnu Lo Naiad 

while seated and the words: Mash Manasseh while standing and both parts of the verse should be recited out 

loud. 



The reason that we recite the words “V’Anachnu Lo Naiyda” is the following: each day we replicate how Moshe 

Rabenu acted when he went up to Har Sinai to receive the Torah. Moshe said at first: I sat on the mountain 

using the verb to sit. Then Moshe said that he stood on the mountain. And then he said that he fell before G-

d. We follow Moshe’s example. We begin our prayers each day by reciting Pseukei D’Zimra in a seated 

position. We then recite Shemona Esreh in a standing position. We then fall on our faces in Shacharis and in 

Mincha. We do not know what else we can do as part of our prayers. That is why we say: V’Anachnu Lo 

Naiyda (we do not know what else we can do). 

Mondays and Thursday 

On Mondays and Thursdays we recite additional Tachnunim than we recite the other days of the week, because 

Monday and Thursday are considered “days of Ratzon” (favorable days). Moshe Rabenu went up to Har Sinai 

on a Thursday and came down on a Monday. 

The additional supplications begin with “V’Hu Rachum Yichaper Avon” that G-d in His compassion will forgive 

sins and will not destroy His creations, “V’Hirbah L’Hashiv Apo V’Lo Ya’Ir Kol Chamaso.” The 

congregation should recite these prayers together in deep thought. “V’Hu Rachum” is a favorable supplication. 

All who recite it with proper thoughts will be answered. It is replete with many good and adored verses. 

We recite “V’Hu Rachum” three times during the day, once in the beginning of Pseukei D’Zimra, once before 

Ashrei and once in Kedushah D’Sidra. The verse consists of thirteen words; thirteen times three is thirty-nine. 

This is a reminder of the number of lashes one receives when he is liable for the punishment of Malkus. In 

that event the Court would strike him with 39 lashes as the verse says: “V’Nilkeh Acheicha L’Ainecha.” 

The practice of reciting the “V’Hu Rachum” prayer that we recite on Mondays and Thursdays while standing, 

was instituted by notable people who were exiled from Yerushalayim at the time of the destruction of the 

Second Temple. They had been exiled by Aspasyanus, may his bones rot, who ordered that boats be prepared 

to send these people away. He placed them in the boats without an operator and without a guide and set them 

off to sea. A wind came and pushed the boats to dry land in different places. One boat came to rest in the State 

of Laydun; another in the State of Arlado and the third in the State of Bordeil. From the boat that landed in 

the state of Bordeil, the people came out of the boats and remained there. The head of the state greeted them 

warmly and gave them fields and vineyards. They remained there for a long time. When the head of the State 

died, a new king was appointed in his place. What the old king had provided the new one cancelled. The new 

king devised laws that were hurtful to the exiles. They had no place to turn because the king’s hand was held 

strongly over them. They had no strength to fight him. There were two brothers there, Yosef and Binyamin 

and their Uncle’s son was with them, Shmuel was his name. They were among the exiles from Yerushalayim. 

They cried out to G-d in their despair and G-d saved them from their troubles. They sat in fasts, wore 

sackcloths and beseeched G-d. The three together also composed the prayer of “V’Hu Rachum.”  Yosef 

composed “V’Hu Rachum” until Ki Ail Melech Chanun V’Rachum Ata. Binyamin composed from Ana 

Melech Rachum V’Chanun until Ain Kamocha. Shmuel their uncle composed from Ain Kamocha until Shema 

Yisroel HaShem Elokeinu HaShem Echad. G-d saved them and rescued them from their troubles by causing 

a horrible death to their oppressor. They then wrote down these prayers and sent copies to all places where 

Jews lived. They asked them to accept upon themselves the obligation to recite these prayers on Mondays and 

Thursdays. It is still the practice and done a regular basis. Just as G-d, the savior of the Jews rescued those 

who composed V’Hu Rachum, so too G-d should rescue us from all our troubles, G-d the rescuer.  

On Mondays and Thursdays, after the one finishes the section making personal requests, a heartfelt prayer with 

sincere thought is recited beginning with the words “HaShem Elokei Yisrael” and each following paragraph 

has a response of “G-d, the G-d of Israel, withdraw Your anger and cancel any plans to harm Your nation.” 

Some say that we can surmise from the order of the paragraphs that at first this was a long poem whose paragraphs 

began with each succeeding letter of the alphabet. However, over time, the wording of some of the paragraphs 

was eliminated either because the poem was shortened or in order not to burden the congregation or for some 

other reason. We are left with the paragraphs whose first words begin with letters: Hey, Vav, Zayin, Ches, 

and Kuf. 



Others say that “HaShem Elokei Yisrael” was composed by King Chizkiyahu, King of Judea at the time that 

Shanheriv laid siege on Yerushalayim and sought to destroy Yerushalayim. Chizkiyahu arose two hours into 

the night, went to the Beis HaMikdash and composed the prayer: HaShem Elokei Yisroel. You find in the 

prayer the same number of words that are in the gematria of Chizkiyahu plus two words that represent the two 

hours in the night at which Chizkiyahu composed the prayer. King Chizkiyahu inserted a reference to his 

name indirectly out of humility. The letter “Ches” appears in the word “Chusa”; the letter “Zayin” appears in 

the word: “Zarim”; the letter Kuf appears in the word: Koleinu; the letter Yud appears in G-d’s name; the 

letter “Hey” appears in the word: “Habet”. Together, the letters in these words spell Chizkiyahu’s name. King 

Chizkiyahu began the opening paragraph with the words: HaShem Elokei Yisroel and then includes the 

paragraph: Habet Mei’Shamayim because he wanted to honor G-d by opening with a line that begins with G-

d’s name. It appeared to him to be disrespectful to only end with a paragraph beginning with G-d’s name. 

The additional supplications conclude with the phrase “Shomer Yisrael”, Guardian of Israel. We do not come to 

HaShem without any merits. Each of these paragraphs stresses an aspect of our importance to HaShem, 1) 

We proclaim our allegiance to HaShem by proclaiming the Shema; 2) Israel is unique and that demonstrates 

to the world that HaShem is One and Unique; and 3) like the angels, Israel also praises HaShem with the triple 

confirmation of His holiness. 

HALACHA (Orach Chaim 131) 

It is not permitted to speak in worldly matters between the time one finishes reciting Shemona Esreh and performs 

Nefilas Apayim. According to the Ariz”l one should be careful to refrain from speaking of any sort. 

When the congregation says the 13 attributes of Mercy (according to that custom) one should said it together with 

the congregation no matter where one is in the prayers (except if one is in the Amida).                             

When a person performs Nefilas Apayim, it is the Bais Yosef 

says the custom is to sit down and one turns to the left. 

According to the Rema, some say that the custom is to turn 

to the right. The better way to act is to turn to the right during 

Tefilas Shacharis while wearing Tefillin on the left arm out 

of respect for the Tefillin. At Mincha or if a person does not 

wear Tefillin on his left hand, he should turn to his left.  If 

one is left-handed, all is reversed (left hand is the strong hand 

on which one puts Tefillin). One should be careful to cover 

one’s face with an item of clothing (or one’s Tefillin’s strap), 

and avoid using one’s hand (since one body part can not 

cover another body part).                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                   

In a place where there is no Sefer Torah, one sits for this chapter 

of Tehillim without covering one’s face. In the holy city of Yerushalayim the custom is to cover one’s face 

even in a place without a Sefer Torah. 

Exemptions from saying Tachanun: 

Even though saying Tachanun accomplishes much, when exempt, one should not seek ways to avoid this 

exemption.  Rather, when exempt one avoids providing “power” to the Other Side. 

All prayer books list the days that Tachanun is not said since they are days of happiness. 

In addition, the presence of a Chasan (bridegroom) on the day of his marriage or the following seven days exempts 

the congregation. 

On the day of a Bris, the presence in the congregation of the father, the Mohel, the Sandek, or even the place of 

the Bris, the congregation is exempt.  This exemption only applies prior to the Bris. 

Many have other various customs when not to say Tachanun including: the day of a Bar Mitzvah, the day of a 

Pidyan haBen, a Siyam of a Mesecta, and on the Yahrzeit of a Tzadik. 

Why to the left? 

1. Facing the Shechina’s right 

2. Just like reclining is the way of a freed 

person, reminds us to be humble  שמאלי

 תחת ראשי

3. We are like nobles since are sins are 

forgiven 

4. Place the Korban Tamid on its left side 

so the right-hand Kohen can slaughter 

 )תהילים מד,כג: כי עליך הורגנו כל היום(

5. Because Yitzchak laid on his left side at 

the Akeidah. 



BOWING DOWN 

 :לא תעשו לכם אלילם ופסל ומצבה לא תקימו לכם ואבן משכית לא תתנו בארצכם להשתחות עליה כי אני י_וה אל_יכם

You should not make idols, neither should you rear you up a graven image, or a pillar, neither should you place 

any figured stone in your land, to bow down unto it; for I am the L-RD your G-d. (VaYikra 26,1) 

Mitzvah 

Description 
Parsha Laws of BH"G 

Rabbi 

Saadya 

Goan 

RE"H RY"B RSl"G Yeriim Rambam Smag RE"M Ramban M"H Chinuch Smak Z"H 
Chofetz 

Chaim 

Not to bow 

down on 

smooth, 

decorated, 

mosaic stone, 

even to HaShem 

besides in the 

Beis HaMikdash 

Behar 

26,1 

Idolatry 

and 

Paganism 

#130 10 48 159 194 350 12 43 274 12 91 349 181 218 161 

 

This prohibition is against placing a stone on the ground outside of the Temple so as to prostate oneself 

upon it in worship. As a rule, a place is permanently marked for all time by a stone being set into the ground.  

Only in the Temple is one allowed to throw oneself down full length )פשוט ידים ורגלים( praying to G-d, expressing 

entire surrender to G-d.  This prohibition is similar to the prohibition against bringing sacrifices outside the 

Temple (these sorts of service where only to be done in the Temple). (Horev paragraph #718) 

The prohibition is to perform a total prostration of the body with arms and legs extended on a floor of stones 

(similar to our current custom on Yom Kippur when we prostrate on covered floors). This prohibition also applies 

even if one has intention to bow to HaShem on stone floors, since it appears similar to the practices of idol 

worship. (O.C. 131) 

Since this verse using the phrase בארצכם this limits the prohibition to not apply in the Bais HaMikdash.  

Rambam explains that the Torah forbade this worship of HaShem outside of the Bais HaMikdash because it is a 

form worship used by idolaters. 

Two methods exist in which the prohibition of prostration would not apply:  

1. One has something separating oneself from the floor (cloth, carpet, etc.). 

2. One inclines one’s face to either side (left or right) and does not place one’s face directly to the floor. 

Our custom nowadays is not to prostrate but to “fall on our face” )נפילת אפים( during the Tachanun prayers, 

assuming a sitting position and cover our face with an item of clothing (like a jacket sleeve or a tallis).  

 

 

 

 

 

 

 

 

 

A special form of bowing exists call Kiddah קידה. This form of bowing was extremely difficult. The bower 

would bring his face to the ground from a standing position, using no more than his thumbs for support in 

front, and then rising. 



COUNTING OF THE SHMITAH AND YOVEL 
שנים שבע שנים שבע פעמים והיו לך ימי שבע שבתת השנים תשע וספרת לך שבע שבתת 

והעברת שופר תרועה בחדש השבעי בעשור לחדש ביום הכפרים תעבירו שופר  וארבעים שנה

וקדשתם את שנת החמשים שנה וקראתם דרור בארץ לכל ישביה יובל הוא תהיה  בכל ארצכם

 י(-כה, ח )ויקרא לכם ושבתם איש אל אחזתו ואיש אל משפחתו תשבו

The Counting 

The Torah commands to count a cycle of 7 years (Shmitah) and 7 sets of 7 years (Yovel). The laws of Yovel are 

the same as the laws of the years of Shmitah regarding the prohibition to work the land of Israel. The additional 

laws of Yovel also involve the freeing of slaves and the returning of sold ancestral lands. 

The Gemara (Arachim 12b-13a, Nedarim 61a) records a dispute in understanding the count of years of Shmitah 

and Yovel. According to the Chachumim the Yovel immediately follows the 49th year and that year does not 

count towards the counting of the next Shmitah cycle.  Rabbi Yehudah says the Yovel year also counts as the first 

year of the Shmitah cycle. 

PERIOD 48th year 49th year 50th year 51st year 56th year 57th year 

Chachumim 6th year 

of cycle 
Shmitah Yovel 

1st year of 

cycle 

6th year of 

cycle 
Shmitah 

Rabbi 

Yehudah 

6th year 

of cycle 
Shmitah 

Yovel  

1st year of cycle 

2nd year of 

cycle 
Shmitah 

1st year of 

cycle 

Thus, according to the Chachumim the Yovel occurs every 50 years.  According to Rabbi Yehudah the Yovel 

occurs every 49 years (after the first set). 

Shmitah and Yovel Prior to Entering Eretz Yisrael: 

The laws of Yovel and Shmitah are only applicable to the land of Eretz Yisrael. Thus, prior to the Jewish people 

entering Eretz Yisrael in the year 2488, the laws did not apply.  Further, the laws of Yovel only apply when all 

(most) of the Jewish people are settled in the Land. (Some commentators do count backwards to the Creation to 

establish “Yovel” years) 

GOING OUT 

OF EGYPT 

INITIAL SET-UP 

OF THE MISHKAN 

ENTERING 

ERETZ YISROEL 

FIRST YEAR OF 

SHMITAH COUNT 

Nisan 2448 1st Nisan 2449 10th Nisan 2488 2504 

Shmitah and Yovel After Settlement in Eretz Yisrael and the First Bais HaMikdash: 
The period from when the Jews entered Eretz Yisrael until the destruction of the first Bais HaMikdash lasted 850 

years (a number divisible by 50).  However, the counting of Shmitah and Yovel did not begin until after the first 

14 complete years of conquest and distribution of Eretz Yisrael. (“Six years you should sow your land etc.” 

(VaYikra 25,3) Every person must recognize their land before Shmitah can be counted.) Thus, the laws were 

applicable for 836 years. 

ERA 
LENGTH 

OF ERA 
INTIAL EVENT 

DATE OF 

EVENT 

LAST YEAR 

OF ERA 

CONQUEST & 

DISTRIBUTION OF 

ERETZ YISRAEL 

14 YEARS 
CROSSING THE 

YARDEN RIVER 

10TH OF 

NISAN 

2488 

2503 

SETTLEMENT 

PRIOR TO MIKDASH 
426 YEARS 

COMPLETION OF 

DISTRIBUTION  
2503 2928 

FIRST MIKDASH 410 YEARS FOUNDATION  IYAR 2929 3338 

Important events:   First Shmitah: 2510   First Yovel: 2553 



Shmitah and Yovel During the Exile in Bavel: 

While the Jews were in exile for seventy years the laws of Shmitah and Yovel were not applicable. However, the 

years of Shmitah were counted and its laws applied in Eretz Yisrael. But the Yovel was not counted and its laws 

were not in effect 

BABALONIAN 

EXILE 

70 YEARS 

DURATION 

FIRST MIKDASH 

DESTROYED 

9TH OF AV 

3338 
3408 

Shmitah and Yovel During the Second Bais HaMikdash: 

Important event:  3416 – (seventh year after finishing the Bais haMikdash) Ezra came to Eretz Yisrael 

with the main group of returnees and the count of the Yovel resumes. 

A disagreement exists during this period as to the nature of the laws and the counting of Shmitah and Yovel. The 

Gemara (Arachim 32b) derives from the verse דרור בארץ לכל ישביה יובל הוא תהיה לכם that only when all the Jews 

are settled in Eretz Yisrael are the laws of Yovel applicable. 

If so, why were these laws observed in Ezra’s time (at the beginning of Bayis Sheni) when only a fraction of the 

Jewish nation were living in Eretz Yisrael? 

In the time of Ezra when most of the Jewish people lived outside of Eretz Yisrael, Yovel laws were not operational 

(servants were not released, fields did not return to their original owners, nor was agricultural work was 

prohibited). However, the laws of Shmitah still applied (the land was not worked and the debts were forgiven). 

Rather the Yovel needed to be counted in Ezra’s time so that the Shmitah year would fall in the proper time 

(according to the Chachumim) since the 50th year was not in the cycle of seven years for Shmitah. 

Tannaim disagree as to whether the laws of Shmitah apply even when the laws of Yovel are not in force. Rebbi 

maintains that Shmitah is contingent on the Yovel.  Thus during the time of the second Mikdash, when the Yovel 

laws did not apply, Shmitah did not apply either on a biblical level. The Rabbis decreed the obligation to observe 

the laws of Shmitah and the count of the Yovel year as a remembrance of the biblical law.  According to the 

dissenting opinion, which holds that the laws of Shmitah are independent of the laws of Yovel, the Shmitah laws 

and the counting of the Yovel applied on a biblical level during the second Mikdash. 

SECOND 

MIKDASH 

420 YEARS 

DURATION 

CONSTRUCTION 

IS RESUMED 

24TH OF 

KISLEV 3409 
3828 

Shmitah and Yovel During the Final Exile 

After the destruction of the second Mikdash, we are accustomed to no longer count the extra year for Yovel (the 

laws are not applicable). Thus, the 50th year is now the first year of the next 7-year cycle even according to the 

Chachamim. We still the count the years for Shmitah since we do observe the laws of Shmitah in Eretz Yisrael 

as a rabbinical decree. (One has to be careful during the Shmitah year and following year regarding exported 

agricultural products from Israel) 

Why do we not count the Yovel during this Exile while counting the Shmitah years, yet count both in the second 

Mikdash period? The Ramban explains that during the time of the Mikdash the Jews owned land in Eretz Yisrael.  

Thus, the Rabbis established a remembrance for the Yovel by counting the year of Yovel, not to forget the concept 

of the returning of the ancestral land to their original owners in the future restoration of the Yovel. This reason 

does not apply during the current Exile since most of Jewish people do not live or own land in Eretz Yisrael. 

FINAL EXILE ???? 
SECOND MIKDASH 

DESTROYED 

9TH OF AV 

3829 

SPEEDILY IN 

OUR DAYS 

Once the Bais HaMikdash is rebuilt then the counting of the Yovel year will be restored. 

 

 



THREE HISTORICAL 

PERIODS  

OF YOVEL AND SHMITAH 
 

 

PERIOD 
48th 
year 

49th 
year 

50th 
year 

51st 
year 

56th 
year 

57th 
year 

1st Bais 
HaMikdash 

6th year 
of cycle 

Shmitah Yovel 
1st year 
of cycle 

6th year 
of cycle 

Shmitah 

2nd Bais 
HaMikdash 

6th year 
of cycle 

Shmitah 

Yovel 

Counted 
but not 
observe

d 

1st year 
of cycle 

6th year 
of cycle 

Shmitah 

After 
Churban 

6th year 
of cycle 

Shmitah 
1st year 
of cycle 

2nd year 
of cycle 

Shmitah 
1st year 
of cycle 

 

 

During the time of Ezra the court would count the years towards Yovel, but only in order to keep Shemita at the 

proper times. However, the actual sanctity of the Shemita year was not dependent on the count. Only the 

knowledge of when Shemita actually was utilized this counting, but the holiness of the year happened by 

itself when the time came. As such, it would seem that there can be Shemita even when there is no Yovel. 

There is a deeper explanation for this based on the different sanctities that time can have. There is a type of 

holiness of time that is automatic, such as Shabbat, and a type of sanctity that comes from the Jewish people, 

such as that of the holidays which only comes when the Jews say it does (since the Jews set the calendar). 

Shemita confers a holiness that is independent, not reliant on the Jewish count, while Yovel comes about 

only as a result of the fifty-year counting process undertaken by the Bais Din. Thus, the counting of Shemita 

by Bais Din is not for the Shemita, but is only for the purposes of the next Yovel. And thus, when Yovel is 

no longer kept there is no longer a need for counting Shemita years. However, once the Bais HaMikdash is 

rebuilt and the counting of the years for Yovel is restored, then the counting of the Shemita years will be 

restored as well, as a function of Yovel and as a function of the overall sanctity of the land of Israel. 



Explanation of the Rambam 
Hilchos Shmitah v'Yovel chapter 10 

1. It is a positive commandment to count years, 7 by 7, and to sanctify the 50th year, as it is written "And you shall count for 

yourself 7 sabbaths of years... and you shall sanctify the 50th year" (VaYikra 25,8).  And these two commandments are the 

responsibility of the Great Court (the Sanhedrin) alone.  And from when did they start to count?  They started 14 years after 

entering the land, as it is written "For 6 years you shall plant your fields, and for 6 years you shall prune your vineyard" 

(VaYikra 25,3), when every person should know their land.  And they spent 7 years conquering the land, and 7 years in 

division. 

The Exodus took place in the year 2448, according to the count brought in Midrash Seder Olam Rabba.  The 40 years in the desert 

finished in 2488.  After this there were 7 years in which Yehoshua bin-Nun led B'nei Yisrael in conquering the land, ending in 2495.  A 

further 7 years went in to dividing the land amongst the 12 tribes.  This ends in the year 2502. 

2. We see from this that in the year 2503 from the Rosh Hashanah after the birth of Adam HaRishon, which is the 2nd year of 

creation, they began to count. And they did the year 2510 from creation, which is the 21st year from the time they entered 

Eretz Yisrael, Shmitah. And they counted 7 Shmitah years and sanctified the 50th year, which was the 64th year from the 

time they entered Eretz Yisrael. 

The Rambam here tells us that they started in the year 2503, but counting from year number 2.  Really, then, the count started in year 

2504.  This is implied by the fact that the 1st Shmitah is recorded as the year 2510. The first Yovel was, therefore, in 2553. 

Background: Midrash Seder Olam Rabba assumes that Adam HaRishon was born in year 1.  The Rambam, however, states that we 

count starting from the "Year of Chaos" (the prior year).  If Adam HaRishon was born on the 1st of Tishrei, that means that the other 5 

days of creation were in Elul, and since we don't have a year 0, we shift the creation of Adam HaRishon to year 2.  Then, in order to 

simplify our calendrical calculations, we calculate backwards to the prior hypothetical Tishrei, and that is the 1st Molad, on which all 

other calculations are based.  This is called Molad BaHaRa"D.  (BaHaRa"D is an acronym for the 2nd day of the week, the 5th hour, 

and 204 chalakim) 

In Tractate Arachin, there is a disagreement on how to count the Yovel Cycle. 

• Rabbanan say that the 50th year does not count as part of a Shmitah Cycle.  (Arachin 33A) 

• Rebbi Yehudah says that the 50th year is also the 1st year of the next Shmitah cycle. (Arachin 12B) 

The Rambam brings as the halachah the opinion of Rabbanan, that we count 7 Shmitah Cycles, and then have a Yovel Year.  The 

following year is number 1 of the followign Shmitah and Yovel Cycles. 

3. Am Yisrael counted 17 Yovels, from the time they entered Eretz Yisrael to the time they left, and the year they left, in which 

the 1st Beis HaMikdash was destroyed, was the year after Shmitah, and year 36 of the Yovel, for the 1st Beis HaMikdash 

stood 410 years. 

The 1st Beis HaMikdash, which stood from 2929 to 3338.  Continuing these 50 year cycles onward from 2504, we see that 3339 was 

the 36th year of the 17th Yovel cycle.  That is to say that 16 Yovel cycles were completed, and the Destruction was during the 17th 

cycle. 

4. And due to the destruction of the Beis HaMikdash, this count ceased, for the land was nullified. And the land remained 

destroyed, 70 years; and the 2nd Beis HaMikdash was built, and stood 420 years. And in the 7th year from its construction, 

Ezra came up to Eretz Yisrael, and that is the Bi'ah Shniyah, and from this year a new count began. And they made the 13th 

year of the 2nd Beis HaMikdash Shmitah, and they counted 7 Shmitah years and sanctified the 50th year, even though there 

was no Yovel during the time of the 2nd Beis HaMikdash, they would count it in order to sanctify the Shmitah years. 

The Rambam's opinion is that during the 70 years of the Babylonian Exile, Shmitah and Yovel were not counted, due to the nullification 

of the initial holiness of the land imparted in the time of Yehoshua bin-Nun.  As the Gemara teaches, the holiness imparted by Yehoshua 

was for its time, but the 2nd holiness, imparted in the time of Ezra, is eternal, even to our days. 

This is an interesting idea.  We have seemingly separate issues: The counting of Shmitah and Yovel, and the holiness of the Land of 

Israel.  According to the Rambam, the counting of Shmitah and Yovel is dependent on the holiness being in force.  

5. We see from this that the year that the 2nd Beis HaMikdash was destroyed, whose start is from Tishrei two months after the 

destruction, from Tishrei that we count Shmitah and Yovel, that year was the year after Shmitah, and year 15 of the 9th Yovel. 

There is a very old tradition brought down that both of the Temples were destroyed in the year after Shmitah.  In order to make this 

work, the Rambam asserts that in the case of the 2nd Beis HaMikdash, we are referring to the year after the destruction.  It should be 

noted that the Tosefos on Arachin says that the 2nd Beis HaMikdash stood 421 years; this makes the calculation work. 

6. And according to this calculation, this year, which is 1107 of the Destruction, which is 1487 to the count of Shtarot, which is 

4936 to Creation, is a Shmitah year, and it is year 21 from the Yovel. 

Following the idea in Halachah 4, the holiness of the land is still in force, and therefore we should still count Yovel cycles.  These 

numbers are the result. 



7. However, all of the Geonim said that it is a tradition in their hands, from one generation to the next, that they only counted 

Shmitah during the 70 years between the Destruction of the 1st Beis HaMikdash and the Building of the 2nd Beis HaMikdash, 

without Yovel, and thus it is since it was destroyed this last time, we don't count the 50th year, but rather just every 7 years 

alone, from the the beginning of the year of the Destruction. And thus is the conclusion from the Talmud Avodah Zarah, 

according to this calculation, which is a tradition. 

The Rambam here brings a tradition which nullifies his own conclusion.  During the time of the Babylonian Exile, the counting did 

continue, but only Shmitah cycles.  Thus it is also during the Exile of Edom in our days, we continue with only the Shmitah cycles.  This 

calculation, that 3829, the year of the Destruction, was a Shmitah year, leads to the year 5768 also being a Shmitah year, as we practice 

now as halachah. 

8. And the year of Shmitah is well known by the Geonim and the people of Eretz Yisrael, and all of them counted only from the 

years of the Destruction, and removing the remainders of 7. And according to this calculation, this year which is 1107 to the 

Destruction, is the year after Shmitah. And this is what we rely on, and according to this calculation we teach for the matter 

of Maaser, and Shmitah, and Cancellation of Debts, for tradition and deed are major pillars for instruction, and it is proper 

to depend upon them. 

The Rambam here stresses the need to follow this tradition from the Geonim, despite the logic for this decision not being evident to 

us.  We submit to their superior judgement. 

Arriving at a Combined Approach 

As mentioned before, there are two opinions on how to count Yovel. 

• Rabbanan say that the 50th year does not count as part of a Shmitah Cycle.  (Arachin 33A)  The result is that the year after 

Yovel is the first year of the following cycle. 

• Rebbi Yehudah says that the 50th year is also the 1st year of the next Shmitah cycle. (Arachin 12B)  The result is that the year 

after Yovel is second year of the following cycle. 

The conclusion in the Gemara is that the halachah is according to Rabbanan, and that is the counting system used by the Rambam. 

• According to Rabbanan, the 46th, 47th, and 48th Yovel years from the time of Ezra would be in 5715, 5765, and 5815 

respectively. 

• According to Rebbe Yehudah, the 46th, 47th, and 48th Yovel years from the time of Ezra would be in 5670, 5719, and 5768 

respectively. 

There is a problem with both of these systems: They contradict our halachic practice.  Per Rabbanan, Shmitah was in the year 5764.  Per 

Rebbi Yehudah, it was in 5767, and our accepted halachah is that Shmitah was last in 5768. 

It would appear that there is a secret behind the disagreement between Rabbanan and Rebbi Yehudah which is hinted at in the tradition 

of the Geonim.  The tradition that we have states that after the destruction of each Beis HaMikdash, instead of counting according to 

Rabbanan, we count just Shmitah cycles of 7 years (per Rabbi Yehudah).  Perhaps that is not entirely precise. 

PROPOSAL: 

During the time of Exile, both Babylon and Edom, the halachah is like Rebbi Yehudah. That is to say: 

• From 2504 until 3339, the counting is like Rabbanan, with 50 year cycles. 

• From 3340 until 3415, the counting continues, but it is now according to Rebbi Yehudah, with 49 year cycles. 

• From 3416 until 3829, the count restarts/resets, and the counting proceeds according to Rabbanan. 

• From 3830 until the Yovel will be reinstated, the counting continues, again according to Rebbi Yehudah, with 49 year cycles. 

This is hinted at in Sefer Yehezkel chapter 40, verse 1: 

In the 25th year of our exile, on Rosh Hashanah, on the 10th of the month, in the 14th year after the city was hit, in the midst 

of this day, the Hand of Hashem was upon me, and brought me there. 

What year has the Rosh Hashanah on Yom Kippur?  That is the year of the Yovel. And thus it is, since the 1st Beis HaMikdash was 

destroyed in the 36th year of the Yovel, the following Yovel would be in the 14th year after the destruction of the Beis HaMikdash. 

Per the Rambam, cited above, the purpose of the Yovel count (when the commandment of Yovel is not in force) is in order to ensure 

that Shmitah is observed in the proper years.  However, if we use the counting system of Rebbi Yehudah, it is now no longer necessary 

to count Yovel for that purpose. 

 
If we do count the Yovel years after the Exile and we examine the Yovel years that occur from the time of Ezra, where the count restarted 

in the year 3416, we find a startling result: 

• The 46th Yovel took place in the year 5678 (1917/1918CE), the year of the Balfour Declaration. 

• The 47th Yovel took place in the year 5727 (1966/1967CE), the year of the Six-Day War and the Unification of Jerusalem. 

The events of those Yovel years have obvious ramifications for the Redemption of the Land of Israel, which is one of the ideas of Yovel 

itself. The 48th Yovel will take place in the year 5776, after the next Shmitah year.  If we count the Yovel years starting in the time of 

Yehoshua bin-Nun, 5776 will be the 66th Yovel. 



REQUIREMENTS FOR THE PLACE OF A TORAH SCHOLAR 

ֲעִש  יח ,פרק כה ויקרא ם וַּ ת יתֶּ י-אֶּ תַּ ת ֻחקֹּ י-ְואֶּ טַּ ם ִתְשְמרּו ִמְשפָׁ ֲעִשיתֶּ ם וַּ תָׁ ם אֹּ ְבתֶּ  :  ָלֶבַטח ָהָאֶרץ-ַעל ִוישַּ

      “Vishavtem al ho’oretz lo’vetach” – And you will reside on the land securely  

The Gemara (Sanhedrin 17b) says that a Torah scholar should not reside in a community that 

does not have all ten of the following resources: 

1)  A source of water for bathing 

2)  A teacher for children 

3)  Toilet facilities 

4)  A blood-letter 

5)  A doctor 

6)  Charity 

7)  A scribe 

8)  A prayer house 

9)  A butcher 

10) A court that can administer punishment 

 

How are these ten resources alluded to in the above verse? 

“Vishavtem” and you may reside there (in Eretz Yisrael) provided you have all ten of these 

requirements which are alluded to in the ten letters of the words              

“al ha’aretz la’vetach”        על הארץ לבטח  

 Ayin     = “ayon” a wellspring,  

 Lamed = “limud” teacher, 

 Hei  = “heichal” holy place of prayer,  

 Alef  = “uman” a professional (blood-letter), 

 Reish   = “rofei” a doctor, 

 Tzadi    = “tzedokoh” charity, 

 Lamed  = “lavlar” a scribe, 

 Beis  = “beis hakeise” toilet, 

 Tes  = “taboch” a butcher, 

 Ches  = “chachomim” a court of wise people that can carry out the law and administer 

punishments. (Note Rambam states this as a halacha; see hilchos Dei’os 4:23)  

        from Barchi Yosef 

 



 
SHEVI’IS FOOD PERMITTED FOR YOUR ANIMALS 

ָך ִתהְ   ז ,פרק כה ויקרא ְרצֶּ ר ְבאַּ יָׁה ֲאשֶּ חַּ ְמְתָך ְולַּ לְוִלְבהֶּ ל: -יֶּה כָׁ ֱאכֹּ ּה לֶּ תָׁ  ְתבּואָׁ

שבבית  תךל לבהמיכל זמן שחיה אוכלת מן השדה האכ בארצךקרא ולבהמתך ולחיה אשר  אמר בפסחים דף נב/ מסכת

  כלה לחיה אשר בשדה כלה לבהמתך מן הבית

Food is only permitted to the owner of the field for the family’s consumption while the food is available in the 

fields for the wild animals to eat; after that time, a person must destroy any such stored food.  This concept is 

derived from the cited verse since the word לבהמתך is extra.  The basic law is concerning that the 

undomesticated animals must have access; the domesticated animals are the owner’s responsibility to feed.  

However, the extra word equates the domesticated animal to the undomesticated animal limiting the time one 

can feed the domesticated animal to the same time period that the type of food is available to the 

undomesticated animal.  And the same law would apply to the human consumption of such food. 

STRINGENCY OF SHEVI’IS 

ל יג ,פרק כה ויקרא ֻשבּו ִאיש אֶּ ֹּאת תָׁ ז יֹוֵבל הַּ  ֲאֻחזָׁתֹו: -ִבְשנַּת הַּ

קשה אבקה של שביעית אדם נושא ונותן בפירות  כמהיוסי ברבי חנינא אומר בא וראה  רבי קידושין דף כ/א מסכת

איש אל אחוזתו וסמיך ליה וכי תמכרו ממכר לעמיתך  תשובושביעית לסוף מוכר את מטלטליו שנאמר בשנת היובל 

מוכר את שדותיו שנאמר כי ימוך אחיך ומכר מאחוזתו לא  לסוףאו קנה מיד עמיתך דבר הנקנה מיד ליד לא הרגיש 

מושב עיר חומה מאי שנא התם דאמר לא הרגיש ומאי שנא הכא  ביתבאת לידו עד שמוכר את ביתו שנאמר כי ימכור 

כיון שעבר אדם עבירה ושנה בה הותרה לו הותרה לו סלקא דעתך  הונאלידו כדרב הונא דאמר רב דאמר לא באת 

את בתו שנאמר וכי ימכור איש את בתו לאמה ואע"ג דבתו לא כתיבא  שמוכראלא נעשית לו כהיתר לא באת לידו עד 

עא ונפקא והא מוספא ואזלא לא ברתיה ולא ניזיף בריביתא מאי טעמא ברתיה מגר אינשבהאי ענינא הא קמ"ל ניזבין 

שנא' וכי ימוך אחיך ומטה ידו עמך וסמיך ליה אל תקח מאתו וגו' לא באת לידו עד שמוכר  ברביתבאת לידו עד שלוה 

וכי ימוך אחיך ונמכר לך לא לך אלא לגר שנאמר לגר ולא לגר צדק אלא לגר תושב שנאמר גר  שנאמראת עצמו 

 הנמכר לעבודת כוכבים עצמה זה לעקראו שהוא אומר גר זה עובד כוכבים כ משפחתתושב 

The main part of the prohibition of Shvi’is is working the land.  The lav of selling produce of Shvi’is is only a 

small, side portion of the laws, and thus called אבק.  

The question is why the harsh punishments for transgressing this lav, whereas other “stricter” transgressions do 

not have such extensive punishments.  Possibly one could explain like the Gemara (Sanhedrin 39a) explains 

the reason for the law of Shvi’is.  HaShem says to the Jewish people, plant for six years and let the land be 

fallow for the seventh year in order that you should know that the land is Mine. Toras Cohanim states the 

HaShem says do not feel bad about this for you are really strangers and temporary dwellers in this land.  Thus, 

anyone who treats the laws of Shvi’is lightly is as if admitting the land is not owned by HaShem and brings 

produce at His command. Thus, one is saying that his own power causes the produce, and denies a main 

principal of G-d’s Providence in the world and is subject to the harsh punishments. 



 

 

ל-ְוִכי  יד ,פרק כה ויקרא ָך אַּ ה ִמיַּד ֲעִמיתֶּ נֹּ ָך אֹו קָׁ ֲעִמיתֶּ ר לַּ ת-ִתְמְכרּו ִמְמכָׁ ִחיו: -תֹונּו ִאיש אֶּ  אָׁ

This is a proper place to cite the many warnings from our holy Rabbis regarding practicing deception against 

anyone from any nation (non-Jews). 

Rambam )'פירוש למשנה למס' כלים פרק י"ב משנה ז( discusses the disgraceful attribute of אונאה (deception).  “It is not 

permitted to lie, cheat, deceive, etc. to the nations of the world.  HaShem pronounced all such actions as evil 

and harmful to those that practice such acts.” 

Sefer Chasidim )סימן תתרצ"ד( writes sharp words on this subject. “No person should do a wrong against non-Jews, 

just as one would not do so to a Jew. Such wrongful acts cause damage to the person and does not protect 

one’s property.  And if such acts continue, that person’s descendants will suffer.”     

Maharsha )'כתובות ס"ז א( writes “Some gather wealth not honorably and by means of Chilul HaShem, and 

afterwards try to give Tzedakah from such ill-gotten proceeds.  This is a Mitzvah that comes from a sin, and 

the wealth will not last.” 

Beer HeiTeiv )'חו"מ שמ"ח ה( “I write this for the generations. I have seen one who became wealthy from the 

mistakes and naïveté of non-Jews, that he lost all his property and did not leave after himself a blessing for 

his family. In contrast, many make a Kiddush HaShem and return the monetary errors of non-Jews.  These 

people should grow and be blessed and will leave assets to their children.” 

 It is fitting to mention that the Beer HeiTeiv lived and wrote these words during the very frightening period of 

 when the non-Jews staged pogroms in the area that this sage lived.  Unbelievable horrors (1648-49) ת"ח ת"ט

where visited in one Jewish town after another by the non-Jews.  Nevertheless, he declared the law to be 

righteous applied to all people. 

 

  נה ,פרק כה ויקרא

ר-ִלי ְבֵני-ִכי י ֵהם ֲאשֶּ דַּ ִדים ֲעבָׁ ֵאל ֲעבָׁ ִים -ִיְשרָׁ ץ ִמְצרָׁ רֶּ ם ֵמאֶּ  הֹוֵצאִתי אֹותָׁ

On this verse the Gemara (Kiddushin 22b) says the Jews are not to be servants to servants.  (The Gemara is 

discussing the law of boring the ear of a slave that wishes to remain a slave at the end of the six years of 

servitude.  The ear that heard from HaShem the Jews are servants to G-d and not servants to servants, and 

now this Jew declares that he has a new master, thus, the ear is bored). 

Now we might understand why we say the blessing in the morning blessings שלא עשני עבד (that He did not make 

me a servant).  We are thankful that we are not in the status of a servant that is exempt from many Mitzvos.   

How does this blessing connect to us in this age that such servants (that would be exempt from many Mitzvos) 

do not exist? 

Thus, we would understand the blessing to mean that we recognize that we were not made to be servants to 

servants, but only a servant to G-d.   

(Even though many work for others on a daily basis, but we are only assisting the boss, and we are a position to 

quit at any time, and thus this is not consider being in a state of a servant to a servant.) 



  
Tetragrammaton 

ר ִסינַּי ויקרא כה,א:  ְבהַּ

Baal HaTurim: This passage with the phrase “on Har Sinai” follows the commandment “not to take the name of 

HaShem in vain”. This is according to what is related in the Gemara Kiddushin, “once every seven years the 

Chachumim would transit to their students the knowledge of the Tetragammaton. Thus, the passage regarding 

the name of HaShem was placed next to the passage about the seven-year cycle of shmittah.  

The Tetragrammaton is the Name of four letters: ה-ו-ה-י . Other than in the Bais HaMikdash, this Name is never 

pronounced as it is written. Rather during times of prayer, beracha, Torah reading, etc. it is pronounced Adon-

ai.  Even inside the Bais HaMikdash, the Kohanim only pronounced as it is written during the Priestly blessing. 

The Gemara speaks of the esoteric meaning of that Name when it is pronounced as it is spelled. 

Onaah 

ת  יז,כהויקרא  ם-ְולֹּא תֹונּו ִאיש אֶּ יָך ִכי ֲאִני ה', ֱאֹלֵקיכֶּ   .ֲעִמיתֹו, ְויֵָׁראתָׁ ֵמֱאֹלהֶּ

The final letters of the first four words spell ְשתּות (one-sixth). This indicates that the law of one-sixth does not 

apply until the overcharge or underpayment has reached a sixth of the actual value. 

Ribis 

ְך ויקרא כה,לו: ִחיָך ִעמָׁ יָך ְוֵחי אָׁ ְרִבית ְויֵָׁראתָׁ ֵמֱאֹלהֶּ ְך ְותַּ ח ֵמִאתֹו נֶּשֶּ ל־ִתקַּ  אַּ

Baal HaTurim: The Gematria of the word ך  In the time .(this is a snake) זה נחש is 370, equal to the Gemartia of נֶּשֶּ

to come, the snake will not be healed as it is written (Yeshiyah 65,25) “But the snake dusk will be its food” 

(remain subject to the Divine curse from Gan Eden). Similarly, a person that takes interest on a loan will not 

return to life. 

In the time to come the Medrash tells us that the Holy One, Blessed be He, will heal everything that He has 

smitten in in this world (see Yeshayah 35,5-6). Even the beasts will be healed. Yet the snake will never be 

healed as the verse continues (see Yeshayah 65,25). 

Converts 

ְרצְ  ויקרא כה,מה: ר הֹוִלידּו ְבאַּ ם ֲאשֶּ כֶּ ר ִעמָׁ ם ֲאשֶּ ְחתָׁ ם ִתְקנּו ּוִמִמְשפַּ ם ֵמהֶּ כֶּ ִרים ִעמָׁ גָׁ ִבים הַּ תֹושָׁ ם ִמְבֵני הַּ םְוגַּ ם  כֶּ כֶּ יּו לָׁ ְוהָׁ

ֲאֻחזָׁה  לַּ

Baal HaTurim: The word הולידו (begotten) appears twice in the Torah: here “whom they have begotten in the 

land”; and in Yechezkel’s description of the division of the land “for yourselves and for the converts who dwell 

among you” (in the time of Moshiach). HaShem commands to give a portion in the land of Yisrael also to 

converts. Although converts were not granted a portion in the land when the nation entered the Land, in the 

time of Moshiach they will be granted a portion in the Land. 

The non-Jews who joined the Jews at the exodus from Egypt and during the 40 years in the desert, and all were 

sustained by the manna, received water from the traveling well, and protection by the clouds of glory. However, 

their conversion was the ulterior motives of being on the side of the victors and benefiting from the daily 

miracles. Therefore, they did not deserve to share in the Land of Israel. In contrast the converts who joined the 

Jews during the time of Galus, were sincere with nothing to gain. Thus, Yechezkel was alluding to these converts 

who would be given a portion in the Land during the time of Moshiach. 



PARSHAS BEHAR  SELECTIONS  בהר

 

Shmitah – Divine Assistance 

ת ַלה :ד, כה  ויקרא ֶרץ ַׁשבָּ אָּ תֹון ִיְהֶיה לָּ נָּה ַהְשִביִעת ַׁשַבת ַׁשבָּ  'ּוַבשָּ

According to Sforno, the meaning of “Shabbos for Hashem” is “The year that you are free from agricultural activities was 

set aside for you to serve HaShem.” It is not because one is not preoccupied with the Land that he has time to engage in 

the service of HaShem, but rather there is a special Divine Assistance that is made available to the one who chooses to 

engage in spiritual activities. Just as HaShem permeates existence on the Shabbos, so too He is closer to the Land of 

Israel during the Sabbatical year. This is the basis for the holiness of the Shabbos and the Sabbatical year. 

Sforno continues, “When the farmer will cease to work during the Sabbatical year, he will be aroused to serve HaShem.” 

Even the unlearned laborer, who ordinarily is not motivated to engage in spiritual matters, because of the special Divine 

Assistance that is available in that year, will become aroused to serve HaShem. The Jew becomes spiritualized to a 

greater degree. HaShem’s association with the Land of Israel during the seventh year not only impacts upon the 

individual, it also affects the produce of that year giving it a holy status. Because of its holy status, it must be dealt with 

and consumed in a special manner. During the seventh year of the Sabbatical Cycle, one is not permitted to exercise any 

degree of ownership rights relating to the agricultural aspects of the land. This demonstrates that the world belongs to 

HaShem. 

Full Years 

ִנים  :כה,ח ויקרא יּו ְלָך ְיֵמי ֶׁשַבע ַׁשְבֹתת ַהשָּ ִמים ְוהָּ ִנים ֶׁשַבע ְפעָּ ִנים ֶׁשַבע ׁשָּ ַפְרּתָּ ְלָך ֶׁשַבע ַׁשְבֹתת ׁשָּ ְוסָּ
נָּה: ִעים ׁשָּ  ֵּתַׁשע ְוַאְרבָּ

The Sforno notes that the words “year” and “years” is mentioned four times in this verse. This teaches us that 

only after forty-nine complete years of halachic months (and not years of solar or lunar months) shall the fiftieth 

year shall become Yovel. The seven cycles of seven years must reflect the seasons of planting and harvesting. 

Thus the extra intercalated years must be included in the calculations. 

Do Not Cheat 

ִחיו: :כה,יד ויקרא ֹנה ִמַיד ֲעִמיֶתָך ַאל־ּתֹונּו ִאיׁש ֶאת־אָּ ר ַלֲעִמיֶתָך אֹו קָּ  ְוִכי־ִתְמְכרּו ִמְמכָּ

There should be no deceit in any transaction. The Sforno cites the law from Bava Metzia 60a prohibits the seller 

to pick out the refuse from the top of the bind and mix it with the grain beneath, in order to deceive potential 

buyers, for this is patently deceptive. But the same token, the Torah cautions the buyer not to take unfair 

advantage of the seller’s lack of knowledge regarding the true value of the article being sold. 

Caring for Another 

ה ִּתְהֶיה־לֹו …אֹו ְלֵעֶקר ִמְׁשַפַחת ֵגר :כה,מז ויקרא  ְגֻאלָּ

The Sforno explains that the verse says there is redemption even to one that sold himself to a foreign family which 

Chaza”l says means an idol-worshiping establishment. His job becomes servicing of idol worship. 

Nevertheless, the Torah says we should redeem this Jew from this sorrowful situation even though he has 

consciously sold himself into the idol-worship business. No matter how distanced from Torah a person places 

himself, the Torah requires of us to get him out of that situation. 



 

 

 

 

 

 

 

Understanding the Parsha according to the Rebbe 

QUESTION:  'ויקרא כה,ב(כי תבואו אל הארץ... ושבתה הארץ שבת לה(  What is the meaning of this verse 

that seems to imply that immediately after entering the land, one would observe the Shmitah year 

(first one must observe six regular years)?  

ANSWER: The Torah is teaching us that the purpose of the six years of working the land is for the seventh year 

of rest.  However, the order is correct.  The Torah shows that one must do one’s service in the world for the 

six days and only afterwards does one enjoy the benefits of the seventh year.  This concept also applies to 

the each day. As one works most of one’s day involved with mundane affairs one needs to set aside times 

for the holy matters, praying and learning.            ( '471ספר השיחות ה'תש"נ כרך ה, עמ)  

QUESTION: What are the concepts of Shmitah and of Yovel in Chassidus? 

ANSWER: Shmitah is the concept of nullification of the sense of self. A person feels oneself, but places oneself 

in nullification before HaShem. Yovel is a higher level of freedom from limitations. This level is similar to 

the spiritual level that will exist in the World to Come. Thus, the complete laws of Yovel were only observed 

during the high spiritual period of the first Bais HaMikdash.    ( '170לקוטי שיחות כרך ז, עמ)  

QUESTION: The Rabbis express the concept of the connection with rebis (lending with interest) and the 

acceptance of the yoke of Heaven. Why is this connection with this specific mitzvah and not other 

mitzvos? 

ANSWER:  When a person lends with interest, one wants to make money without effort, like a gift. In G-d’s 

preferred system, physical and even spiritual “revenue” must be earned by striving and exceeds the value of 

a “free gift”. This mitzvah of rebis expresses this concept best.                                ( 431 , עמ'זלקוטי שיחות כרך)  

QUESTION: The name of the Parsha seems to indicate opposite concepts – a mountain, yet it is not called by a 

name and in the Medrash it is called the smallest of the mountains. What is the point? 

ANSWER: הגבהה וביטול (elevation and nullification) are really complementary. The more one feels the greatness 

of G-d, the more bitul is possible. This distinction is clear in that one needs both when understanding the 

difference between a Shliach (maintains own self) and a servant (a complete nullification). In avodah a 

person starts with bitul of contemplation (yet still feels separate), and then moves on to a bitul of Chakikah 

(engraved into oneself)                                        ( '159לקוטי שיחות כרך כב, עמ)                                                               

QUESTION:  ויקרא כה,כ(וכי תאמרו מה נאכל(  This question seems to indicate doubt and challenge, yet tradition 

tells us the wise son asks this question.  How do we understand this question? 

ANSWER: The Ben Chacham is requesting details, and not challenging. He is asking about the nature of Shmitah, 

does it rely on a miracle (we don’t work the land, and G-d provides a miracle not through natural means)? 

G-d answers that even though the land is weak, it will provide enough produce for three years. The purpose 

of creation is achieved by our service of HaShem with mesiras nefesh.    ( 831 , עמ'זכלקוטי שיחות כרך)  

BEN CHAMESH L’MIKRA                בס"ד 
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 נעוץ סופן בתחילתן ותחילתן בסופן

A depth of beginning, connected to a depth of end 

This principal applies to each book of Torah and also within each Parsha 

 

Both the beginning & the conclusion of Sefer VaYikra (same with Parshas Bechukosai) 

emphasize the avodah of אתערותא דלעילא (inspiration from above) preceded by  אתערותא

 (inspiration from below) דלתתא

 

 Inspiration from 

Above  אתעדל"ע  

Inspiration from 

Below אתעדל"ת   

Last Two Mitzvos in 

Sefer VaYikra & in 

Parshas Bechukosai 

Bechor בכור 

Holy on its own    קדוש מעצמו  

Maaser מעשר 

A Person Makes Holy  האדם מקדשו 

Beginning of Sefer 

Vayikra 

 אדם כי יקריב

 )אדם העליון(

את קרבנכם ותקריב  

 )אדם תחתון(

Beginning of Bechukosai 
 בחקתי תלכו

חקיקה( -)שרש הנשמה   

 מצותי תשמרו

 )עבודת האדם בגשמיות(

Effects of Each Level 
 קיימה אף בזמן הגלות

Same Effects 

זמן הבית לזמן ין היש שינוים ב

 הגלות

Different Effects 

Levels Within a Person 
 חכמה שבנפש

 )מסירת נפש(

 עשר כחות הנפש

ומעשה( )מחשבה דבור  

All follows the conclusion (the final Mitzvah מעשר – inspiration from below) 

Only through a person’s own avodah does one touch the Essence and is able to draw it 

down to below 

 לקוטי שיחות חלק יז

The Big Bang did not occur at a single point in space as an "explosion." It is better thought of as the simultaneous appearance of space 

everywhere in the universe. That region of space that is within our present horizon was indeed no bigger than a point in the past. 

Nevertheless, if all of space both inside and outside our horizon is infinite now, it was born infinite. If it is closed and finite, then it was 

born with zero volume and grew from that. In neither case is there a "center of expansion" - a point from which the universe is expanding 

away from. In the ball analogy, the radius of the ball grows as the universe expands, but all points on the surface of the ball (the universe) 

recede from each other in an identical fashion. The interior of the ball should not be regarded as part of the universe in this analogy. 

(NASA, WMAP website) 



 

Chiastic* Structure of Sefer ViYikra 

K’doshim Tihyu as the focus of Sefer YiYikra 

 

  

*Chiastic structure is a literary structure to highlight concepts or ideas. A chiastic structure is a special 

symmetric order or pattern to emphasize the middle-referenced point and connected themes. 

For example, suppose that the first topic in a text is labeled by A, the second topic is labeled by B and the third 

topic is labeled by C. If the topics in the text appear in the order ABCDCBA so that the first concept that 

comes up is also the last, the second is the second to last, and so on, the text is said to have a chiastic 

structure emphasizing the “D” as the focal idea or concept. 

  

http://en.wikipedia.org/wiki/Structure
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Why Physical Rewards 

ְריֹו: ֵתן פִּ ָתם ְוָנְתָנה ָהָאֶרץ ְיבּוָלּה ְוֵעץ ַהָשֶדה יִּ ְשֵמיֶכם ְבעִּ י גִּ    )ויקרא כו, ד( ְוָנַתתִּ

The word for physicality is "gashmius." This is sourced from "geshem" - rain. If there is no rain then all living 

things cannot exist. This verse and many other verses in the Torah discuss physical rewards for heeding. Although 

there are allusions to reward in the world to come and main reward is for the soul, the Torah does not spell out 

spiritual rewards. The obvious question is: WHY THE EMPHASIS ON PHYSICAL REWARDS? 

1) Rambam writes that it would be unbecoming for HaShem to write rewards for Mitzvos altogether. This would make it 
seem as if HaShem has to convince people to do His bidding and can only get them to take on this burden by rewarding 
them. However, the exact opposite is the case. It is an extreme privilege for us that HaShem has chosen us to do His 
bidding. The physical benefits written in the Torah are not rewards, but rather, a promise to supply us with the mediums 
to serve Him so that we can do so unencumbered. 

2) Ibn Ezra explains that since mankind lives in a most physical setting it is only one in many who can somewhat grasp 
what a reward in the world-to-come means. You cannot describe to a person who was blind from birth the different 
colors. Our Rabbis tell us that the prophets only discussed the reward given in the days of Moshiach but the reward for 
the world-to-come, "Ayin lo ro'asa," no eye has envisioned it. The Torah therefore speaks the language of down-to-
earth people. 

3) Rabbeinu Bachyei write that spiritual rewards in the world-to-come are self-understood, given that they are rewards 
for HaShem's commands. That the abundance or lack of rain hinges upon our fulfilling HaShem's Mitzvos is a startling 
novelty, hence the need to write them. 

4) Kuzari writes that if HaShem were to only write in His Torah spiritual rewards that are paid in the world-to-come people 
would be doubtful. They might say that "haratzeh l'sha'keir yarchik eidosov," - one who wishes to lie, and not get 
caught, will distance his witnesses, saying they are overseas and not available. (This only explains why only spiritual 
rewards are not written but does not explain why spiritual rewards alongside physical rewards are not written.) 

5) Rabbi Saadioh Gaon writes that since idol worshippers did all sorts of acts to appease their so-called gods to receive 
physical rewards, HaShem spells out Mitzvos and their physical rewards (see Sforno on "bassar b'cholav) to counter 
any interest ch"v in pursuing the behavior of the idol worshippers. Since they offer no reward in the world-to-come 
HaShem has no need to write about this. 

6) Rabbi Moshe Cheifetz writes that had HaShem written rewards that will be given in the world-to-come, people would 
be driven to only think about holiness and the world to come, and in its wake they would forsake their physical needs. 
The world would become desolate and they would die of self-neglect. This was not HaShem's intention. He wants us 
to pursue spirituality while living in a functional world. This requires spelling out physical rewards. 

7) Yalkut haGeirshuni writes that HaShem hid the reward for the world-to-come to greatly enlarge the reward. Had the 
Torah clearly spelled out spiritual rewards they would be glaring out to everyone from the text of the Torah. This would 
lessen the effort put into doing the Mitzvos since the pot of gold is within sight. This is the meaning of "Mah rav tuv," 
how great is the goodness, the reward, because "asher tzofanto l'rei'echo," You have hidden it for Your beloved. 

8) Meleches Chosheiv writes that there is no need to write the spiritual reward because for those who are righteous, they 
are self-motivated and a reward need not be spelled out. For the common folk this makes no imprint. This is akin to a 
parent offering the child a toy if he eats his …… Even though it is of the utmost importance that a child be nourished, 
he is not sufficiently intelligent to understand that he should be strongly self-motivated to nourish himself. Similarly, 
the earthy folk need a motivator, and this can only be physical reward, notwithstanding that they need to nourish their 
soul. 

9) Lubavitcher Rebbe: The litmus test to determine whether a certain trait comes from the individual’s essence is if the 
detail is not only expressed in the person’s mind, heart or other expressions of the individual, but in his person as a 
whole. The same is true concerning the fact that Torah is the life and essence of every Jew. This is not communicated 
when the Torah only affects the individual’s heart or mind, but when it affects him physically as well. when a person is 
rewarded physically for his Torah study, it expresses that Torah study is not only an expression of one aspect of his 
identity, but that Torah is his entire identity and his life. Therefore, Torah study brings to an expression of physical 
goodness in this world. 

  



THE EXTENT OF ONE’S VISION 
Vision is limited by nature. Man is limited and so are his faculties. How limited is vision of objects on the ground and 

how far into the distance can human vision see? 

A person who has a herd of sheep, goats or cattle must separate ma'aser from the animals born in the year. These animals 

are sacrificed in the Temple and their meat is eaten by their owners as kodoshim kalim. A person whose herd increased by 

less than ten animals is exempt from ma'aser. The Mishnah (Bechoros 54b) explains that even someone who has two herds 

does not have to combine them and if ten were not born in either one of them, he is exempt from ma'aser, even if the animals 

born number ten or more altogether. The verse in Yirmiyahu (33:13) states that the time will come when a person would 

own so many sheep that their owner would not be able to count them on his own. There is therefore a need to determine 

when two groups of animals are called one or two herds.  

The mishnah says: "Ma'asar beheimah is combined by the distance of the feet of a grazing animal and how much is 'the feet 

of a grazing animal?' 16 mil." The Gemara 54b 

explains that Chazal received the tradition that 

a shepherd can see to the distance of 16 mil and 

therefore all the eligible animals within this 

distance mil is considered one herd as the 

shepherd can stand in the middle and see all the 

animals.  

Many halachos influenced by Chazal's definition of the field of vision: 

Husband lost at sea: The Gemara (Yevamos 115a). If a man is lost at sea where the edge of the water is beyond sight 

(“waters that have no end”), the man’s wife remains prohibited. We must be concerned that the husband might have surfaced 

beyond our vision and that he is still alive. Rashi there explains that the range of sight is one parsa in each direction, which 

is only four mil, less than the range of sixteen mil cited in our Gemara. 

Based on a comment of Rashi in Eiruvin (8a), Sefer Harei Besamim suggests that there is a difference between the extent 

of sight on land, which is sixteen mil, and on sea, which is four mil. 

Sh’vus Yaakov explains that the Gemara in Yevamos is discussing a case where we not only have to be able to see someone 

at a distance, but we also have to be able to see whether the person is alive or dead. While it may be possible to see sheep 

up to a distance of sixteen mil, it is only possible to see if a man lost at sea is still alive up to four mil. 

Chut HaMeshulash explains that a person can certainly see beyond one parsa, which is four mil. The verse in Bereshis 

(13:15) speaks about Avraham Avinu who was told to look across the land, and he was promised, “I will give you the land 

which you see.” However, the Gemara in Yevamos is not just speaking about the ability to peer across a landscape, but it is 

speaking of being able to see a specific person or item. This can only be dependably done up until four mil. 

Sukka: The Gemara in Sukka (2a) reports that schach of a sukka which is higher than twenty amos is not valid. The verse 

says that the purpose of dwelling in a sukka is in order that we realize that G-d housed us in sukkos in the desert when we 

departed from Egypt. When schach is above twenty amos, a person sitting in the sukka does not notice that he is under the 

schach, because his eyesight does not perceive the roof above that height. Yet, our 

Gemara says that a person can see up to sixteen mil. This question was posed by R’ Yitzchak Tzvi Levinzon to the Imrei 

Emes, and he answered that a person can see up to twenty amos even without paying attention. However, when one pays 

close attention and has specific intent, he is able to see much farther. 

Tearing one's garments on seeing the site of the Temple: HaGaon Rabbi Moshe Feinstein zt"l mentions this field of 

vision also when he was asked by someone from whose windows one can see the site of the Temple if, when he comes to 

the Western Wall, he should tear his garments according to the halachah of someone who hasn't seen the site of the Temple 

for 30 days or, since he sees it from afar, he doesn't have to tear his garments. The author of Igros Moshe replied (O.C., III, 

85) that if his home is within 16 mil from the site of the Temple, he doesn't have to tear his garments as he is considered as 

seeing the site of the Temple. 

 

 

 

The Mishnaic mil is based on the Latin mile, a distance 

equivalent to 1000 steps. This is the same as the distance of 

2000 amah, which was used in the laws of eiruvin, and today 

is estimated between 960 and 1200 meters. 
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Forming a minyan in a field: Teshuvas Minchas Yitzchok was asked about people who daven in the summer in a field, 

how far apart they could be spread and still constitute a minyan. Does the matter depend upon whether they could see one 

another, whether they could all hear the sh’liach tzibbur or perhaps they have to stand within four amos of one another since 

the pasuk (Devarim 23:15) indicates that a person’s camp is four amos. He responded that combining for a minyan depends 

upon two factors. The first prerequisite is that everyone must be able to hear the sh’liach tzibbur.  

This is based on Shulchan Aruch’s ruling that if nine people do not listen to the sh’liach tzibbur it may be that the berachos 

recited by the sh’liach tzibbur are berachos l’vatalos. The second prerequisite is that the participants in the minyan have to 

be capable of seeing one another. This is based on Pri Chadash’s ruling that when two groups of people are in different 

rooms they combine to make a minyan if some of them could see one another. 

Although there are authorities who disagree, in the case of an open field all opinions would agree since there is no wall 

dividing the group into two that seeing one another is sufficient for them to combine.  

Sefer Imrei Devash also wondered whether the discussion in our Mishnah has bearing on the question of how far apart a 

group of people may be spread out and still constitute a minyan. Perhaps they can be as far apart as sixteen mil since they 

should be able to see one another but perhaps forming a minyan follows a different set of rules. He leaves the matter 

unresolved.  

An eiruv in Manhattan: When an eiruv was arranged in Manhattan, New York, HaGaon Rabbi Moshe Feinstein zt"l was 

asked to discuss the topic from many halachic aspects (Responsa Igros Moshe, O.C., I, 139). One aspect concerns the 

approach of the Rishonim which contends that it is impossible to surround an immense area with one eiruv but that the area 

covered by an eiruv is limited to the area visible by a person standing at its center. As this area is 32 mil, as mentioned by 

our mishnah (a shepherd can see for 16 mil can utilize an area of 32 mil), Rabbi Feinstein postulates: "Perhaps such an area 

does not exist in Manhattan" and nothing prevents us from including all of it in the eiruv. 

A beracha on seeing a cemetery: Similarly, the poskim discussed the topic of seeing a cemetery, that someone who sees it 

must bless "asher yatzar eschem badin" (Shulchan 'Aruch, O.C. 242:12). The author of Betzel HaChochmah contends (III, 

40) that one who sees the tombstones from a distance of 16 mil must also pronounce this berachah. 

Different measurements for the field of vision: If we search the Torah and Talmud for the human field of vision, we also 

find different definitions than that of our mishnah. Hagar, Sarah's maidservant, furthered herself from her son Yishmael 

"like flights of an arrow" to avoid seeing his death and two flights of an arrow are merely one mil (2000 cubits, Bereishis 

Rabah, Vayeira 53:13).  

The Gemara in Chagigah 20b asserts that from a distance of a mil a person cannot determine if impurity touched his workers. 

He who accompanied the kohen who sent off the goat to Azazel stood at a mil distance from him to see him (Yoma 67a). 

The obvious conclusion is that the field of vision mentioned by our sugya does not mean vision which discerns details but 

that objects within 16 mil from a person do not blend with the background but stand out (see Piskei Teshuvah, published in 

Poland about 80 years ago, I, 167, who remarks about the apparent contradictions in the said Gemaros). 

Raising goats and sheep: The Yerushalmi explains (Bava Kama 7:7, Pesachim 4:3) that one must not raise sheep or goats 

in an area greater than 16 mil because the shepherd must notice where his animals are to prevent them from stealing food 

from neighboring fields. Of course, this distance was fixed according to the human field of vision, and the shepherd often 

stands at the edge of his flock (Piskei Teshuvah, ibid, and in Nefesh Chayah, O.C. 688, S.K. 2). 

Who does the horse save (or cast a shadow)? We conclude with the unique comment of the Rogatchover Gaon zt"l on the 

statement of Rabbi Yehoshua ben Levi (Pesachim 50a), that "HaShem will in the future add to Yerushalayim till the distance 

where a horse runs and is matzil – casts a shadow". Rashi (s.v. 'Ad sha'ah) explains that this concerns a horse which began 

to run in the morning from Yerushalayim and that Yerushalayim will expand to the place where the horse will get to at 

midday when his shadow under him. The author of Tzafnas Pa'neiach explains (in the Hashmatos to Hilchos Ta'anis, 5:16) 

that this means a horse intended to save those condemned to death (matzil means "saves" and "casts a shadow"). This horse 

stood at a distance of 16 mil from the beis din so that if the beis din cancelled the death penalty of a person taken already to 

the place of execution, they signaled the horse's rider to rush to the executioner to inform him. This is the meaning of sus 

hamatzil. 

  



THE THIRTY MITZVOS OF A BEN NOACH 

The Gemara (Chullin 92a) quotes Ulla who says that the verse, "And I took the thirty silver coins and I threw it 

into the house of HaShem, to the treasurer" (Zecharyah 11:13), refers to the thirty Mitzvos that Bnei Noach 

accepted upon themselves. As RASHI (DH Sheloshim) mentions, these Mitzvos are not discussed anywhere 

in the Gemara. 

A number of commentators offer suggestions to identify these thirty Mitzvos. All of the opinions follow the 

general assumption that the thirty Mitzvos are subdivisions of the seven Mitzvos of Bnei Noach. 

The RAMA MI'PANO in ASARAH MA'AMAROS (Ma'amar Chikur ha'Din 3:21) enumerates the thirty 

Mitzvos as follows (the first Mitzvah in each group represents the category of the seven Mitzvos of Bnei 

Noach). 
1. AVODAH ZARAH (not to worship idols or practice idolatry in any form) 

2. Ma'avir ba'Esh 

3. Kosem 

4. Me'onen 

5. Menachesh 

6. Mechashef 

7. Chover Chaver 

8. Ov 

9. Yid'oni 

10. Doresh El ha'Mesim 

11. GILUY ARAYOS (not to engage in illicit or incestuous relationships) 

12. Peru 

13. Revu 

14. Ba Al ha'Zachor 

15. Kil'ei Behemah 

16. Sirus 

17. Harkavas ha'Ilan 

18. SHEFICHUS DAMIM (not to murder) 

19. Soter Lo'o Shel Yisrael 

20. BIRKAS HASHem (not to curse HaShem) 

21. Kavod ha'Torah 

22. La'Asok ba'Torah she'Nitnah Lahem 

23. GEZEL (not to steal) 

24. Lo la'Asok ba'Torah Shel Yisrael 

25. DINIM (appointing courts and judges to keep law and order) 

26. Lo Yishbosu 

27. EVER MIN HA'CHAI (not to eat a limb detached from a live animal) 

28. Dam Min ha'Chai 

29. Neveilah       

30. Basar ha'Mes 

Parsha Math 

“and from you five will chase after 100” (VaYikra 26,8) 

Why will five Jews be able to chase after 100 non-Jewish enemies? 

The holy Ostrovtze Rebbe explains based on the Gemara cited above derived above. 

1. How many possible merits would 100 bnei Noach have?  (100 X 30)  ___________ 

2. Each Jew has how many possible merits? (613 plus 7 rabbinic Mitzvos) ___________ 

3. Five Jews have a total of how many merits? (5 times answer #2)  ___________ 

4. Who has more merits Jews (answer #3) or non-Jews (answer #1)  ___________ 

5. How many more merits does that group have? (answer #3 – answer #1) ___________ 

The final number of extra merits confirms the why question above 



ADDITIONAL DONATIONS TO THE MIKDASH 
VaYikra 27: The Oral Torah derives its basic laws from the Written Torah. 

The Kotzker Rebbe explains that after reading the terrifying curses contained earlier in parshas 

Bechokosai and seeing how they have tragically been fulfilled throughout history, Jews may begin to lose belief in their 

value and self-worth. As a nation, we have been persecuted more than any other people throughout the ages. Such intense 

national suffering could easily cause a person to give up hope.  

In order to counter this mistaken conclusion, the section outlining the painful times which will befall the Jewish people is 

immediately followed by the section dealing with the laws of Arachin. This section details how much a person is required 

to donate if he chooses to dedicate the “value” of himself or another Jew to the Temple. This juxtaposition comes to remind 

us that even in the darkest times, after enduring the most inhumane suffering fathomable, although we may not be accorded 

respect by our oppressors, our intrinsic worth in HaShem’s eyes are eternal and unchanging. 

Voluntary donations not required but provided by a desire to give. 

 .includes a woman and a convert :אלהם

בערכך נפשות  : to exclude attempt to value a dead person; also only 

evaluate an entire person and not part of a person. 

 אל משה לאמר 'וידבר הא: 

דבר אל בני ישראל ואמרת אלהם איש כי ב: 

 'היפלא נדר בערכך נפשת ל

Arachin are based on a fixed valuation of a person: 

Verse 3-4: values from 20 to 60 years 

Verse 5: values for 5 to 20 years 

Verse 6: values from one month to 5 years 

Verse 7: values above 60 years old  

(Erchin 19a) “An old man is not very useful while an old woman brings 

blessing into the home (she is still useful).  (See Chizkuni)  

Pirkei Avos (5:25) states that a male between 5 years and 20 years 

enters Torah study on different levels, assessing spiritual milestones 

at a higher rate. 

ערכך הזכר מבן עשרים שנה ועד בן והיה ג: 

ששים שנה והיה ערכך חמשים שקל 

 כסף בשקל הקדש

 ואם נקבה הוא והיה ערכך שלשים שקל ד:

ואם מבן חמש שנים ועד בן עשרים שנה  ה:

והיה ערכך הזכר עשרים שקלים 

 ולנקבה עשרת שקלים

ואם מבן חדש ועד בן חמש שנים והיה  ו:

קבה ערכך הזכר חמשה שקלים כסף ולנ

 ערכך שלשת שקלים כסף

ואם מבן ששים שנה ומעלה אם זכר והיה  ז:

ערכך חמשה עשר שקל ולנקבה עשרה 

 שקלים

RATIOS 
AGE GROUP MEN WOMEN RATIO 

ONE MONTH – 5 YEARS 5 SHEKELS 3 SHEKELS 5:3 

5 YEARS – 20 YEARS 20 SHEKELS 10 SHEKELS 2:1 

20 YEARS – 60 YEARS 50 SHEKELS 30 SHEKELS 5:3 

60 YEARS AND OVER 15 SHEKELS 10 SHEKELS 3:2 
 

The verse teaches that if the vower can not afford to pay the entire 

erech that he undertook, the Kohen (i.e. the Temple treasurer) 

evaluates his means to raise some amount and reduces the debt 

accordingly (but not affect one’s livelihood). 

The leniency accorded to one who does not have the ability to pay 

applies only to one who makes an erech vow and not to one who 

makes a general vow of worth. 

ואם מך הוא מערכך והעמידו לפני ח: 

הן על פי אשר הכהן והעריך אתו הכ

 תשיג יד הנדר יעריכנו הכהן

 

By contrast to vowing the value of a person, an animal can be donated 

as a Korban (which is a level than a general donation). Therefore, 

portion of the animal can be evaluated and donated. 

ממנה קרבן ואם בהמה אשר יקריבו ט: 

 יהיה קדש 'כל אשר יתן ממנו לה 'לה

 

 

 



Temurah takes effect in three cases of substitution: 

1) “good for (currently) bad”; Unblemished chullin for kodashim that 

are currently blemished but were unblemished when consecrated; 

2) “bad for (currently) good”; blemished chullin for unblemished 

kodashim; 

3) “bad for (initially) good”; blemished chullin for kodashim that are 

currently blemished but were unblemished when consecrated. 

Fourth possible case “good for good” unblemished chullin for 

unblemished kodashim is learned by logic or from the word “good” 

 one can effect temurah by substituting an entire animal for בהמה בהמה

another an entire animal (not limbs and not non-animals, such as a 

bird or a minchah);  

repetition also teaches any number of animals can be substituted for 

any number of animals. 

 word in singular indicates that the temurah of a consecrated תמורתו

animal becomes kodesh but can not create a second temurah. 

ולא ימיר אתו טוב ברע או  לא יחליפנוי: 

רע בטוב ואם המר ימיר בהמה בבהמה 

 והיה הוא ותמורתו יהיה קדש

 

This verse states that animals of a kosher species that becomes 

blemished, then the impurity prevents being eaten. 

(verse 27 discusses impure (non-kosher) animals): 

Why then use the word טמאה? Includes a dead animal which is always 

in the state of tumah . 

ואם כל בהמה טמאה אשר לא יקריבו יא: 

והעמיד את הבהמה  'ממנה קרבן לה

 לפני הכהן: 

When any person (other than the one who consecrated the animal) 

wishes to redeem the animal, then a Kohen evaluates the animal. 

והעריך הכהן אתה בין טוב ובין רע יב: 

 כערכך הכהן כן יהיה

If the one who consecrated the animal, now wishes to redeem the 

animal, then must add a “fifth” to its valuation. 

ואם גאל יגאלנה ויסף חמישתו על יג: 

 ערכך 

In our common usage, when we refer to adding a fifth, we mean adding 20% more.  However, the Rabbis explain 

that when the Torah uses the concept of a “fifth”, they mean a different concept, מלבר (from the outside), meaning 

a “fifth” from the final result.  Thus, one takes the original amount, divides it into 4 parts, and then, adds a “fifth” 

part.  If one has 4 items, and needs to add a “fifth”, one would add an additional item, making a total of 5. The 

added amount is a “fifth” of the result (or 25% of the original). 

When Yovel was in force, if one wanted to redeem an ancestral field 

that he consecrated to the Temple, would value the field based on the 

Torah's set price of 50 shekel of silver for the area of "the sowing of 

a homer of barley" (and not the prevailing prices of real estate). 50 

Shekels is the business capital required for a person’s livelihood; 

barley is the lowest-valued item of human consumption. 

יקדיש שדהו כערכך  אם משנת היבליד: 

 יקום

 'ואם משדה אחזתו יקדיש איש להטז: 

והיה ערכך לפי זרעו זרע חמר 

 שערים בחמשים שקל כסף

The Torah draws a distinction between a field consecrated from the 

Yovel year )משנת( which is redeemed at the full 50-sela valuation; 

and one consecrated after the Yovel )אחר היובל( in verse 18, which is 

redeemed at a proportionally reduced price. 

 The Torah implies that the time left until Yovel must )וחשב על פי השנים(

be reckoned in terms of complete years. 

אם משנת היבל יקדיש שדהו כערכך  יז:

 יקום

ואם אחר היבל יקדיש שדהו וחשב לו : יח

הכהן את הכסף על פי השנים הנותרת 

 עד שנת היבל ונגרע מערכך

 does not mean the original consecrator (as (his ancestral home) אחזתו

the simple reading of the verse) but to the Kohen’s own ancestral 

field inherited from his father. Thus, the verse means that the Kohen 

shall redeem his own ancestral home but another person’s ancestral 

field that the Kohen redeemed shall not be his to keep, but should be 

divided among the Kohanim of that Mishmar. 

ואם גאל יגאל את השדה המקדיש יט: 

אתו ויסף חמשית כסף ערכך עליו 

 וקם לו

ואם לא יגאל את השדה ואם מכר את כ: 

 השדה לאיש אחר לא יגאל עוד

 'והיה השדה בצאתו ביבל קדש לה :כא

 כשדה החרם לכהן תהיה אחזתו

 



The chomer (or kor) is a measure of volume equivalent to 30 seah (approximately 67-120 gallons). The space 

in which this volume of barley seed can be planted is known as a beis kor, which is equal to the area of 

75,000 square amos. The Torah gives the size of the Courtyard of the Mishkan (50X100 amos, or 5,000 

square amos). The Sages determined that this area was fit for sowing two seah of barley seed (Eruvin 23b). 

Since a kor equals 30 seah the area needed for sowing a kor is 15 X 5000 amos or 75,000 square amos 

(equivalent to between 4.2 to 6.3 acres). 

Redemption value is determined only by the price in that place and at 

that time, even if the object would fetch a higher price at a later date 

and/or at another place. 

ואם את שדה מקנתו אשר לא משדה כב: 

  'אחזתו יקדיש לה

וחשב לו הכהן את מכסת הערכך עד כג: 

שנת היבל ונתן את הערכך ביום ההוא 

  'קדש לה

בשנת היובל ישוב השדה לאשר קנהו  כד:

 מאתו לאשר לו אחזת הארץ 

Every valuation is paid in holy shekel and a shekel is the minimum. 

A full shekel  = 4 zuz = 20 maneh (or twenty Geirah of the Torah). 

וכל ערכך יהיה בשקל הקדש עשרים כה: 

 גרה יהיה השקל

For other valuations (such as an animal or a house) the Torah does not make a reference to shekels; therefore 

a minimum for such other valuations can be as little as a Perutah (768 perutos in a shekel). 

The word הוא indicates a limitation. A Bechor (first-born animal) can 

be offered as a Korban’ but not it’s Temurah (substitution).  This is 

unlike other Temuros that can be offered as a Korban. 

בבהמה לא  'אך בכור אשר יבכר להכו: 

 'יקדיש איש אתו אם שור אם שה לה

 הוא:

 

The Torah uses the language of Cherem (opposite of blessing) 

removing the property from the temporary owner, returning them to 

the original owner, the Cohen who is separated from the rest.  

“An item which is sanctified” indicates an item which is already 

consecrated “will be to G-d”; such an item may only be for the Altar 

and not for the Cohanim. Unspecified cherem is given to the 

Cohanim. 

מכל  'אך כל חרם אשר יחרם איש להכח: 

אשר לו מאדם ובהמה ומשדה אחזתו 

לא ימכר ולא יגאל כל חרם קדש 

 'קדשים הוא לה

כל חרם אשר יחרם מן האדם לא יפדה  כט:

 מות יומת

The root of the Mitzvah of cherem is that Jews are a nation that HaShem chose to serve Him. Unlike the nations 

of the world, Jews are not under any angel, but directly under HaShem. Due to this special providence, when the 

Jews learn Torah and do Mitzvos, HaShem bestows only good. If a Jews says that his property is “cherem” (which 

refers to a curse) this can not take effect as stated since what we own belongs to HaShem. Nevertheless since the 

Jew declared “cherem”, he should leave the domain, yet the property remains blessed. Therefore, the Kohanim 

receive the property without redemption. (HaChinuch) 

Maaser Sheni and Maaser Beheimah express the concept that one’s 

control over the property is limited. 

The desire to substitute one’s allotted task for another comes from the 

evil inclination.  Initially it tells one to swap a more menial task for 

a loftier one, but will eventually tell a person to swap a good task for 

a bad one.  Thus, a person should carry out his allotted task with 

education, without looking for a substitute. 

וכל מעשר הארץ מזרע הארץ מפרי ל: 

 'הוא קדש לה 'העץ לה

ואם גאל יגאל איש ממעשרו חמשיתו  לא:

 יסף עליו

ואם גאל יגאל איש ממעשרו חמשיתו לב: 

 יסף עליו

יבקר בין טוב לרע ולא ימירנו ואם  ג:ל

המר ימירנו והיה הוא ותמורתו יהיה 

 קדש לא יגאל

 



“These are the Mitzvos” was said to us because the Encounter at Har 

Sinai was the last time that HaShem taught us Torah. The Torah was 

no longer in the Heaven (Rabbi Moshe Feinstein). 

את משה אל  'אלה המצות אשר צוה הלד: 

 בני ישראל בהר סיני

In anticipation of his encounter with Rabbi Schneur Zalman, Rabbi Hillel had "armed" himself with some of 

his achievements in Talmudic study. At that time, the young scholar was studying the tractate Arachin, or 

"Appraisals", the section of the Talmud which deals with the laws of how to appraise the value of one's pledges 

to charity. Rabbi Hillel had a scholarly question on the subject which he had diligently rehearsed in order to 

discuss it with the Rebbe. 

From his hiding place under the bed, Rabbi Hillel heard the Rebbe enter the room. But before he could make 

a move, he heard Rabbi Schneur Zalman exclaim: "If a young man has a question regarding 'Appraisals', he had 

best first evaluate himself." 

The prodigy under the bed fainted on the spot. When he came to, Rabbi Schneur Zalman was gone... 

 

The Lubavitcher Rebbe told this story, and then asked: How are we to apply this story to our lives? 

The tractate of "Appraisals" discusses the laws presented in chapter 27 of Leviticus: if a person pledges to 

give to charity, but instead of citing a sum he says "I promise to give the value of this individual," we are to follow 

a fixed rate table set by the Torah, in which each age and gender group is assigned a certain "value." 

But why employ a flat rate which lumps together so many diverse individuals? Should not an accomplished 

scholar be considered more valuable than a simple laborer? The Torah states that we all stand equally before G-

d, "from your heads, the leaders of your tribes, your elders... to your wood choppers and water carriers." But can 

a person truly view his fellow as his equal when he is so obviously superior to him in talent and achievement? 

This is the meaning of Rabbi Schneur Zalman's remark to Rabbi Hillel: If you have a question regarding 

"Appraisals," if you find it difficult to relate to the Torah's evaluation of human worth, you had best take a long 

hard look at yourself. An honest examination of your own character and behavior will show how much you can 

learn from every man, how much there is for you to emulate in those who are supposedly "inferior" to yourself. 

Why, after the climactic blessings and curses in chapter 26, does the Torah seemingly oddly conclude with chapter 
27 that focuses on those who wish to dedicate their "value" to the Temple, by contributing money equal to their 
monetary value on the slave market? 

Perhaps the final two chapters of the book of Leviticus represent two unique models of Israel's relationship with 
G-d. The Tochacha, found in chapter 26, represents the covenantal relationship between G-d and the People of 
Israel that was forged at Mount Sinai. This covenant reflects the relationship of mutual obligation between the Al-
mighty and His people. 

The final chapter of Leviticus, chapter 27, however, describes a relationship that is not borne of obligation but 
rather of love, given voluntarily. This special sense of dedication is underscored by members of the Jewish 
community who choose to donate their value, or the value of their property, to G-d. In this manner do Jews 
symbolically dedicate their lives to G-d. 

This particularly profound message applies to many aspects of contemporary life as well. In business and in the 
professional world, commitments are made between employer and employee in order for both to benefit 
economically and achieve material success. This success allows both parties to earn a living and put bread on 
their tables. The most effective professional commitments are those that are made because both boss and worker 
truly enjoy making meaningful contributions, not only to the business, but to society and to humankind, as well. 

In marriage, both husband and wife take upon themselves the obligation to support one another in truth, and 
together raise a family that will enlighten the world with their good and noble deeds. This relationship of 
responsibility and accountability is most profoundly enhanced by feelings of mutual love and respect. 

These two unique models of Israel's relationship with G-d that are found in this unusual conclusion to parashat 
Bechukotai, serve as a most fitting conclusion to the book of Leviticus, a book that is dedicated to bringing sanctity 
into the world. In order to do so effectively, the Jewish people must first sanctify themselves, then sanctify the 
nation, all the while serving G-d with a full heart. 

 



 
 

PROPERTY OF A WIFE THAT DIED 

ֲחֶכם  ְוַתם כ ,פרק כו ויקרא יק כֹּ ָלרִּ  

זה המשיא את בתו ונותן לה ממון הרבה ולא הספיקו שבעת ימי  רבה  מדרש
 עד שמתה בתו, נמצא קובר את בתו ומאבד את ממונו  משתה לצאת

In general, a husband becomes the owner of the wedding gifts after the wedding. Thus, in event of a death of the 

daughter immediately after the wedding, the father stands to lose his daughter and the money of the gifts for 

the wedding )נדוניא(. Tosefos does honor the written request of the father that writes that the gifts to his 

daughter do not transfer to the son-in-law, if the daughter was to die soon after the wedding.  The intent of 

the father is that the gifts to his daughter are for her benefit and not someone else.  

Most recognize the concept that the husband inherits the wife is a rabbinical decree.  Therefore, based on this 

Medrosh, Rabbenu Tam and the Rabbis of France issued a decree that if a wife was to die during the first year 

after the wedding, then the all the bride’s personal property would revert to her father or her legal heirs (not 

to the spouse). In the lands of Poland and the East, they decreed that if the wife was to die during the first 

three years of marriage, all her personal property would go to her heirs (and not the spouse).  And if this 

occurred in the fourth and fifth years after the wedding, then the husband and her heirs would split the property 

50-50.  

 

REDEMPTION OF THE ANIMAL AND ADDING A FIFTH 

ם  יג ,פרק כז ויקרא תֹו ַעל-ְואִּ ישִּ ְגָאֶלָנה ְוָיַסף ֲחמִּ ל יִּ  ֶעְרֶכָך:-ָגאֹּ

  זה בבעלים אמור  תורת כהנים
If the owner redeems the animal from Hekdesh, then needs to add a fifth (which means a fifth of the total sum 

after the addition value is added-in plain words one adds 25%, making the added value 1/5 of the total result 

(125% / 25%)). This applies only to the owner, since the verse uses the word גאל, which is applicable mainly 

to the former owner, since anyone else would be acquiring (and would have used a word such as קנה). 

It is proper for the former owner to add a fifth to the value since the object has more value to the former owner 

(sentimental or otherwise). Further, the mitzvah of redemption only applies to the former owner.  Please note 

that Rambam at the end of Hilchos Terumah provides another reason. 

  



 

 

  יז ,פרק כו ויקרא 

י ַגְפֶתם ָבֶכם ָפַני ְוָנַתתִּ ְפֵני ְונִּ ְיֵביֶכם לִּ ֵדף-ְוֵאין ְוַנְסֶתם ׂשְנֵאיֶכם ָבֶכם ְוָרדּו אֹּ  :  ֶאְתֶכם רֹּ
The scholars of the Hebrew language express the distinction between the word אויב and the word שונא, both of 

which mean an adversary.  The noun אויב implies an enemy that hates in a revealed manner and actively does 

wrong.  Whereas, the noun שונא is someone that hates only in their heart and does not take negative actions. 

This distinction in found in many verses in Tanach. 

Rashi explains (Devarim 1, 44) on the verse, “They would pursue you like bees.” Just like when bees sting a 

person, the bee immediately dies, so should happen to one’s adversary that when they do bad to you, they 

should immediately die.  

And this is the explanation of this verse.  When an adversary )אויב(   performs negative acts to the Jews, the result 

should be that the adversary should die (like the example of the bee that dies), and then the שונא (who hates 

internally) would be left to rule over us. Thus, the language of the verse is precise, that at first the adversary 

 .alone would rule over us שונא would bother us, but die.  And the )אויב(

 

  מד ,פרק כו ויקרא

ֹּא-ְוַאף ַגם ְיֵביֶהם ל ְהיֹוָתם ְבֶאֶרץ אֹּ ֹּאת בִּ ֹּא-ז ים ְול ים ְלַכֹּלָתם -ְמַאְסתִּ  ְגַעְלתִּ
Evidently, this verse is a reference to a future time when the Jews are in Galus and HaShem promises for the 

future. Yet, the end of the verse is written in the past tense requiring an explanation. 

Possibly, the concept of repulsiveness )מאוס( has two types.  One type is repulsive for a set time due to a reason 

that will pass and then the matter would become likable again.  For example, food when one has a sickness 

or indigestion, then food appears to be repulsive.  However, when one feels better, food returns to being 

attractive and desirable. 

Then, another state of repulsiveness is constant, for all times.  Even thinking about the item, would bring feelings 

of disgust. 

Thus, this verse is saying like the first type.  Even with all these degrading actions while in their lands, the disgust 

would be a thing that is limited to the past, and would not be so disgusting to continue into the future.  Thus, 

then the time passes, one would return to have mercy and have good feelings. 

Thus, one can possibly explain the end of Megilas Eichah where the verse says מאוס מאסתנו.  How could the author 

of that Megilah end the Megilah with a negative statement (contrary to the well-known principal that one does 

not end a Parsha or Sefer with negative concepts)? However, this could be an term alluding to comforting, as 

if to say that the disgusting matters will not remain forever disgusting to us since the anger against us would 

be removed, we would return in Teshuvah to a state of a loving relationship. 

Besides Megilas Eichah, we also find three other Books in Tanach that seem to end in negative concepts.  The 

others are Megilas Koheles, Yeshayahu, and Malachi.  A sign to remember these four books is 

את סוכת דוד ב"בלאכי    הרחמן הוא יקים לנו משעיה, יהלת, קיכה, א –את סוכת דוד  אקים  



 
The Four Kingdoms 

ר  :כו,וויקרא  ֹּא־ַתֲעבֹּ ן־ָהָאֶרץ ְוֶחֶרב ל י ַחָיה ָרָעה מִּ ְשַבתִּ יד ְוהִּ י ָשלֹום ָבָאֶרץ ּוְשַכְבֶתם ְוֵאין ַמֲחרִּ ְוָנַתתִּ
 ְבַאְרְצֶכם:

Baal HaTurim: The phrase "והשבתי חיה רעה" (I will cause the wildness of beasts to cease) has a Gematria of 1021 

which is equal to the Gematria of the phrase "ואלו ארבע מלכיות בבל מדי יון אדום" (these are the four kingdoms: 

Bavel, Media, Greece, Edom (Rome)). 

Based on Sefer Daniel, the Chachumim treated the Jewish exiles to four main periods.  These four periods are 

known as the Four Kingdoms, each called by the name of the dominant empire in the world at that time. The 

first is called the Bavel Exile, began when Nebuchadnezzar, King of Bavel, conquered Israel and destroyed the 

first Bais HaMikdash. The second exile of Media-Persia began when that empire became the leading empire. 

Even though they allowed the Jews to rebuilt the Bais HaMikdash, the Jewish stated existed as a vassal of this 

empire. The Greece Kingdom dominated and actively rejected Torah values. Finally, the rise of the Roman 

(Edom) empire marked the Galus where we remain till this day. 

Stature 
יּות :יג,כוויקרא   קֹוְממִּ

Baal HaTurim: According to tradition this word when written in the Torah has tagim on the letter ק, emphasizing 

that letter.  One opinion (Bava Basra 75a) is that in the future, the Jew’s stature would be 100 amos (100=ק). 

According to the second opinion, their stature would be 200 amos and that is why there are two extra tagim on 

the letter ק. 

In the future, the stature of the Jews will be of much great spiritual worth that we are today.  The Tannaim offer 

allusions to express this increased stature. 

45 
ים ֶשֶקל ֶכֶסף ְבשֶ וְ  :ג,כזויקרא  שִּ ים ָשָנה ְוָהָיה ֶעְרְכָך ֲחמִּ שִּ ים ָשָנה ְוַעד ֶבן־שִּ ֶבן ֶעְׂשרִּ ֶקל ָהָיה ֶעְרְכָך ַהָזָכר מִּ

ֶדש:  ַהקֹּ
Baal HaTurim: This passage of arachim (valuations) mentions a total of 143 shekalim (see table). This indicates 

that arachim are intended to atone for the 45 curses (in the preceding section) and the 98 curses in Sefer Devarim. 
AGE GROUP MEN WOMEN RATIO 

ONE MONTH – 5 YEARS 5 SHEKELS 3 SHEKELS 5:3 

5 YEARS – 20 YEARS 20 SHEKELS 10 SHEKELS 2:1 

20 YEARS – 60 YEARS 50 SHEKELS 30 SHEKELS 5:3 

60 YEARS AND OVER 15 SHEKELS 10 SHEKELS 3:2 

 = 90 = 53  

There are two opinions in the Medrashim regarding the number of curses in this Parsha.  The most-often quoted 

opinion is that this Parsha contains 49 curses. However, another opinion is that there are 45 curses in this Parsha.  

And there are 45 bulls offered on the Altar each year with the potential to counter the effect of the 45 curses. 

(45 bulls: 2 each Rosh Chodesh for 24; two on each of the seven days of Pesach for 14 more; two on Shavuos; 

one each on Rosh haShanah, Yom Kippur, and Shemini Atzeres; plus the Kohen Gadol’s bull offering on Yom 

Kippur; and the bull that accompanied the two Loaves of Shavuos to complete the count of forty-five bulls.) 

 

 



OHR HACHAYIM 

In this week's Parsha we find the famous piece from Rebbi Chayim ben Attar, the Ohr HaChayim HaKodesh 

who brings 42 elucidations on the first verse, “If you will walk in My statutes and observe my commandments 

and do them...". (VaYikra 26,3)  

The first one is particularly amazing. He brings a drasha from the Medrash Toras Cohanim. What does it mean, 

the Medrash asks, to “walk in My statutes” If it means to keep the commandments, that is mentioned immediately 

afterwards. Therefore, the Medrash concludes, walking in My statutes means to exert oneself in Torah study.  

The Ohr HaChayim then asks, what is the connection between the idea of statute, (immutable decrees that we 

follow even without understanding the reason for them) and the exertion of oneself in Torah?  

He answers that there is a mitzvah to learn Torah even if one has learned something 2 or 3 times before. Moreover 

HaShem loves the Torah learning of Israel so much, that he decreed, (made it a statute) that in order that a Jew 

should continue learning his whole life with enthusiasm, he should learn and then forget!! (Koheles Raba 3,10) 

This should be a great consolation to anybody who suffers from forgetfulness. Keep on learning!!  

The first reason that the Ohr HaChaim gives for the Torah's linkage of "walking" and "G-d's decrees" is that we 

should discuss Torah even while just walking along our way, just as the verse in Deuteronomy says: "and you 

should speak of them. . . while walking on your way." (Devarim 6:7, part of the first paragraph of the Shema.)  

I like this because it suggests that fulfilling the Torah (however one understands that to happen) in rote, automatic 

way isn't enough- one has to let Judaism permeate one's being, so that spiritual thoughts and topics just naturally 

occur while doing other things, even just walking along. Religion isn't just a matter of doing a bunch of 

commanded rituals, or confined to the synagogue on Shabbat morning, but should live and breathe in our lives. 

Furthermore, notice that we should talk about what we've learned and what we're doing- not taking it for granted 

or accepting it automatically, but sharing it, processing it, turning it around, getting new ideas and refining old 

ones all the time.  

The third homiletic meaning of this verse, according to the Ohr HaChaim, is based on the famous teaching that 

Torah study can happen on 4 "levels": the plain meaning of the text (pshat); the homiletic or moral expounding 

of the text (remez); the Medrashic or imaginative interpretation (drash); and the secret, mystical meaning (sod.) 

Based on this concept, the Or HaChaim writes:  

These four methods between them account for what our sages call the 70 facets of the Torah. Each of these 70 

facets is perceived as being a "path" one walks in the study of G-d's teachings. The lesson is that the approach to 

Torah study should be along a variety of paths. 

Thus, not only should we be letting Torah (understood broadly as Jewish teachings) permeate our everyday 

activities, we should learn the multiple meanings that Torah can encompass. Again, this suggests to me that 

learning is a dynamic, creative process - one doesn't learn just one way of doing something, or only one 

interpretation, but one "walks a variety of paths," paying attention to different ways of understanding and 

challenging oneself with new perspectives. In our day, in addition to the 4 "paths" of Torah interpretation, we 

might add other ways of thinking that we haven't even thought of yet.  

The pursuit of Torah differs greatly from that of individual mitzvos. Whereas a sin can 'extinguish' a mitzvah, it 

can never extinguish the merit of one’s Torah. If one toils in Torah, he is guaranteed that it will walk with him - 

it will accompany him to the next world.  

Another explanation he brings is that man, unlike the animal kingdom, has the ability to change himself and 

improve. Our pasuk comes to reveal to us what gives man this ability to move, to change, to improve. If you will 

toil in Torah then you will walk! That is the only way for a true sustained improvement.  

 

 



  Exile and Redemption 
One week nearly three hundred years ago, in the area of Sali, Morocco, a plague broke out amongst the cattle. As a result, all the 

slaughtered animals were found to be traife. Only one calf was “kosher mehadrin” acceptable without question, and that was the one 

slaughtered specifically for the Tzaddik, Rabbi Chaim Ben-Atar, the “Ohr HaChayim Hakadosh.” 

When one of the wealthy men in the city heard this, he rushed to the Rabbi Chaim's house, hoping to get some meat in honor of Shabbat. 

He offered an enormous price for a piece, but the Ohr Hachaim refused, saying, "This is not a butcher shop, and the meat is reserved 

for the poor Torah scholars of our city." Indeed, every week it was his custom to distribute meat to the poor Torah scholars in honor of 

Shabbat.  

While they were speaking, one of Rabbi Chaim's “customers” walked in. Upset, the rich man exclaimed, "Huh? You call this one a 

Talmid Chacham [“wise student”—i.e., accomplished Torah scholar]?" The Ohr Hachaim ignored his comment and gave the scholar 

his portion. The rich man realized the futileness of his endeavor, and stalked out in anger. 

That night, the Ohr Hachayim dreamt that he was told from Heaven that since he had not protested against the embarrassment of a 

Talmid Chacham, he would have to go into exile for a full year. Immediately, Rabbi Chaim packed his few belongings and set out on 

his long arduous journey, traveling from one town to another, making sure not to sleep two nights in the same place. He often went to 

sleep hungry, yet he accepted his pain with love and prayed to the One Above to forgive him for his sin.  

One Friday many months later, the Ohr Hachayim found himself on the outskirts of a city. He sat down on a stone to rest his weak body 

and reflected on the first verse of the weekly Torah reading, “Eem b’hukotai tailaihu.” When he continued walking towards the city, 

deep in thought and attachment to the Creator, forty two original explanations of this verse occurred to him! 

Later, when he arrived in town, he went directly to the local shul. The shamash [caretaker] invited him to his home for Shabbos. At the 

conclusion of the Friday night meal, the shamash told his guest of the local custom to join the meal at the house of the Rabbi of the city. 

They went together, joining the throngs gathered, waiting to hear the Rabbi’s pearls of wisdom.  

When the time came and all eyes turned towards the Rabbi who was still sitting in a trance-like state. After a few more moments, he 

roused himself and began to speak. He transmitted fourteen brilliant explanations on the first verse of the weekly Torah reading, “Eem 

b’hukotai tailaihu,” and concluded, "These explanations I just heard in Heaven, in the name of the holy tzadik, Rabbi Chaim Ben-Atar."  

"Mr. Chaim ben-Atar [i.e. not a tzadik, not a rabbi –ed.]!" the unknown guest called out. All eyes turned to see who had the chutzpa to 

dishonor the Ohr Hachayim, and were prepared to punish him. However, the shamash, feeling responsible for his guest, requested them 

to leave the poor man alone. 

At the conclusion of his Shabbat day meal, the Rabbi expounded on a second set of fourteen interpretations, saying that these too he had 

heard in Heaven in the name of the holy tzadik, Rabbi Chaim Ben-Atar. The same scenario repeated itself. Again the anonymous guest 

screamed out, "Mr. Chaim Ben-Atar," heightening the irritation of the townsmen. 

Before the Third Meal, the shamash warned his guest to behave properly; but to no avail. The scene repeated itself a third time. They 

decided to lock the disrespectful guest in a room until after Shabbat, and to keep him locked up until fitting measures would be decided 

upon.  

That night, a sudden strong storm swept through the city, causing much damage. The townspeople franticly rushed to the Rabbi for his 

prayer and blessing. The Rabbi told them that he had just been informed from Heaven that Gehinom closes on Shabbat, and it does not 

reopen on Saturday night until the Ohr Hachayim recites Havdala [the “separation” ceremony to enter into the new week]. Since the 

tzadik could not make havdala, being that he is currently locked in a room, a great uproar ensued above, which is the cause of such a 

harrowing storm below. 

Upon hearing this and realizing their mistake, the townsmen immediately released their holy guest from his confinement. Rabbi Chayim 

understood that this was his sign that his repentance had been accepted in Heaven, and the next day set out to return to his home.       

Source: Adapted by Yerachmiel Tilles.  

Biographical note: Rabbi Chaim (ben Moshe) Ibn Atar (1696 – 15 Tammuz 1743) is best known as the author of one of the most 

important and popular commentaries on the Torah: the Ohr HaChaim. He established a major yeshiva in Israel, after moving there from 

Morocco. Chassidic tradition is that the main reason the Baal Shem Tov twice tried (and failed) to get to the Holy Land was that he said 

if he could join the Ohr HaChaim there, together they could bring Moshiach. He is buried outside the walls of the Old City of Jerusalem. 

Bereshis Ch. 18, v. 19: “Asher y’tza’veh es bonov v’es beiso” – That he will command his sons and his household 

– It is insufficient to educate one’s sons only. One must pass on Torah values and ideals to his daughters as well, 

“v’es beiso.” The Ohr Hachaim Hakodosh only had daughters. He taught them Chumash and marked down his 

insights that he taught them. This developed into the commentary that we now have, the Ohr Hachaim Hakodosh 

on the Torah. (The Lubavitcher Rebbe)   

 



 

 

 

 

 

 

 

 

 

Understanding the Parsha according to the Rebbe 

 

QUESTION: We find the Rabbis in the Gemara, seemingly “cursing” another and later it is interpreted as a 

blessing. Why not just say a blessing in the first place?  

ANSWER: Curses in the Torah (like this week’s parsha) and from the Rabbis, are in fact blessings, even 

wonderful blessings. However, since the source is so “high” (not apparent) the blessing must be enclothed 

in the opposite manner (like a curse) since not able to be received currently by us in the revealed format. 

(287לקוטי שיחות כרך א עמ'                     ( 

QUESTION: Why does the Torah allude to the concept of learning Torah (using intellect) with חוקים (beyond 

intellect)? 

ANSWER: חקיקה – engraving’s advantage over written letters is that they are not an independent entity, but an 

integrated part of the whole. Study of Torah needs labor until engraved. If one learns Torah with 

commitment of Kabolas Ol (Chukim), then one is rewarded with potential to “progress” further.  

(1013, עמ' ג קוטי שיחות כרךל)ׁ                           

QUESTION: What does the last two Mitzvos (Bechor and Maaser) of the Parsha and of Sefer VaYikra teach us? 

ANSWER:  Mitzvah of Bechor is an inherent holiness that comes from high.  This represents the inspiration from 

Above that seeks to motivate our service below. The Mitzvah of Maaser is accomplished by the service of 

Jews in this world, indicating the inspiration from below.  Our service utilizes both sources; however, 

everything goes after the conclusion (Maaser) that our avodah in this world is primary. 

   (323 , עמ'זילקוטי שיחות כרך ) 

QUESTION: Verbal expressions of Vidui without complete Teshuvah, does not affect a personal or a communal 

redemption.  Does such a Vidui have any value? 

ANSWER: Verbal expressions (Vidui) even without Teshuvah, still has effects: 

1. Outward expression brings out the feelings of Teshuvah that are in the heart and thoughts of the person 

2. Extra push to complete the process of Teshuvah in the person that is in the midst of Teshuvah 

3. Reminder of past deeds triggers Teshuvah (due to dichotomy between speech & the heart) 

A declaration of Teshuvah might not be sincere, nevertheless, it is not worthless, since it will ultimately lead 

to complete Teshuvah                                 (207, עמ' זלקוטי שיחות כרך כ)                                                               

QUESTION: Why the stress on physical rewards in our Parsha (isn’t spiritual the main area of reward)? 

ANSWER: Stress on physical rewards in this Parsha emphasizes that the rewards are a direct consequence of our 

actions, and they happen to our physical and spiritual lives. Physical rewards express the desirability of 

Torah and Mitzvos that effuses blessings also to our physical lives.               ( 741 עמ' ,זללקוטי שיחות כרך)  
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