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Ki Tetze 5724 

Alef.  

1. “Rabboteinu”—The worker should be paid within twelve hours of his completing his 

employment. Therefore “Lo Tavo Alav HaShemesh”—a night worker must be paid within 

twelve hours of finishing working; “Ad Boker”—a day worker must be paid within twelve 

hours of finishing working. 

 RaMBaN—The worker must be paid immediately upon completing his work. Therefore, “Lo 

Tavo Alav HaShemesh”—a day worker must be paid immediately upon finishing; “Ad 

Boker”—a night worker must be paid immediately upon finishing. 

2.  It would appear that in this instance, the two approaches depend upon whether total 

consideration must be given to the worker (RaMBaN) without regard to any difficulties 

encountered by the employer in coming up with the compensation immediately, vs. being 

concerned with both the worker and the employer (“Rabboteinu”) which modifies the 

extreme position of immediate compensation with a finite time period of a number of hours 

within which payment must be made. 

3.  RaMBaN views the issue of how an employer must pay a worker as part of a greater rubric of 

according to the Tora how those with means must treat the poor. Just as payment must be 

made immediately, so too in the case of collateral that a poor person must provide in order 

to receive a loan a special provision is made (Devarim 24:10-13); Shemitat Kesafim 

guarantees that there will not be a permanent debtor class (Devarim 15:1-6); Yovel 

guarantees that there will not be a permanent landless class (VaYikra 25:8-16); portions of 

fields must be set aside for the gleaning of the poor (VaYikra 19:9-10), etc.  

4.  In VaYikra, the immediate context of the verse is not oppressing the poor but rather acting 

immorally regarding property: 

  יט פרק ויקרא

ְגנֹבּו ֹלא( יא) יׁש ַׁשְקרּותְ  וְֹלא ַכֲחׁשּותְ  וְֹלא תִּ יתֹו אִּ  :ַבֲעמִּ

ְבעּו וְֹלא( יב) שָּׁ י תִּ ְׁשמִּ ֶקר בִּ ַלְלתָּׁ  ַלשָּׁ ם ֶאת וְחִּ ָּׁק ֲאנִּי יָךקֱאֹל ׁשֵׁ  :יְקֹו

ֲעָך ֶאת ֲעׁשֹקתַ  ֹלא( יג) ְגזֹל וְֹלא רֵׁ ין ֹלא תִּ לִּ יר ְפֻעַלת תָּׁ כִּ ְתָך שָּׁ  :בֶֹקר ַעד אִּ

ל ֹלא( יד) ׁש ְתַקלֵׁ רֵׁ ְפנֵׁי חֵׁ ּוֵׁר וְלִּ ןתִּ  ֹלא עִּ ְכׁשֹל תֵׁ אתָּׁ  מִּ ֱאֹל וְיָּׁרֵׁ ָּׁק ֲאנִּי יָךקמֵׁ  :יְקֹו

The immediate preceding context in Devarim, on the other hand, is how the poor must be 

treated sensitively: 

  כד פרק דברים

ֲעָך ַתֶשה כִּי( י) ה ַמַשאת ְברֵׁ בֹא ֹלא ְמאּומָּׁ יתֹו ֶאל תָּׁ  :ֲעבֹטֹו ַלֲעבֹט בֵׁ

יׁש ַתֲעמֹד ַבחּוץ( יא) אִּ ה ֲאֶׁשר וְהָּׁ ֶליָך יֹוצִּיא בֹו נֶֹׁשה ַאתָּׁ  :ַהחּוצָּׁה ַהֲעבֹוט ֶאת אֵׁ

ם( יב) יׁש וְאִּ ְׁשַכב ֹלא הּוא ָעִני אִּ  :ַבֲעבֹטֹו תִּ

ב( יג) ׁשֵׁ יב הָּׁ ׁשִּ ַכב ַהֶשֶמׁש ְכבֹוא ַהֲעבֹוט ֶאת לֹו תָּׁ תֹו וְׁשָּׁ ֲרֶכךָּׁ ְבַשְלמָּׁ ְהיֶ  ּוְלָך ּובֵׁ ה התִּ קָּׁ ְפנֵׁי ְצדָּׁ ָּׁק לִּ  ס: יָךקֱאֹל יְקֹו

יר ַתֲעׁשֹק ֹלא( יד) כִּ נִּי שָּׁ ַאֶחיָך וְֶאְביֹון עָּׁ גְֵׁרָך אֹו מֵׁ ֶריָך ְבַאְרְצָך ֲאֶׁשר מִּ ְׁשעָּׁ  :בִּ

ן ְביֹומֹו( טו) תֵׁ בֹוא וְֹלא ְשכָּׁרֹו תִּ יו תָּׁ לָּׁ יו הּוא ָעִני כִּי ַהֶשֶמׁש עָּׁ לָּׁ א הּוא וְאֵׁ א אוְֹל נְַפׁשֹו ֶאת נֹשֵׁ ֶליָך יְִּקרָּׁ  ֶאל עָּׁ

ָּׁק יָּׁה יְקֹו ְטא ְבָך וְהָּׁ  ס: חֵׁ

Beit. 

  כד פרק דברים
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ן ְביֹומֹו( טו) תֵׁ בֹוא וְֹלא ְשכָּׁרֹו תִּ יו תָּׁ לָּׁ נִּי כִּי ַהֶשֶמׁש עָּׁ יו הּוא עָּׁ לָּׁ א הּוא וְאֵׁ א וְֹלא נְַפׁשֹו ֶאת נֹשֵׁ ֶליָך יְִּקרָּׁ  ֶאל עָּׁ

ָּׁק יָּׁה יְקֹו ְטא ְבָך וְהָּׁ  ס: חֵׁ

In the same day thou shalt give him his hire, neither shall the sun go down upon it; for he is 

poor, and setteth his heart upon it: lest he cry against thee unto the LORD and it be sin in 

thee . 

  כב פרק משלי

ְגזָּׁל ַאל( כב) ל תִּ נִּי ְתַדכֵׁא וְַאל הּוא ַדל כִּי דָּׁ  :ַערַבשָּׁ  עָּׁ

ָּׁק כִּי( כג) יב יְקֹו ם יָּׁרִּ יבָּׁ ַבע רִּ יֶהם ֶאת וְקָּׁ  :נֶָּׁפׁש קְֹבעֵׁ

Rob not the weak, because he is weak, neither crush the poor in the gate; For the LORD will 

plead their cause, and despoil of life those that despoil them  . 

  א פרק משלי

ַצע בֹצֵׁעַ  כָּׁל תָאְרחֹו כֵׁן( יט) יו נֶֶפׁש ֶאת בָּׁ לָּׁ ח ְבעָּׁ  פ: יִּקָּׁ

So are the ways of every one that is greedy of gain; it taketh away the life of the owners 

thereof. 

 . 

1. The first interpretation is psychological. The great investment of the worker in receiving his 

pay is indicated by the risks to life and limb that he takes in order to deserve being 

compensated. To withhold wages after such sacrifice and commitment is immoral.1 The 

second interpretation is metaphysical. The dispute over whether the phrase is referring to 

the employer or the employee has to do with who places himself in danger personal danger 

for Divine Retribution—the employer who fails to pay on time, as opposed to who has given 

heart and soul to the enterprise, literally identified himself with the entire undertaking, not 

so much for the eventual compensation, but simply as part of his dignity, competence and 

                                                           
1
 This calls to mind a Gemora  in Shabbat 127b that promotes the idea that the employee should nevertheless give 

the employer the benefit of the doubt:  

Our Rabbis taught: He who judges his neighbour in the scale of merit is himself judged  favourably. Thus a story is 
told of a certain man who descended from Upper Galilee and was engaged by an individual in the South for three 
years. On the eve of the Day of Atonement he requested him, ‘Give me my wages that I may go and support my 
wife and children.’ ‘I have no money,’ answered he. ‘Give me produce,’ he demanded; ‘I have none,’ he replied. 
‘Give me land.’— ‘I have none.’ ‘Give me cattle.’ — ‘I have none. ‘Give me pillows and bedding.’ — ‘I have none.’ 
[So] he slung his things behind him and went home with a sorrowful heart. After the Festival his employer took his 
wages in his hand together with three laden asses, one bearing food, another drink, and the third various 
sweetmeats, and went to his house. After they had eaten and drunk, he gave him his wages. Said he to him, ‘When 
you asked me, "Give me my wages," and I answered you, "I have no money," of what did you suspect me?’ ‘I 
thought, Perhaps you came across cheap merchandise and had purchased it therewith.’ ‘And when you requested 
me, "Give me cattle," and I answered, "I have no cattle," of what did you suspect me?’ ‘I thought, they may be 
hired to others.’ ‘When you asked me, "Give me land,’ and I told you, "I have no land," of what did you suspect 
me?’ ‘I thought, perhaps it is leased to others.’ ‘And when I told you, "I have no produce," of what did you 
suspect me?’ ‘I thought, Perhaps they are not tithed.’ ‘And when I told you, "I have no pillows or bedding," of what 
did you suspect me?’ ‘I thought, perhaps he has sanctified all his property to Heaven.’ ‘By the [Temple] service!’ 
exclaimed he, ‘it was even so; I vowed away all my property because of my son Hyrcanus, who would not occupy 
himself with the Torah, but when I went to my companions in the South they absolved me of all my vows. And as 
for you, just as you judged me favourably, so may the Omnipresent judge you favourably.’ 
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self-worth—the employee, and therefore it is the height of insensitivity for the employer not 

to acknowledge that by paying on time.  

2.  The view that in Devarim 24:15, the person who is in the most danger when the employer 

does not pay on time is the employer would explain Mishlei 1:19 as warning that ill-gotten 

monetary gains, i.e., in this case keeping money that is owed to another, rather than 

improving one’s position, in fact consumes the individual’s soul. The view that in Devarim 

24:15, we are talking about the employee who is endangered, would explain Mishlei 22:23 as 

reassuring the oppressed employee that HaShem will Take up his cause and punish the 

employer. 

Gimel.  

1.  RaShBaM believes the idiomatic construction “Nasa Et Nafsho El” connotes desiring 

something. The manner in which RaShI interprets the verse, it’s not a matter of desiring 

anything in particular as much as endangering one life, represented by the Nefesh. While 

RaShI does mention that the goal of the employee is to be compensated, the commentator is 

focusing upon the indicator of how much he desires being rewarded rather than the specific 

desire itself. Consequently, RaShBaM looks at Devarim 24:15 as reflecting the desire of the 

individual  looking forward to and counting on receiving his wages, something that could be 

the case even were he not to endanger himself while carrying out his work.  

2.  In the same manner as the employee looks forward to the wages that he will receive, so too 

the Kohanim look forward to the sacrifices that transgressors will bring to achieve atonement 

for their sins, and from which the Kohanim will be able to eat.  

3.  At the end of the day, both RaShI and RaShBaM focus upon the employee who very much 

wishes to be paid. However, RaShI sees the verse as supporting the contention that the 

worker wishes to be paid by the degree to which he risks all to assure that the payment will 

be forthcoming, whereas RaShBaM only wants to emphasize that this is the employee’s 

desire without exemplifying how this desire might be measured.  

Daled. 

ן ְביֹומֹו( )דברים כד:טו תֵׁ בֹוא וְֹלא ְשכָּׁרֹו תִּ יו תָּׁ לָּׁ נִּי כִּי ַהֶשֶמׁש עָּׁ יו הּוא עָּׁ לָּׁ א הּוא וְאֵׁ א אוְֹל נְַפׁשֹו ֶאת נֹשֵׁ  יְִּקרָּׁ

ֶליָך ָּׁק ֶאל עָּׁ יָּׁה יְקֹו ְטא ְבָך וְהָּׁ  ס: חֵׁ

ֲעָך ֶאת ַתֲעׁשֹק ֹלא( )ויקרא יט:יג ְגזֹל וְֹלא רֵׁ ין ֹלא תִּ לִּ יר ְפֻעַלת תָּׁ כִּ ְתָך שָּׁ  :בֶֹקר ַעד אִּ

Although as the RA”V points out, Shaveh Kesef (the equivalent value in objects as opposed to 

currency) is usually accepted as payment for a debt, the case of the indigent worker is 

different. If he has placed all of his hopes upon the payment, reflected in the usage of the 

term “Nafsho” (literally, his life), this indicates how desperate he is to realize the benefit of 

his labors. If he first has to take the objects that he received like straw and stubble, which 

animals can eat but not humans, and sell them for money so that he can in turn then 

purchase food for himself and his family, the length of the process will cause him additional 

grief. The employer has a responsibility to a poor employee to attempt to make life livable 

for him. Consequently, the only type of Shave Kesef that is allowed to substitute for currency 

within the context of paying wages to a poor worker is food  itself, that can be immediately 

consumed by those who are hungry.  

Heh.  
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  א פרק איכה

ה( ג) ה גְָּׁלתָּׁ עֹנִּי יְהּודָּׁ רֹב מֵׁ ה ּומֵׁ יא ֲעבֹדָּׁ ְצָאה ֹלא ַבגֹויִּם יְָּׁׁשבָּׁה הִּ נֹוחַ  מָּׁ יגּוהָּׁ  רְֹדֶפיהָּׁ  כָּׁל מָּׁ שִּ ין הִּ ים בֵׁ  ס: ַהְמצָּׁרִּ

Judah is gone into exile because of affliction, and because of great servitude; she dwelleth 

among the nations, she findeth no rest; all her pursuers overtook her within the straits . 

The simple meaning of the verse would be that the impoverished conditions that the Jewish 

people experienced in Israel drove them to relocate, as predicted in the second paragraph of 

the Shema: 

  יא פרק דברים

ה( יז) רָּׁ ֶכם יְקֹוָּׁק ַאף וְחָּׁ ַצר בָּׁ ַמיִּם ֶאת וְעָּׁ ר יְִּהיֶה וְֹלא ַהשָּׁ טָּׁ ה מָּׁ מָּׁ ֲאדָּׁ ן ֹלא וְהָּׁ תֵׁ ּה ֶאת תִּ ה וֲַאַבְדֶתם יְבּולָּׁ רָּׁ  ְמהֵׁ

ַעל ָאֶרץ מֵׁ ן יְקֹוָּׁק ֲאֶׁשר ַהטֹבָּׁה הָּׁ ֶכם נֹתֵׁ  :לָּׁ

and the anger of the LORD be kindled against you, and He shut up the heaven, so that there 

shall be no rain, and the ground shall not yield her fruit; and ye perish quickly from off the 

good land which the LORD giveth you . 

However the Midrash attributes the exile to the actions of individuals who illegally caused 

increased poverty of others, the three cases cited being: 1) someone who improperly held on 

to collateral belonging to a poor individual within the lender’s own home; 2) an employer 

who improperly withheld an employee’s wages; and 3) a farmer who kept portions of his 

produce which the poor had a right to glean.  

Vav.  

1.   

א כדכד: ָ֥ יָך מֹוצָּׁ ֶתֶ֖ ר ְשפָּׁ ֹֹ֣ ְׁשמ ר תָּׁ ישִּ  וְעָּׁ  תִּ ְרתָּׁ  ַכֲַּֽאֶׁשֶׁ֨ י נַָּׁדַ֜ ה יָך  קֱאֹל קוָּׁ  קַלַּֽ בָָּׁ֔ ר נְדָּׁ ְרתָּׁ  ֲאֶׁשָ֥ ַבֶ֖  דִּ

ַּֽיָך׃  ְבפִּ

ֶמר ח:כד ָּׁ֧ שָּׁ ַעת הִּ ַרַ֛ ַַּֽגע־ַהצָּׁ ָֹ֥  ְבֶנ ְׁשמ ד רלִּ ֶֹ֖ ּו ְככֹל   ֹותש  וְַלַּֽעֲ  ְמא ם ֲאֶׁשר־יֹורֶׁ֨ ָּׁ֧ים ֶאְתֶכַ֜ ֲַֹּֽהנִּ  ַהכ

ַ֛ם ר   ַהְלוִּיִּ ם ַכֲַּֽאֶׁשָ֥ ֶ֖ ּוִּיתִּ ּו צִּ ְׁשְמרָ֥ ֹות׃ תִּ  ַלֲַּֽעשַּֽ
 In order for RaMBaN to make the case that the phrase at the end of 24:24 should be .א

understood to be transposed to come between the words Tishmor and VeAsita,2 i.e., you 

should guard your lips to do that which you spoke with your mouth and do as you vowed 

to the Lord your God (to give) the gift, the cantillation should have placed the Etnachta 

(which is indicated under the word VeAsita) under the word Tishmor. In that way the 

original phrase beginning at the outset of the verse would pause and something else could 

be inserted. However, if the Etnachta is under VeAsita, it becomes difficult to justify 

separating these two words and interposing a phrase from the end of the verse in 

between them.  

 Paralleling 24:24, 24:8 could also be understood as splitting the words MeOd and  .ב

VeLa’asot by transposing the final phrase KaAsher Tzivitim Tishmeru LaAsot to separate 

them and again indicate that “guarding” and “doing” are two separate stages. However, 

like in 24:24, the Etnachta in 24:8 would then be in the “wrong” place. The cantillation as 

                                                           
2
 The two elements in the verse would then be: a) you have to make up your mind about something, and b) you 

then have to carry it out, “guarding” being considered a separate stage from “doing”.  
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is does not appear to allow for a separation of VeAsita from the first portion of the verse, 

which in turn suggests that these are not two separate steps, but a single action.  

2.  

ר יח:כה ְרָךַ֜  ֲאֶׁשֶׁ֨ ַּֽ ֶרְך קָּׁ ים ְבָך   וַיְַזנֵׁ ב ַבֶדֶּ֗ ֹ֣ לִּ ֱַּֽחׁשָּׁ יָך כָּׁל־ַהֶנ ֲחֶרָ֔ ה ַאַּֽ ֶ֖ יֵֹׁ֣ף וְַאתָּׁ ָּׁ  עָּׁ א      עַ  גֵׁ   וְי  וְֹלָ֥

א ֶ֖  ׃יםקֱאֹל יָּׁרֵׁ

 

How he met thee by the way, and smote the hindmost of thee, all that were enfeebled in 

thy rear, when thou wast faint and weary; and he feared not God . 

 The first part of the verse deals with Amalek. Then towards the end of the verse, the Jews  .א

who were attacked by Amalek are described. From a consistency point of view, the final 

phrase should be a continuation of the description of the victims of the attack rather than 

the attackers. Both RaShi and Ibn Ezra point out that we are once again talking about 

Amalek at the end of the verse.  

 If the final phrase would be part of the description of the victims, then the Etnachta  .ב

should have appeared under Acharecha, thereby uniting the rest of the verse. By its 

appearing under VeYaGea, there is indication that there is a discontinuity between the 

description of the Jews until VeYagea, and the final phrase, which now can logically be 

associated with the subject of the first part of the verse, i.e., Amalek.  

 

 

 


