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In this week’s Parsha, Avraham insists that his
servant not procure a wife for Yitzchak from
amongst the local Cana’anite women, but rather
he should find a spouse from the women of
Avraham’s “land and birthplace (ל־ַאר ִ ֛צי ו ְאֶ ל־
ְ
ִֶ ּ֧כי א
1
)מֹולַדְ ִ ּ֖תי.” It is not clear from the Pasuk whether
the impetus for Avraham’s request is the shunning
of the Cana’anite women2 or whether he is
motivated by his desire to secure a wife from the
location he is sending his servant. Later on, when
Avraham blesses the mission of his servant, he
mentions that the God who took him from “his
father’s house and the land of his birth ( ֘מִ ֵ ּ֣בית ָאבִי
֒ ”)ּומֵ ֶ ֣א ֶרץ מֽ ֹולַדְ ּתִ יshould send His angel to help his
servant to successfully obtain a wife “from there.”3
The commentators disagree as to the relationship
between the three locations mentioned by
Avraham: my land ()ַאר ִ ֛צי,
ְ
my birthplace ( ֒)מֽ ֹולַדְ ּתִ י
and my father’s house ( ֘)מִ ֵ ּ֣בית ָאבִי.4 Irrespective of
one’s approach, it would seem that the mention of
his father’s house is significantly narrowing the
pool of potential wives who would be satisfactory
to Avraham. That which is somewhat ambiguous
at the beginning of the Parsha becomes much
more apparent when Avraham’s servant retells
his story to Rivka’s family. There he quotes
Avraham as having him take an oath promising
that he would not find a wife for Yitzchak from the
Cana’anite women, but rather attempt to secure a
woman from “his father’s house and his family
(ֵית־ָאבי ּתֵ ֵ ֖לְך ו ְאֶ ל־מִ ׁשְ ּפַ חְ ִ ּ֑תי
)אֶ ל־ּב.”5 It could be that the
ִ֛
servant is embellishing the story to make it seem
that his “chancing” upon Rivka was more
prescient, but according to Avraham’s servant,
Avraham was insisting that Yitzchak’s wife come
exclusively from his family.
In his quest to secure a wife for Yitzchak,
Avraham’s servant travels to Aram Nahara’im, the
residence of Nachor, who is Avraham’s brother.
He parks himself at the edge of the city, where the
city’s well is located, and asks God to aid him in
his mission. He then conjures up a test through
which God could indicate to him that this was the
ה ְּכנַעֲ ִ֔ני
֙ ֽאֹלקי הָ ָ ֑א ֶרץ אֲ ׁשֶ֨ ר ֹלֽא־תִ ַ ּ֤קח אִ ּׁשָ ה֙ ִל ְב ִ֔ני מִ ּבְנֹו
ַֽ ת
֖ ֵ ֹלקי הַ ּׁשָ מַ֔ י ִם ֵו
֣ ֵ ֱ ו ְאַ ׁשְ ִ ּ֣ביעֲ ָך֔ ַּבֽיקֹו ָק֙ א1
:ּתי ּתֵ ֵ ֑לְך וְלָקַ חְ ָ ּ֥ת אִ ָ ּׁ֖שה ִלבְנִ ֥י ְליִצ ְָחֽק
֖ ִ ל־ַאר ִצ֛י וְאֶ ל־מֹולַ ְד
ְ
ֶ ִ ּ֧כי א:יֹוׁשב ּבְקִ ְרּבֹֽו
֥ ֵ אֲ ֶ ׁ֥שר ָאנ ִ ֹ֖כי
(ד-ג,)בראשית כד
מו ו ַּ֤ת ֹאמֶ ר,לט ועיין בראשית כז, ר"י בכור שור ושד"ל שם ורש"י שם כד, עיין רס"ג2
ִִרבְקָ ה֙ אֶ ל־יִצְחָ֔ ק ַ ֣קצְּתִ י בְחַ ַּ֔יי מִ ּפְ ֵנ֖י ּבְנ֣ ֹות ֵ ֑חת א
ֹֽ֙ות־חת ּכ ֵָ֙אּלֶה
ם־ֹלקחַ ַ֠יעֲ ק ֹב אִ ּׁשָ֨ ה מִ ְּבנ
ֵ֤
ֵ֣
מִ ּבְנ֣ ֹות הָ אָ֔ ֶרץ ָ ֥לּמָ ה ִ ּ֖לי חַ ּיִ ֽים
ֹלקי הַ ּׁשָ מַ֗ י ִם אֲ ׁשֶ֨ ר לְקָ חַ֜ נִי מִ ֵּב֣ית ָאבִי֘ ּומֵ ֶ ֣א ֶרץ מֽ ֹולַ ְדּתִ י֒ ו ַאֲ ׁשֶ֨ ר ּדִ ּבֶר־ ִ֜לי ו ַאֲ ֶ ׁ֤שר נִ ֽׁשְ ַּבֽע־
֣ ֵ ֱ י ְק ֹ ָו֣ק׀ א3
ֵאמ ֹר ְל ֨ ַז ְרעֲ ָך֔ אֶ ֵ ּ֖תן אֶ ת־הָ ָ ֣א ֶרץ הַ ּ֑ז ֹאת ֗הּוא י ִׁשְ ַ ֤לח מַ לְָאכ ֹ֙ו לְפָ ֶ֔ניָך וְלָקַ חְ ָ ּ֥ת אִ ָ ּׁ֛שה ִלב ְִנ֖י
֔ ִל ֙י ל
(ז,מִ ָּׁשֽם )בראשית כד
ד, עיין רש"י ורמב"ן שם וגם רס"ג רשב"ם ואבן עזרא ור' אברהם בן הרמב"ם שם כד4
ם־ֹלא
֧ ִ א:ְַאר ֽצֹו
ְ ה ְּכנַעֲ ִ֔ני אֲ ֶ ׁ֥שר ָאנ ִ ֹ֖כי י ֵ ֹׁ֥שב ּב
֙ ֵאמ ֹר ֹלא־תִ ַ ּ֤קח אִ ּׁשָ ה֙ ִל ְב ִ֔ני מִ ּבְנֹו
֑  וַּיַׁשְ ּב ֵ ִ֥ענִי אֲ ד ִֹנ֖י ל5
ַֽ ת
ִ
ֵאֶ ל־ּב
 ו ָא ַ ֹ֖מר אֶ ל־אֲ ד ִֹנ֑י אֻ ַ ֛לי ֹלא־תֵ ֵ ֥לְך:ּתי וְלָקַ חְ ָ ּ֥ת אִ ָ ּׁ֖שה ִלבְנִ ֽי
֑ ִ ְית־ָאב֛י ּתֵ ֵ ֖לְך וְאֶ ל־מִ ׁשְ ּפַ ח
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appropriate woman for Yitzchak. The first girl to
appear on the scene is Rivka. Avraham’s servant
rushes forward and asks if she could please
provide him with some water. She graciously
supplies the water and then she volunteers to
draw water for his entire caravan of camels as
well.6 This is no small undertaking given that
camels tend to consume large amounts of water
after concluding a long journey similar to the one
just completed by Avraham’s servant. In addition,
the drawing of the water itself is a very taxing
activity. Despite all this, Rivka happily obliges and
voluntarily provides water to this stranger and all
of his camels. Then, when asked if her father’s
home has place to host, she responds
enthusiastically in the affirmative that they have
“plenty of straw and feed at home and also room
to spend the night ( ו ַּת ֹאמֶ ר אֵ לָיו ּגַם ֶּתבֶן ּגַם מִ סְ ּפֹוא ַרב
)עִ ּמָ נּו ּגַם מָ קֹום לָלּון.”7 Upon hearing the story from
his sister, Rivka’s brother Lavan races out to meet
the stranger. He invites the stranger to stay with
them in a manner that is as solicitous as his sister
with “Come in, blessed of God, why do you remain
outside when I have readied the house and a
place for the camels ( וַּי ֹאמֶ ר ּבֹוא ּבְרּוְך י ְקֹו ָק לָּמָ ה תַ עֲ מ ֹד
”?)ּבַחּוץ ו ְָאנֹכִי ּפִ ּנִיתִ י הַ ַּבי ִת ּומָ קֹום ַלּגְמַ ּלִים8 Their
Chesed and Hachnasat Orchim ()הכנסת אורחים
rivals that of Avraham Avinu. Moreover, Lavan
utilizes the Tetragrammaton ( )יקוקto refer to God
which is unheard of as Paraoh declares “who is
this God ( )יקוקthat I should pay heed to him ( ו ַ ּ֣י ֹאמֶ ר
 ”?)ּפַ ְר ֔ע ֹה ִ ֤מי י ְקֹו ָק֙ אֲ ֶ ׁ֣שר אֶ ׁשְ ַ ֣מע ּבְק ֹ֔לֹוThat name of God
was only used by Am Yisrael whereas non-Jews
typically refer to God by the name Elokim ()אלקים.
It is so unusual that some commentaries claim
that those are not Lavan’s actual words, but rather
they were later superimposed on whatever name
of God he had utilized.9 The icing on the cake is
when Avraham’s servant finishes retelling his
entire ordeal, Rivka’s brother and father declare,
“The matter was decreed by God,10 we cannot
speak to you good or bad ( וַּיַעַ ן ָלבָן ּובְתּואֵ ל וַּי ֹאמְ רּו
)מֵ י ְקֹו ָק יָצָא הַ ּדָ בָר ֹלא נּוכַל ּדַ ּבֵר אֵ לֶיָך ַרע אֹו טֹוב.”11
Without hesitation, they declare the Shidduch
divinely ordained beyond their interference. They
completely and unconditionally submit to the will

֤  ו ַ ּ֖י ֹאמֶ ר אֵ ָ ֑לי י ְק ֹ֞ו ָק אֲ ׁשֶ ר־הִ ְתהַ ַ ּ֣לכְּתִ י לְפָ ָ֗ניו י ִׁשְ ַ֨לח מַ ל:הָ אִ ָ ּׁ֖שה ַאחֲ ָ ֽרי
ְָאכֹו אִ ּתָ ְ֙ך ו ְהִ צ ִ ְ֣ליחַ ּדַ ְר ֶּ֔כָך
ִ ּתי ּומִ ֵּב֥ית
(מ-לז, )בראשית כד:ָאב ֽי
֖ ִ ְוְלָקַ חְ ָ ּ֤ת אִ ּׁשָ ה֙ ִל ְב ִ֔ני מִ ּמִ ׁשְ ּפַ ח
 ו ַּתְ כַל לְהַ ׁשְ ק ֹתֹו ו ַּת ֹאמֶ ר ּגַם: ו ַּת ֹאמֶ ר ׁשְ תֵ ה אֲ דֹנִי ו ַּתְ מַ הֵ ר ו ַּת ֶֹרד ּכַּדָ ּה עַ ל י ָדָ ּה ו ַּתַ ׁשְ קֵ הּו6
(יט-יח, )שם:ִלגְמַ ּלֶיָך אֶ ׁשְ ָאב עַ ד אִ ם ּכִּלּו לִׁשְ ּת ֹת
כה, שם7
לא, שם8
 ברוך ה' – אין צורך שיהיה זה ממש מאמר לבן כי התורה העתיקה הדבור זה מלשון9
 ואמר ברוך,' גם כי לבן לא ידע את ה,' וכן אמרה ברוך ה,המדבר ללשון ישראל
(אלקים או כיוצא בזה )שד"ל שם
 גם פה משתמשים בשם יקוק שהוא נדיר אבל כאן יכול להיות שהם רק שכפלו דברי10
עבד אברהם
נ, שם11
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of God which is reminiscent of the way Avraham
loyally heeds God’s call throughout his life.
It would seem from this that Avraham’s Chesed
was a product of his familial upbringing rather
than his being an exceptional autodidact. There
is more evidence of this from Lot’s behavior in
S’dom. He also generously offers the Mal’achim
accommodations and presses them to be his
guests. One could argue that Lot was just a
protégé of Avraham, but in the Pesukim, Lot and
Avraham have already parted ways long before
Avraham has settled anywhere for any duration
and prior to the famed stories of Avraham’s
exceptional hospitality.
It is also apparent later in Sefer Breishit when
Lavan graciously greets his nephew Yaakov who
at his mother’s behest escapes the wrath of his
brother Eisav by running away to his uncle. “He
ran out to greet him, he hugged him, kissed him
and brought him into the house… ( וַי ְהִ י כִׁשְ מ ֹעַ ָלבָן
)אֶ ת ׁשֵ מַ ע י ַעֲ ק ֹב ּבֶן אֲ ח ֹתֹו וַּי ָָרץ לִקְ ָראתֹו וַי ְחַ ּבֶק לֹו וַיְנַּׁשֶ ק לֹו.”12
This is only compounded by the fact that Rivka
insists to Yitzhak that Yaakov take a wife from her
family rather than from amongst the local
women.13
There is clearly something unusual and special
about Avraham’s family that is evident from all of
these stories.14 The Torah corroborates this
conclusion when it introduces Avraham. In Sefer
Breishit, the term “Eleh Toldot ( ”)אלה תולדותis
used to indicate the beginning of a new era and
the focus on a particular individual. If the Torah
follows such an opening with a quick listing of that
individual’s familial lineage, then it is indicative of
a dismissal of that person or family from the
continuing narrative.15 On the other hand, if the
Torah begins to relate a series of more in-depth
stories after such an introduction then it implies
that the particular individual has been anointed by
God to be the inheritor and progenitor of the
Chosen lineage.16 Interestingly, the section of
Sefer Breishit that begins the stories of Avraham
does not open with “Eleh Toldot Avraham ( אלה
)תולדות אברהם,” but rather with “Eleh Toldot
Terach ()אלה תולדות תרח.” This would imply that
יד-יג, שם כט12
ִ ו ַּ֤ת ֹאמֶ ר ִרבְקָ ה֙ אֶ ל־יִצְחָ֔ ק ַ ֣קצְּתִ י בְחַ ַּ֔יי מִ ּפְ ֵנ֖י ּבְנ֣ ֹות ֵ ֑חת א13
ֹֽות־חת
ם־ֹלקחַ ַ֠יעֲ ק ֹב אִ ּׁשָ֨ ה מִ ְּבנ
ֵ֤
ֵ֣
 וַּיִקְ ָ ֥רא יִצ ָ ְ֛חק ֶאֽל־י ַעֲ ֖ק ֹב וַי ָ ְ֣ב ֶרְך א ֹ֑תֹו וַי ְ ַצ ֵּ֙והּו֙ ו ַ ּ֣י ֹאמֶ ר ֔לֹו:ּכ ֵָ֙אּלֶה֙ מִ ּבְנ֣ ֹות הָ אָ֔ ֶרץ ָ ֥לּמָ ה ִ ּ֖לי חַ ּיִ ֽים
ם
֙ ְָתּואל אֲ ִ ֣בי אִ ֶ ּ֑מָך ו ְקַ ח־לְָך֤ מִ ּׁש
֖ ֵ  ֖קּום ֵל ְ֙ך ּפַ ֶ ּ֣דנָ ֽה אֲ ָ ֔רם ֵ ּ֥ביתָ ה ב:ֹלֽא־תִ ַ ּ֥קח אִ ָ ּׁ֖שה מִ ּבְנ֥ ֹות ּכְנָ ֽעַ ן
(ב-א,לא כח, )שם כז:אִ ּׁשָ֔ ה מִ ּבְנ֥ ֹות ל ָ ָ֖בן אֲ ִ ֥חי אִ ֶּמָֽך
נג אלקי, גם יש לעיין בשימוש של לבן בביטוי אלהי נחור ואלהי אביהם בבראשית לא14
וישבע יעקב בפחד אביו יצחק שהמפרשים...אלהי אביהם...אברהם אלהי נחור
חולקים על טיב האלהות הזאת אם הוא חול או קודש )עיין ר' יוסף קרא ור' אברהם
ב,בן הרמב"ם וברד"ץ הופמן( וגם עיין יהושע כד
(א )עשו,יב )ישמעאל( שם לו,א )בני נח( שם כה, בראשית י15
יט,כז )תרח( שם כה,י )שם( שם יא, שם יא,(ט )נח,א שם ט,ד שם ה, בראשית ב16
(ב )יעקב,)יצחק( שם לז
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Terach’s family was chosen to be the successor
to Noach and his son Shem. This helps to explain
why Avraham was so keen to find a wife for his
son Yitzchak from among his family, but it also
triggers a much bigger question as to what
distinguishes Avraham and his descendants from
the rest of Terach’s family who were similarly
paradigms of kindness.17
The key to answering this question is found at the
end of Parshat Vayetze. There the Torah relates
that Lavan finally catches up with the escaping
Yaakov and his family. The night before he
confronts Yaakov, the two groups are encamped
on adjacent mountains, and God appears to
Lavan in a dream and tells him how he would like
Lavan to deal with the situation. “And God
appeared to Lavan the Aramean in a dream at
night and said to him, ‘Beware of attempting to
speak with Jacob, from good or bad’ ( הִ ּׁשָ מֶ ר לְָך ּפֶ ן
)ּתְ דַ ּבֵר עִ ם י ַעֲ ק ֹב מִ ּטֹוב עַ ד ָרע.”18 In essence, God
instructs Lavan to walk away from the situation.19
From Lavan’s previous reactions, one would
expect Lavan to acquiesce to God’s demand and
let Yaakov continue on his way without interfering.
Surprisingly, instead, the next morning, Lavan,
ignoring God’s request, confronts Yaakov with a
series of accusations which culminates in “I have
the power to do you harm, had it not been for your
God appearing to me last night and warning me
of attempting anything with Yaakov, good or bad
()הִ ּׁשָ מֶ ר לְָך מִ ּדַ ּבֵר עִ ם י ַעֲ ק ֹב מִ ּטֹוב עַ ד ָרע.”20 After
Yaakov defends his actions, Lavan finally points
out to Yaakov that “the daughters (your wives) are
my daughters, the children are my children and
the flocks are my flocks; all that you see is mine…
( הַ ּבָנֹות ּבְנ ֹתַ י ו ְהַ ָּבנִים ָּבנַי ו ְהַ ּצ ֹאן צ ֹאנִי ו ְכ ֹל אֲ ׁשֶ ר אַ ּתָ ה ר ֹאֶ ה
)לִי הּוא.”21 Why does Lavan’s behavior in this
situation deviate from his seeming submission to
the will of God in the case of the marriage of his
sister? It is interesting to note that the words
“good and bad ( )טוב ורעappear in both stories
about Lavan – in Lavan’s response to Avraham’s
servant searching for a wife for Yitzchak ( וַּיַעַ ן ָלבָן
ּובְתּואֵ ל וַּי ֹאמְ רּו מֵ י ְקֹו ָק יָצָא הַ ּדָ בָר ֹלא נּוכַל ּדַ ּבֵר אֵ לֶיָך ַרע אֹו
 )טֹובand in God’s directive to Lavan in the
showdown with Yaakov on Har Ha’Gil’ad ( הִ ּׁשָ מֶ ר
)לְָך ּפֶ ן ּתְ דַ ּבֵר עִ ם י ַעֲ ק ֹב מִ ּטֹוב עַ ד ָרע.
 ִ ּ֣כי י ְדַ עְ ּתִ֗ יו לְמַ עַ ֩ן אֲ ׁשֶ֨ ר י ְ ַצ ֶּ֜וה אֶ ת־ּב ָָנ֤יו ו ְאֶ ת־ּבֵית ֹ֙ו ַאחֲ ָ ֔ריו ו ְָׁשֽמְ רּו֙ ֶ ּ֣ד ֶרְך י ְק ָֹ֔וק לַעֲ ׂ֥שֹות צְדָ ָ ֖קה17
(יט, )שם יח:ּומִ ׁשְ ָ ּ֑פט לְמַ֗ עַ ן הָ ִ ֤ביא י ְקֹו ָק֙ עַ ל־ ַאב ְָרהָ֔ ם ֵ ֥את אֲ ׁשֶ ר־ּדִ ֶ ּ֖בר עָ ָלֽיו
 וַּיָב ֹא אֱ ֹלהִ ים אֶ ל ָלבָן הָ אֲ ַרּמִ י ּבַחֲ ֹלם הַ ָּליְלָה וַּי ֹאמֶ ר לֹו הִ ּׁשָ מֶ ר לְָך ּפֶ ן ּתְ דַ ּבֵר עִ ם י ַעֲ ק ֹב18
(כד,מִ ּטֹוב עַ ד ָרע )שם לא
 או פן, השמר לך פן תדבר עמו לעשות לו טובה אם ישוב עמך מדרכו, ופשוטו19
( כי אני צויתיו לשוב אל ארצו )רמב"ן שם,תפחידנו לעשות לו רעה אם לא יבא עמך
 י ֶׁש לְקֵ ל י ָדִ י לַעֲ ׂשֹות עִ ּמָ כֶם ָרע ו ֵאֹלקֵ י אֲ בִיכֶם אֶ מֶ ׁש ָאמַ ר אֵ לַי לֵאמ ֹר הִ ּׁשָ מֶ ר לְָך מִ ּדַ ּבֵר עִ ם20
(כט,י ַעֲ ק ֹב מִ ּטֹוב עַ ד ָרע )שם לא
 וַּיַעַ ן ָלבָן וַּי ֹאמֶ ר אֶ ל י ַעֲ ק ֹב הַ ּבָנֹות ּבְנ ֹתַ י ו ְהַ ָּבנִים ָּבנַי ו ְהַ ּצ ֹאן צ ֹאנִי ו ְכ ֹל אֲ ׁשֶ ר אַ ָּתה ר ֹאֶ ה לִי21
(הּוא ו ְ ִלבְנ ֹתַ י מָ ה אֶ עֱ ׂשֶ ה לָאֵ ּלֶה הַ ּיֹום אֹו ִל ְבנֵיהֶ ן אֲ ׁשֶ ר יָלָדּו )שם מג

פרשת חיי שרה
The phrase “good and/or bad” appears numerous
time in the Torah and Tanach.22 The first time it
is manifest is in the Gaden of Eden where there is
the Tree of Knowledge of good and bad ( ו ְעֵ ץ הַ ּדַ עַ ת
)טֹוב ו ָָרע.23 Man is instructed to abstain from
partaking of the fruits from this tree, but fails to
adhere to this directive and eats the forbidden
fruit. God then says “Now that man has become
like one of us, knowing good and bad, what if he
should stretch out his hand and take also from the
tree of life and eat, and live forever!”24 The
Ramban explains that man’s natural disposition
was to unemotionally comply with that which was
asked of him similar to the way that the heavens
and earth always loyally follow the laws of nature
embedded by God in the creation. Eating from
the Tree of Knowledge generated a newfound
personal will within the individual that allowed
them to make choices whether the consequences
were good or bad; whether it aligned with God’s
will or ( )ח"וopposed it. The Tree of Knowledge
granted man the freedom to choose to do what
would be good or bad for themselves or to others.
In one sense this ability to choose is a Godly
feature, but on the other hand it is bad for man
who now has personal drives, interests and
desires that color his decisions.
The phrase “good and/or bad” also appears
numerous times in connection with the Mitzva of
T’mura.25 At the end of Sefer Vayikra, the Torah
says one may not exchange one sacrifice for
another whether it is an upgrade or a downgrade
()ֹלא י ַחֲ לִיפֶ ּנּו ו ְֹלא י ָמִ יר א ֹתֹו טֹוב ּב ְָרע אֹו ַרע ּבְטֹוב. There
too, it is dealing with “possessions” of the Godly
domain and the Torah does not want individuals
making trades or assessments on behalf of
Hekdesh. While the person is supposedly acting
on behalf of Hekdesh’s interests, it is clear that the
person is self-dealing and they therefore will be
colored by their personal motivations. In order to
objectify the process, the Torah enjoins that there
be no exchanges, whether it is an “upgrade” or a
“downgrade”.
The words “good and bad” also appear with
regards to the description of the children of the
Dor HaMidbar after the sin of the Meraglim. God
says “those little ones that you claimed would be
taken into captivity, your children who do not yet
לח,ו איכה ג-א,לו ירמיהו מב, עיין עוד שמואל ב יט22
וַּיַצְמַ ח י ְקֹו ָק אֱ ֹלקִ ים מִ ן הָ אֲ דָ מָ ה ּכָל עֵ ץ נֶחְ מָ ד לְמַ ְראֶ ה ו ְטֹוב לְמַ אֲ כָל ו ְעֵ ץ הַ חַ ּיִים ּבְתֹוְך הַ ּגָן23
(ט,ו ְעֵ ץ הַ ּדַ עַ ת טֹוב ו ָָרע )שם ב
וַּי ֹאמֶ ר י ְקֹו ָק אֱ ֹלקִ ים הֵ ן הָ ָאדָ ם הָ י ָה ּכְַאחַ ד מִ ּמֶ ּנּו לָדַ עַ ת טֹוב ו ָָרע ו ְעַ ּתָ ה ּפֶ ן י ִׁשְ לַח י ָדֹו וְלָקַ ח24
(כב,ּגַם מֵ עֵ ץ הַ חַ ּיִים ו ְָאכַל ו ָחַ י לְעֹלָם )שם ג
י( ו ְהֶ עֱ ִריְך הַ ּכ ֹהֵ ן א ֹתָ ּה ּבֵין,ֹלא י ַחֲ לִיפֶ ּנּו ו ְֹלא י ָמִ יר א ֹתֹו טֹוב ּב ְָרע אֹו ַרע ּבְטֹוב )ויקרא כז25
ירּנּו ו ְאִ ם הָ מֵ ר
ֶ ִטֹוב ּובֵין ָרע ּכְעֶ ְרּכְָך הַ ּכ ֹהֵ ן ּכֵן י ִהְ י ֶה )שם יב( ֹלא יְבַּקֵ ר ּבֵין טֹוב ל ַָרע ו ְֹלא י ְמ
(מּורתֹו י ִהְ י ֶה ק ֹדֶ ׁש ֹלא יִּגָאֵ ל )שם לג
ָ ּות
ְ ירּנּו ו ְהָ י ָה הּוא
ֶ ִי ְמ
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know good from bad ( ּו ְבנֵיכֶם אֲ ׁשֶ ר ֹלא י ָדְ עּו הַ ּיֹום טֹוב
)ו ָָרע, they will enter [into the Land of Israel]…”26
Again here, it is a reference to the youngsters who
do not yet have a developed personal will or the
gumption to deviate from the will of God. Since
they did not reject God’s directives, they will be
the ones that carry God’s flag forward and
successfully enter the Land of Israel.
Bil’am also utilizes the words “good and bad” in
order to describe his being shackled by God in his
disclaimer to Balak. He justifies his inability to
repeatedly comply with Balak’s wish that he curse
Am Yisrael by telling Balak that from the outset “I
even told the messengers you sent to me;
‘Though Balak were to give me his house full of
silver and gold, I could not of my own accord do
anything good or bad contrary to God’s command
()ֹלא אּוכַל לַעֲ ב ֹר אֶ ת ּפִ י י ְק ֹו ָק לַעֲ ׂשֹות טֹו ָבה אֹו ָרעָ ה מִ ִּלּבִי.
What God says, that I must say’.”27 Here too,
good and bad describes the ability to defy God’s
will. That choice was taken from Bil’am which
compelled him, seemingly against his will, to have
to comply with whatever God demanded of him –
even if it was to his own detriment and even if it
meant blessing Am Yisrael.
With this, we can better understand the response
of Lavan and his father to the retelling of the story
by the servant of Avraham with regards to his
mission to obtain a wife for Yitzchak. They state
that “The matter was decreed by God, we cannot
speak to you good or bad ( וַּיַעַ ן ָלבָן ּובְתּואֵ ל וַּי ֹאמְ רּו
)מֵ י ְקֹו ָק יָצָא הַ ּדָ בָר ֹלא נּוכַל ּדַ ּבֵר אֵ לֶיָך ַרע אֹו טֹוב.” In
invoking the phrase “good or bad”, they were
declaring their submission to God’s will that their
sister or daughter was destined to be Yitzchak’s
wife. Irrespective of whether they thought it was
good or bad, or whether it was in their best
interests or not, it would be pointless to object.
They recognized the hand of God and subjugated
any personal interest in compliance with God’s
will. Similarly, when God appears to Lavan as he
is chasing after Yaakov, he tells Lavan not to
engage with Yaakov whether for “good or bad”.
God is asking Lavan to stand down and once
again comply with God’s will. God instructed
Yaakov to return home and Lavan should not
interfere with that process. This time, in contrast,
Lavan ignores the explicit instruction of God to
disengage. What causes Lavan to see the hand
ו ְטַ ּפְ כֶם אֲ ׁשֶ ר אֲ מַ ְר ֶּתם ָלבַז י ִהְ י ֶה ּו ְבנֵיכֶם אֲ ׁשֶ ר ֹלא י ָדְ עּו הַ ּיֹום טֹוב ו ָָרע הֵ ּמָ ה י ָב ֹאּו ׁשָ ּמָ ה26
(לט,וְלָהֶ ם אֶ ּתְ נֶּנָה ו ְהֵ ם י ִָירׁשּוהָ )דברים א
 אִ ם י ִּתֶ ן לִי:וַּי ֹאמֶ ר ִּבלְעָ ם אֶ ל ָּבלָק הֲ ֹלא ּגַם אֶ ל מַ לְָאכֶיָך אֲ ׁשֶ ר ׁשָ לַחְ ּתָ אֵ לַי ּדִ ּב ְַרּתִ י לֵאמ ֹר27
ָבלָק מְ ֹלא בֵיתֹו ּכֶסֶ ף וְזָהָ ב ֹלא אּוכַל לַעֲ ב ֹר אֶ ת ּפִ י י ְקֹו ָק לַעֲ ׂשֹות טֹובָה אֹו ָרעָ ה מִ ִּלּבִי
(יג, )במדבר כד:אֲ ׁשֶ ר י ְדַ ּבֵר י ְקֹו ָק א ֹתֹו אֲ דַ ּבֵר
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of God when it was just implicit while unable to
comply when God explicitly instructs him to
withdraw? The answer is personal interest. This
time Lavan stood to lose a great worker, his family
and all the blessings of wealth that had come
along with Yaakov. In that situation, Lavan was
unable to stoically pronounce that “the matter was
decreed by God,” how can I act contrarily?
Nachor’s family (presumably learnt from Terach)
were paragons of Chesed and compliance when
it was in their best interests or on someone else’s
back, but not when it would come at a personal
cost to them. Lavan clearly saw God’s hand when
it involved his sister and she would bear the
burden of compliance, but had blurred vision
when it came to his own matters or sacrifices.

were vulnerable from being oppressed by the four
kings. Taking from the booty, which was well
within his right, would have tainted his message
and undermined the Kiddush Hashem he was
trying to create.29 He was willing to forgo personal
enrichment and set aside his own interests in
order to do that which was right. It also true in
Avraham’s attempt to save S’dom even though
they were the antithesis of everything he stood
for. This is most evident at the Akeida where
Avraham shows absolute compliance with the
word of God even though it was at a huge
personal cost to his reputation and future. At the
well, Rivka demonstrates that same altruistic
kindness which is why she is a befitting wife for
Avraham’s family.30

The same is true for Lot’s generosity towards the
visiting Mal’achim in S’dom. He is willing to house
them and protect them even at the expense of his
own daughters. He offers his daughters to the
people of S’dom as long as they leave his guests
alone and unharmed. As the Ramban points out
from the praise of this individual, it exposes his
flaws.28 He was exceptional at Hachnasat Orchim
to save those that he had sheltered in his home,
but to do this by subjecting his daughters to
licentiousness is really evidence of someone with
a bad heart. He did not see anything wrong with
the cruelty and injustice he was perpetrating upon
his daughters for the sake of his guests.

Avraham, not Terach or Nachor, is the forefather
of our nation and that is because God believed
that Avraham would convey these principles to his
children. True Chesed and compliance with
God’s will do not come at other’s expense, but are
born out of a partnership of cooperation and
sacrifice. It is giving and kindness that focuses on
the benefit to the recipient rather than the utility
garnered by the giver. This type of generosity
requires one to subordinate their personal
interests and to do that which is right, kind and just
even when it involves personal cost. There is
more to say but my wife is away this Shabbos and
my family needs me!31

Similarly, Lavan graciously greets the fugitive
Yaakov and provides him refuge, but not for free.
He immediately puts him to work and then
swindles him over and over again. In addition, he
uses his daughters to bait Yaakov and cheat him
without consideration for their well-being or
feelings. Lavan was able to be generous when it
suited his purposes, but when it came at a real
cost to him personally, he no longer was
magnanimous or capable of hearing God
speaking directly to him.

Shabbat Shalom

Avraham differentiates himself from the
remainder of his family when he performs Chesed
at his own expense and complies with God’s will
even at a steep personal cost. In his successful
campaign against the four kings, he eschews
taking any of the material bounty for himself. He
sees it as a moral obligation to act justly and
intercede to protect his nephew and those that
 שהיה טורח מאד על אכסניא שלו להציל, מתוך שבחו של האיש הזה באנו לידי גנותו28
 אבל שיפייס אנשי העיר בהפקר בנותיו אין זה כי אם,אותם מפני שבאו בצל קורתו
 ולא היה עושה לבנותיו חמס גדול, שלא היה ענין הזמה בנשים מרוחק בעיניו,רוע לב
(ח,כפי דעתו )רמב"ן בראשית יט
 כמו דקיי"ל המציל מן העובד כוכבים ומן הלסטים הרי,כיון דמן הדין זכה בהרכוש... 29
 ובאופן כזה חייבים להחזיר בכל אופן, וצ"ל דעשה בזה כדי לקדש השם,הוא שלו
(יט,)תורה מימה הערות בראשית יד
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 מסירת הסימנים ע"י רחל לאחותה. ע"פ המדרשים גם נמצא תכונה זאת ברחל ולאה30
להציל את לאה מבושה למרות המחיר הגבוהה לרחל וגם תפילת לאה שהריונה
.יהפוך לנקבה כדי לאפשר לאחותה רחל לפחות שני שבטים
ְ אפשר שאברהם התחיל בדרך תרח אביו באומרו לשרה אשתו אִ מְ ִרי נָא אֲ ח ֹתִ י אָ ּת31
ֵ ֲלְמַ עַ ן י ִיטַ ב לִי בַע
יג( שאברהם מראש מתכנן,בּורְך ו ְחָ י ְתָ ה נַפְ ׁשִ י ִּב ְג ָללְֵך )בראשית יב
להרוויח כספית ולא רק להציל את חייו מההצגה ששרה היא אחותו ולא אשתו אבל
אח"כ התפרח והתגדל עד שהגיע לאיש החסד שנגדר כאברהם אוהבי

