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A  
s we have pointed out, the Book of Deuteronomy is in effect a restatement of the 
first four books of the Torah, couched in such a way as to make them relevant for 
the generation that was about to enter the Land of Israel. As such, the first para-

shah of Deuteronomy, parashat Devarim, parallels Genesis, the first book of the Torah. Just as 
the Book of Genesis describes the historical background for the Torah in general, detailing 
the necessity for the creation of the Jewish people, so does parashat Devarim describe the 
historical background for the restatement of the Torah in the Book of Deuteronomy, detail-
ing the events that necessitated the forty-year detainment in the desert and the rise of a 
new generation that would enter the land.

The present parashah, parashat Va’etchanan, parallels Exodus, the second book of the To-
rah. The Book of Exodus laid the theological underpinnings of the Jewish people’s exis-
tence: their distinction from other peoples (the Exodus), their unique covenant with God 
and attendant belief system (the Giving of the Torah), and their purpose as a people (to 
make the world a home for God, as encapsulated in the Tabernacle). In a parallel manner, 
parashat Va’etchanan describes the spiritual uniqueness of the new generation (as we will 
discuss presently), restates the covenant with God on their level (the repetition of the Ten 
Commandments), and transforms the imperative to make the world God’s home into the 
basic, central statement of Judaism: the Shema.

This explains why, in parashat Va’etchanan, Moses recounts historical events that preceded 
those he reviewed in parashat Devarim. Although the events reviewed in parashat Devarim 
took place later chronologically, in terms of the thematic development of the Book of Deu-
teronomy they come first: they provide the rationale for the repetition of the drama of 
Mount Sinai and the Giving of the Torah that forms the subject of parashat Va’etchanan.

�

Parashat Va’etchanan opens with Moses’ description of how, at the end of the forty-year 
detour in the desert, he once again pleaded with God to let him enter the Land of Israel, 
and how God refused his request. In light of what we have just said, it would seem that 
this should form part of the historical material reviewed in the preceding parashah, which 
concludes with the events immediately preceding Moses’ prayer. Why then, is it placed 
here, at the beginning of parashat Va’etchanan?

וָאֶתְחַנַּן45
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Overview of VA’ETCHANAN

Moses knew that the generation standing before him was not on the same level of spiri-
tual perception as that of the preceding generation, who had witnessed the miracles of 
the Exodus and the Giving of the Torah. He therefore understood that their confrontation 
with the materiality of the physical world would be a struggle, and that it would take 
time—perhaps a long time—until they would accomplish the purpose for which they were 
entering the land. He therefore wanted to accompany them into the land in order to boost 
their Divine consciousness, as much as possible, to his level. True, they had not seen what 
he and his generation had seen, but they might be inspired by the intensity of his commu-
nion with God. If he would cross the Jordan with them, it might give them the strength to 
conquer the land and take possession of it in the fullest, most spiritual sense.

As we will see,1 the spiritual perception of the generation of the desert compared to 
that of the generation of the conquest was like that of sight compared to hearing. When 
we see something, we do not need to be convinced of what we saw: we know it to be so; 
after all, we saw it. In contrast, when we hear something (or hear about something), we may 
be convinced of what we heard, but our conviction can be overturned by persuasion and 
argument. Seeing is a direct perception and therefore incontrovertible, whereas hearing is 
indirect and therefore subject to challenge. Thus, even if the Jews of the generation enter-
ing the Land of Israel would not doubt the truth of their Jewish beliefs for a moment, the 
façade of materiality would still have a louder voice in their minds than it ever could have 
had in their parents’. The reality of God and the subordination of the physical to the spiri-
tual had simply not been burned into their souls with the same intensity.

Thus, Moses wanted to impart this spiritual sight to the new generation. “God, You 
took the initiative to show Your servant Your magnanimity…. Please let me cross over and 
see the good land….”2 Had he been able to see the land from within with his eyes, it would 
have looked different to the entire Jewish people.

But God only let him see the land from afar. “Ascend to the peak of Mount Nebo and 
lift up your eyes westward, northward, southward, and eastward, and see it, but only from 
afar, with your eyes—for you will not cross this Jordan River.”3 Resigned to the fact that 
his people would not attain this level of Divine perception, he instructed them to at least 
“listen to the decrees and the laws that I am teaching you,”4 thus setting the tone for the rest 
of his address to them, and indeed, for the rest of the Book of Deuteronomy.

�

But why did God refuse Moses’ request to enter the land? Why did He not want the 
Jewish people to attain Moses’ level of spiritual perception, which would enable them to 
accomplish their task in the land that much swifter and better?

The answer, of course, is that despite the advantages of sight over hearing, there is also 
an advantage of hearing over sight. True, when we see something, our sense of the reality 
of what we see is much stronger than when we only hear about it. However, this experi-
ence of certainty is solely due to the force of the experience and not to any work we have 
done in refining our perception. It is a certainty imposed upon us from without rather 
than one that solidifies gradually from within. Therefore, its effect on us as people, albeit 
powerful, is superficial and ephemeral. Once we are no longer looking at what we saw, our 

1.  On 4:35 & 39.
2.  Deuteronomy 3:24-25.
3.  Ibid., v. 27
4.  Ibid., 4:1. 
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Overview of VA’ETCHANAN

experience of it begins to fade, eventually becoming weak enough to be challenged.
In contrast, the conviction of truth we arrive at indirectly engages us to a much greater 

and more profound degree. In the course of reaching this conviction, we have to struggle 
with the arguments and perceptions posed by the world, which challenge and conflict with 
this truth. By answering and overcoming these tests, we are changed in the process.

Since, as we know, the purpose of creation is that Divine consciousness permeate reality 
to the greatest extent possible, that our entire being be filled with the knowledge of God, it 
is clear that in order for this to be accomplished, it was imperative that Moses not accom-
pany the Jewish people across the Jordan. When we will have refined reality to the greatest 
extent possible by dint of our own efforts, we too will be granted the spiritual perception 
of Moses, as it is written, “And the glory of God will be revealed, and all flesh will see it 
together.”5

�

Nonetheless, as we have learned,6 the prayer of a righteous person is always fulfilled in 
some way. So, Moses’ request that the Jewish people be given his level of spiritual vision 
was indeed granted on some level. Thus, each of us possesses an inner vision of reality 
that affords us absolute certainty with regard to issues of Jewish faith. Based on this inner 
sight, this unshakable inner conviction, we can withstand any of the worldly deceptions 
with which material reality challenges us; we can preserve our own Divine consciousness 
and disseminate it throughout the world, as well. This undertone of certainty enables us to 
enter our own promised land, our arena of life-challenges, and confidently stride forward 
toward the ultimate and final Redemption.7 

5.  Isaiah 40:5.
6.  On Exodus 27:20.
7.  Based on Likutei Torah 4:3cd; Likutei Sichot, vol. 9, pp. 57, 81-83; Sichot Kodesh 5737, vol. 2, pp. 340-348.
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First Reading

 RASHI 

 CHASIDIC INSIGHTS 

11. Exodus 15:14-15.  

1. שמות לג, יט. 2. שמות לב, י. 3. במדבר יד, יז. 4. דברים ב, לא. 4. תהלים קו, לב. 5. פסוק כה. 6. דברים לד, א. 

לְשׁוֹן  א  אֶלָּ מָקוֹם  כָל  בְּ "חִנּוּן"  אֵין  ן.  23  וָאֶתְחַנַּ
לִתְלוֹת  יקִים  דִּ לַצַּ לָהֶם  שׁ  יֵּ שֶׁ י  פִּ עַל  אַף  ם,  חִנָּ נַת  מַתְּ
קוֹם  הַמָּ מֵאֵת  ים  מְבַקְשִׁ אֵין  הַטּוֹבִים,  יהֶם  מַעֲשֵׂ בְּ
ר  תִי אֶת אֲשֶׁ אָמַר לו1ֹ: "וְחַנֹּ ם. לְפִי שֶׁ נַת חִנָּ א מַתְּ אֶלָּ
בָר אַחֵר: זֶה אֶחָד  ן". דָּ לְשׁוֹן "וָאֶתְחַנַּ אָחֹן", אָמַר לוֹ בִּ
סִפְרֵי:  דְאִיתָא בְּ ה", כִּ פִלָּ קְרֵאת "תְּ נִּ רָה לְשׁוֹנוֹת שֶׁ מֵעֲשָׂ
יתִי  מִּ י אֶרֶץ סִיחוֹן וָעוֹג, דִּ תִּ בַשְׁ כָּ עֵת הַהִוא. לְאַחַר שֶׁ בָּ
ה מְקוֹמוֹת  לֹשָׁ ְ דֶר: לֵאמֹר. זֶה אֶחָד מִשּׁ ר הַנֶּ א הֻתַּ מֶּ שֶׁ
תּוֹדִיעֵנִי  יחֲךָ עַד שֶׁ קוֹם: אֵינִי מַנִּ ה לִפְנֵי הַמָּ אָמַר מֹשֶׁ שֶׁ
רַחוּם  אֱלֹהִים.  לָאו:  24  ה'  אֵלָתִי אִם  שְׁ ה  עֲשֶׂ תַּ אִם 
לִהְיוֹת  תַח  פֶּ ךָ.  עַבְדְּ אֶת  לְהַרְאוֹת  הַחִלּוֹתָ  ה  אַתָּ ין:  דִּ בַּ
י  ךָ לָמַדְתִּ גְזְרָה גְזֵרָה. מִמְּ נִּ י שֶׁ ל אַף עַל פִּ לֵּ עוֹמֵד וּמִתְפַּ
הָיִיתִי  תוֹפֵס  וְכִי  י",  לִּ יחָה  הַנִּ ה  "וְעַתָּ לִי2:  אָמַרְתָּ  שֶׁ
ל  לֵּ לְהִתְפַּ תָלוּי  הָיָה  י  בִּ שֶׁ תַח,  פֶּ חַ  לִפְתֹּ א  אֶלָּ ךָ?  בְּ
אֶת  ו:  עַכְשָׁ לַעֲשׂוֹת  סָבוּר  הָיִיתִי  כֵן  מוֹ  כְּ עֲלֵיהֶם, 
ל  יִגְדַּ ה  "וְעַתָּ אוֹמֵר3:  הוּא  וְכֵן  טוּבְךָ,  ת  מִדַּ זוֹ  דְלְךָ.  גָּ
הִיא פְשׁוּטָה לְכָל  חַ אֲדֹנָי": וְאֶת יָדְךָ. זוֹ יְמִינְךָ, שֶׁ נָא כֹּ
ת  רַחֲמִים אֶת מִדַּ ה כּוֹבֵשׁ בְּ אַתָּ אֵי עוֹלָם: הַחֲזָקָה. שֶׁ בָּ

לְמֶלֶךְ  דוֹמֶה  אֵינְךָ  וְגוֹ'.  אֵל  מִי  ר  אֲשֶׁ חָזְקָה:  בְּ ין  הַדִּ
יָדוֹ  דְרִין הַמְמַחִין בְּ יֵּשׁ לוֹ יוֹעֲצִין וְסַנְקַתֶּ ר וָדָם, שֶׁ שָׂ בָּ
ה —  מִדּוֹתָיו, אַתָּ וְלַעֲבֹר עַל  רוֹצֶה לַעֲשׂוֹת חֶסֶד  שֶׁ כְּ
זֵרָתֶךָ. וּלְפִי  ל גְּ מְחֹל לִי וּתְבַטֵּ אֵין מִי יִמְחֶה בְיָדְךָ אִם תִּ
ךָ" מִלְחֶמֶת  ה הַחִלּוֹתָ לְהַרְאוֹת אֶת עַבְדְּ פְשׁוּטוֹ: "אַתָּ
לְפָנֶיךָ",  ת  תֵּ הַחִלֹּתִי  "רְאֵה  דִכְתִיב4:  כְּ וָעוֹג,  סִיחוֹן 
רָה  מְלָכִים:  25  אֶעְבְּ וְאֶחָד  ים  לֹשִׁ שְׁ מִלְחֶמֶת  הַרְאֵנִי 
זוֹ  ה.  הַזֶּ הַטּוֹב  הָהָר  ה:  שָׁ קָּ בַּ לְשׁוֹן  א  אֶלָּ נָא. אֵין "נָא" 
ר ה'.  תְעַבֵּ שׁ:  26  וַיִּ קְדָּ ית הַמִּ בָנֹן. זֶה בֵּ לַיִם: וְהַלְּ יְרוּשָׁ
ם לִי.  רַמְתֶּ ם גְּ בִילְכֶם אַתֶּ שְׁ א חֵמָה: לְמַעַנְכֶם. בִּ נִתְמַלֵּ
ה  קְצִיפוּ עַל מֵי מְרִיבָה, וַיֵּרַע לְמֹשֶׁ וְכֵן הוּא אוֹמֵר4: "וַיַּ
ה,  קָשֶׁ ה  מָּ כַּ הָרַב  יֹאמְרוּ:  לֹּא  שֶׁ לָךְ.  רַב  עֲבוּרָם":  בַּ
בָר אַחֵר: "רַב לָךְ",  דָּ וּמַפְצִיר.  ה סַרְבָן  מָּ כַּ לְמִיד  וְהַתַּ
פוּן לְךָ:  27  וּרְאֵה  מוּר לְךָ, רַב טוּב הַצָּ ה מִזֶּה שָׁ הַרְבֵּ
הַטּוֹבָה",  י5: "וְאֶרְאֶה אֶת הָאָרֶץ  נִּ מִמֶּ תָּ  שְׁ קַּ בִּ בְעֵינֶיךָ. 
אֶת  ה'  רְאֵהוּ  "וַיַּ אֱמַר6:  נֶּ שֶׁ הּ,  לָּ כֻּ אֶת  לְךָ  מַרְאֶה  אֲנִי 

ל הָאָרֶץ":   כָּ

נָא הַהִיא  עִדָּ יתִי קֳדָם יְיָ בְּ 3:23 וְצַלֵּ
רֵיתָא  שָׁ אַתְּ  אֱלֹהִים  24 יְיָ  לְמֵימָר: 
וְיָת  רְבוּתָךְ  יָת  ךְ  עַבְדָּ יָת  לְאַחֲזָאָה 
אֱלָהָא  הוּא  אַתְּ  י  דִּ א  פְתָּ קֶּ תַּ יְדָךְ 
יט  לִּ וְשַׁ א  עֵלָּ מִלְּ מַיָּא  שְׁ בִּ ךְ  כִינְתָּ שְׁ דִּ
עוֹבָדָיךְ  כְּ ד  יַעְבֵּ דְּ וְלֵית  אַרְעָא  בְּ
וְאֶחְזֵי  עַן  כְּ ר  25 אֶעְבַּ רְוָתָיךְ:  וּכְגִבַּ
עִבְרָא  בְּ י  דִּ טַבְתָא  אַרְעָא  יָת 
וּבֵית  הָדֵין  טָבָא  טוּרָא  נָא  דְיַרְדְּ
יְיָ  קֳדָם  מִן  רְגַז  26 וַהֲוָה  א:  שָׁ מַקְדְּ
וַאֲמַר  י  מִנִּ ל  קַבֵּ וְלָא  דִלְכוֹן  בְּ עֲלַי 
לָא  לְמַלָּ תוֹסֵף  לָא  לָךְ  י  סַגִּ לִי  יְיָ 
27 סַק  הָדֵין:  מָא  פִתְגָּ בְּ עוֹד  קֳדָמַי 
לְרֵישׁ רָמָתָא וּזְקוֹף עֵינָיךְ לְמַעַרְבָא 
נְחָא  וּלְמַדִּ וּלְדָרוֹמָא  וּלְצִפּוּנָא 
יָת  ר  תֶעְבַּ לָא  אֲרֵי  בְעֵינָיךְ   וַחֲזִי 

נָא הָדֵין:  יַרְדְּ

24 אֲדֹנָי֣  ר:  לֵאמֹֽ וא  הַהִ֖ בָּעֵת֥  אֶל־יְהָֹוה֑  ן  3:23 וָֽאֶתְחַנַּ֖

ת־גָּדְלְךָ֔ וְאֶת־ ת־עַבְדְּךָ֔ אֶ֨ חִלּ֨וֹתָ֙ לְהַרְא֣וֹת אֶֽ ה הַֽ יהֱִֹוה֗ אַתָּ֤
אֲשֶׁר־יַעֲֽשֶׂ֥ה  רֶץ  וּבָאָ֔ יִם  בַּשָּׁמַ֣ מִי־אֵל֙  אֲשֶׁ֤ר  ה  חֲזָקָ֑ הַֽ יָדְֽךָ֖ 
רֶץ  א וְאֶרְאֶה֙ אֶת־הָאָ֣ ךָ: 25 אֶעְבְּרָה־נָּ֗ יךָ וְכִגְבֽוּרֹתֶֽ עֲשֶׂ֖ כְמַֽ
ן:  וְהַלְּבָנֹֽ הַזֶּה֖  הַטּ֛וֹב  הָהָ֥ר  ן  הַיַּרְדֵּ֑ בְּעֵבֶ֣ר  ר  אֲשֶׁ֖ ה  הַטּוֹבָ֔
אמֶר  וַיֹּ֨ אֵלָ֑י  ע  שָׁמַ֖ וְלֹ֥א  ם  עַנְכֶ֔ לְמַ֣ בִּי֙  יְהָֹוה֥  ר  26 וַיִּתְעַבֵּ֨

הַזֶּהֽ:  בַּדָּבָ֥ר  אֵלַ֛י ע֖וֹד  דַּבֵּ֥ר  ךְ אַל־תּ֗וֹסֶף  אֵלַי֙ רַב־לָ֔ יְהָֹוה֤ 
נָה  וְתֵימָ֥ נָה  וְצָפֹ֛ יָמָּ֧ה  עֵינֶי֛ךָ  וְשָׂ֥א  ה  הַפִּסְגָּ֗ אשׁ  רֹ֣ 27 עֲלֵה֣ | 

ן הַזֶּהֽ:  ר אֶת־הַיַּרְדֵּ֥ עֲבֹ֖ ה בְעֵינֶי֑ךָ כִּי־לֹ֥א תַֽ חָה וּרְאֵ֣ וּמִזְרָ֖

resistance. This miraculous conquest would have 
been a direct continuation of the miraculous Exo-
dus from Egypt, which had stricken the nations oc-
cupying the Land of Israel with intense fear, as the 
Jews proclaimed at the Song of the Sea: “Nations 
heard and became angered; terror gripped those 
who dwell in Philistia. The chieftains of Edom be-
came disoriented; trembling seized the mighty 
men of Moab; all the inhabitants of Canaan melted 
away.”11

However, now that Joshua was going to lead them, 
the Israelites would have to battle the Canaanite 
nations without relying on open miracles, and this 
would require them to evince self-sacrifice. They 
would now have to summon their deepest inner 
strength and dedication to their purpose in order 
to win the wars.
This is another example that demonstrates how 
the purpose of revealing Divinity to the greatest 
extent possible in the world—here evinced by the 
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27 You will not cross this Jordan River: As we have 
mentioned previously,10 had Moses himself led the 
people into the Promised Land, their entry would 

have been miraculous: they would have been led by 
the Clouds of Glory and the pillar of fire, and the 
nations occupying the land would have offered no 

God’s Forgiveness
3:23 Moses continued, “Seeing that God had allowed me to assign the territory 
that we conquered on the eastern side of the Jordan River to some of the tribes,1 
I thought that He might now be reconsidering His decree not to let me enter the 
land, thus intending to let me finish dividing it among all the tribes. I therefore 
thought it an opportune time to reiterate my profound desire to enter the Land of 
Israel.” Moses prayed for this clemency in consideration of his many good deeds,2 
but—as righteous people typically do—he also solicited God’s absolute, unde-
served mercy,3 feeling that his merits were not sufficient to warrant his prayer 
being accepted. “I both prayed to God and entreated Him at that time, saying,
24 ‘God, I know that You are merciful even when meting out justice,4 for when 
the people sinned by making the Golden Calf, You took the initiative to show me, 
Your servant, Your magnanimity; that Your right hand, which metes out loving-
kindness, is stronger than Your left hand, which metes out strict justice, and can 
overcome it; and that it is our prayers that make Your mercy override Your justice.5 
That is why I am praying to You now and requesting mercy. For who is like You, 
God, in heaven or on earth, who can match Your deeds and Your might? Mortal 
kings have advisors who convince him not to be lenient or merciful, but You can do 
whatever You please. And I see now that You have begun to let me conquer the land.
25 My request: Please let me cross over the Jordan River, complete the conquest 
of the land, and see the good land that is on the other side of the Jordan River, 
including the good mountain that You will choose as the location of the Temple 
and the constructed and functioning Temple itself, which is termed “the Lebanon 
[Levanon]” because it whitens [from lavan, “white”] the sins of the people. Please 
tell me whether You will grant this request.’6

26 But God was angry with me because of my improper response to you when 
you complained against Him at Kadesh,7 and He therefore did not heed me. God 
said to me, ‘Your entreaty in this regard suffices for Me to understand how im-
portant this matter is for you. Speak to Me no more regarding this matter, so 
that people should not consider Me harsh and you pestering. Furthermore, a re-
ward for your merits much better than what you are requesting awaits you in the  
afterlife.8

27 However, I will allow you to see not only the “good” parts of the land, that is, 
its exceptional parts, as you requested, but all of it.9 Ascend to the peak of Mount 
Nebo and lift up your eyes westward, northward, southward, and eastward, and 
see it, but only from afar, with your eyes—for you will not cross this Jordan River.
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אוֹת וְעַל  שָּׂ רָחוֹת וְעַל הַמַּ עַ. עַל הַטְּ 28  וְצַו אֶת יְהוֹשֻׁ
לִבּוֹ  יֵרַךְ  לֹּא  שֶׁ דְבָרֶיךָ,  בִּ צֵהוּ.  וְאַמְּ קֵהוּ  וְחַזְּ רִיבוֹת:  הַמְּ
לֵעָנֵשׁ  סוֹפִי  ךְ  כָּ עֲלֵיהֶם,  י  רַבִּ עֱנַשׁ  נֶּ שֶׁ ם  שֵׁ "כְּ לוֹמַר, 
י  יַנְחִיל: כִּ י הוּא יַעֲבֹר וְהוּא  כִּ עֲלֵיהֶם", מַבְטִיחוֹ אֲנִי 
לֹא  לָאו  וְאִם  יִנְחֲלוּ,  לִפְנֵיהֶם  יַעֲבֹר  אִם  יַעֲבֹר.  הוּא 
הָעַי  אֶל  הָעָם  מִן  לַח  ָ שּׁ שֶׁ כְּ מוֹצֵא  ה  אַתָּ וְכֵן  יִנְחֲלוּ. 
פַל  נָּ י הָעַי" וְגוֹ', וְכֵיוָן שֶׁ כּוּ מֵהֶם אַנְשֵׁ ב — "וַיַּ וְהוּא יָשַׁ
ה  אַתָּ תִיב,  כְּ לָךְ"  "קָם  לָךְ".  "קֻם  לוֹ:  אָמַר  נָיו,  פָּ עַל 

לְחָמָה,  לַמִּ נַי  בָּ אֶת  חַ  לֵּ וּמְשַׁ מְקוֹמְךָ  בִּ הָעוֹמֵד  הוּא 
ה  י לְמֹשֶׁ נֶיךָ", לֹא כָךְ אָמַרְתִּ ה נֹפֵל עַל פָּ ה זֶה אַתָּ "לָמָּ
אֵין   — לָאו  וְאִם  עוֹבְרִין,   — עוֹבֵר  הוּא  אִם  ךְ:  רַבָּ
ם לַעֲבוֹדָה זָרָה,  יא וְגוֹ'. וְנִצְמַדְתֶּ גָּ ב בַּ שֶׁ עוֹבְרִין:  29  וַנֵּ
ים",  מַע אֶל הַחֻקִּ רָאֵל שְׁ ה יִשְׂ י כֵן — "וְעַתָּ וְאַף עַל פִּ
2  לֹא  לִי:   חֵל  לִמָּ זָכִיתִי  לֹא  וַאֲנִי  לָךְ,  מָחוּל  וְהַכֹּל 
מִינִין  ת  חֲמֵשֶׁ ין,  תְפִלִּ בִּ יּוֹת  רָשִׁ פָּ חָמֵשׁ  גוֹן  כְּ תֹסִיפוּ. 

לוּלָב, וְחָמֵשׁ צִיצִיּוֹת, וְכֵן "וְלֹא תִגְרְעוּ":   בְּ

פְהִי  וְתַקֶּ עַ  יְהוֹשֻׁ יָת  ד  28 וּפַקֵּ
א  ר קֳדָם עַמָּ מְהִי אֲרֵי הוּא יֶעְבַּ וְאַלֶּ
אַרְעָא  יָת  יַתְהוֹן  יַחְסֵן  וְהוּא  הָדֵין 
בְחֵילְתָא  29 וִיתֵיבְנָא  תֶחֱזֵי:  י  דִּ
רָאֵל  עוֹר: 4:1 וּכְעַן יִשְׂ ית פְּ לָקֳבֵל בֵּ
אֲנָא  י  דִּ וּלְדִינַיָּא  לִקְיָמַיָּא  מַע  שְׁ
תֵחוּן  דְּ דִיל  בְּ ד  לְמֶעְבָּ יַתְכוֹן  ף  מְאַלֵּ
יְיָ  י  דִּ אַרְעָא  יָת  וְתֵירְתוּן  וְתֵיעֲלוּן 
אֱלָהָא דַאֲבָהַתְכוֹן יָהֵב לְכוֹן: 2 לָא 
ד  י אֲנָא מְפַקֵּ דִּ מָא  תְגָּ פִּ תוֹסְפוּן עַל 
יָת  ר  לְמִטַּ הּ  מִנֵּ תִמְנְעוּן  וְלָא  יַתְכוֹן 
ד  י אֲנָא מְפַקֵּ ייָ אֱלָהֲכוֹן דִּ קּוֹדַיָּא דַּ פִּ
י עֲבַד  יַתְכוֹן: 3 עֵינֵיכוֹן חֲזָאָה יָת דִּ
י  דִּ בְרָא  גַּ כָל  אֲרֵי  עוֹר  פְּ בַעַל  בְּ יְיָ 
יְיָ  צְיֵהּ  שֵׁ עוֹר  פְּ עַל  בַּ תַר  בָּ אֲזַל 
בַקְתּוּן  אִדְּ דְּ 4 וְאַתּוּן  ינָךְ:  מִבֵּ אֱלָהָךְ 
כוֹן  לְּ מִין כֻּ א דַייָ אֱלָהֲכוֹן קַיָּ דַחַלְתָּ בְּ

יוֹמָא דֵין: 

Israelites’ unshakable dedication to their Divine 
mission—was better served by Moses not crossing 
the Jordan along with the Jewish people.23

1 So now, O Israel: As has been pointed out pre-
viously,24 the name “Israel” connotes the victor in 
battle, he who has “striven with God and with men 
and has prevailed.”25 It is specifically “now,” i.e., 
during the present order—when the Divine soul 
must combat the innate drives of the animal soul—
that the Jewish people are referred to as “Israel,” 
with regard to their victory in this struggle. In the 

World to Come, however, when physical reality will 
reveal its true Godly source and this battle will no 
longer be necessary, the Jewish people will no lon-
ger be referred to by this name. We are taught that 
since the Divine soul will then be able to manifest 
itself unhindered, the righteous will then be iden-
tified using God’s own Name—every Jew will be 
a transparent conduit for Divinity into the world.26

Therefore, Moses begins by saying, “Now, O Is-
rael….”27

4 Whereas you, who cleave to God: One could 

לִפְנֵי֙  ר  יַעֲֽבֹ֗ כִּי־ה֣וּא  וְאַמְּצֵ֑הוּ  הוּ  וְחַזְּקֵ֣ עַ  אֶת־יְהוֹשֻׁ֖ 28 וְצַ֥ו 

ה:  תִּרְאֶֽ אֲשֶׁ֥ר  רֶץ  אֶת־הָאָ֖ ם  אוֹתָ֔ יל  יַנְחִ֣ וְהוּא֙  ה  הַזֶּ֔ הָעָ֣ם 
יְא מ֖וּל בֵּ֥ית פְּעֽוֹר: פ 29 וַנֵּשֶׁ֣ב בַּגָּ֔

ים  וְאֶל־הַמִּשְׁפָּטִ֔ חֻקִּים֙  אֶל־הַֽ ע  שְׁמַ֤ ל  יִשְׂרָאֵ֗ ה  4:1 וְעַתָּ֣

וּבָאתֶם֙  חְי֗וּ  תִּֽ עַן  לְמַ֣ עֲשׂ֑וֹת  לַֽ ם  אֶתְכֶ֖ מְלַמֵּ֥ד  י  נֹכִ֛ אָֽ אֲשֶׁ֧ר 
ן  נֹתֵ֥ ם  תֵיכֶ֖ אֲבֹֽ אֱלֹהֵ֥י  יְהָֹוה֛  אֲשֶׁ֧ר  רֶץ  אֶת־הָאָ֔ ם  ירִשְׁתֶּ֣ וִֽ
ם  אֶתְכֶ֔ מְצַוֶּה֣  נֹכִי֙  אָֽ אֲשֶׁ֤ר  עַל־הַדָּבָר֙  פוּ  תֹסִ֗ 2 לֹ֣א  ם:  לָכֶֽ
ם אֲשֶׁ֥ר  ר אֶת־מִצְוֹת֙ יְהָֹוה֣ אֱלֹֽהֵיכֶ֔ נּוּ לִשְׁמֹ֗ וְלֹ֥א תִגְרְע֖וּ מִמֶּ֑
אֲשֶׁר־עָשָׂ֥ה  ת  אֵ֛ רֹא֔וֹת  הָֽ ינֵיכֶם֙  3 עֵֽ ם:  אֶתְכֶֽ מְצַוֶּה֥  י  נֹכִ֖ אָֽ
עַל־ י בַֽ חֲרֵ֣ ישׁ אֲשֶׁ֤ר הָלַךְ֙ אַֽ י כָל־הָאִ֗ יְהָֹו֖ה בְּבַ֣עַל פְּע֑וֹר כִּ֣
ים  הַדְּבֵקִ֔ 4 וְאַתֶּם֙  ךָ:  מִקִּרְבֶּֽ יךָ  אֱלֹהֶ֖ יְהָֹוה֥  הִשְׁמִיד֛וֹ  פְּע֔וֹר 

ם הַיּֽוֹם: יהָֹו֖ה אֱלֹֽהֵיכֶ֑ם חַיִּי֥ם כֻּלְּכֶ֖ בַּֽ

Pe’or, how God, your God, exterminated from your midst every individual who 
abandoned God and followed Ba’al Pe’or.
4 In contrast, all of you who are alive today are lovingly attached21 to God, 
your God.22
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28 Instead, prepare your successor to cross the river and lead the people into the 
land. Command Joshua not to be fazed by the people’s troublesomeness, mistrust 
of their leaders, and general litigiousness.12 Strengthen him and encourage him, 
lest he fear that just as I am denying you entrance into the land because of your 
shortcomings, so will I eventually do the same to him. For despite any shortcom-
ings he may have, he will nevertheless cross over the Jordan River before this 
people, and he will apportion to them the land that you will merely see. I am 
making his success dependent on one condition: that he travel before this people, 
leading them into battle himself; only then will he be able to conquer and appor-
tion the land to them. They will lose any battles he does not lead.’
29 After we conquered the territory of Sichon and Og and I apportioned it to some 
of your tribes—which, as I mentioned, is what inspired me to ask God to reconsid-
er allowing me to enter the Promised Land—we moved on to the plains of Moab, 
where we are presently located. We abided in the valley opposite Shitim, also 
known as Beit Pe’or [‘the house of Pe’or’], where some of you were lured into 
committing lechery and idolatry.13 Despite this, you have been forgiven for your 
sins and will soon cross over into the Promised Land, whereas I did not merit to 
be forgiven and will therefore not cross over into it. See, then, how gracious God 
has been to you.

The Importance of the Commandments
4:1 So now, O Israel, listen to the rules and to the ordinances that I am teaching 
you to observe, in order that you may live and enter and take possession of the 
land that God, God of your forefathers, is giving you.
2 The commandments are perfect; you do not need to try to enhance them in any 
way. Do not add anything to what I command you, nor subtract from it, in order 
to observe the commandments of God, your God, that I am commanding you ex-
actly as they should be observed. For example, you will eventually be commanded 
to put four written passages of the Torah in your tefilin;14 do not instead put five in 
them. Since there are only four passages in the Torah that mention tefilin, adding a 
fifth passage about something else in order to ‘expand’ the scope of the command-
ment will on the contrary mitigate the impact of the commandment.15 Similarly, do 
not hold five different types of plants on Sukot instead of four;16 since only the four 
that God specified have the property of augmenting joy, holding a different type of 
plant, which does not share this property, would mitigate the effect of holding the 
other four.17 A further example: do not attach five tassels onto a four-cornered gar-
ment instead of four tassels;18 since the tassels are intended to remind you of the 
four expressions God used when He described how He was going to take you out 
of Egypt,19 adding a fifth tassel might make you think of something else, thereby 
mitigating the impact of this commandment.20 By the same token, in each of these 
cases, do not use three items instead of four.
3 You have seen with your own eyes what God did in the incident involving Ba’al 
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הִוא  י  כִּ מָעוֹ:  מַשְׁ כְּ יתֶם.  וַעֲשִׂ נָה:  מִשְׁ זוֹ  ם.  מַרְתֶּ 6  וּשְׁ
חֲכָמִים  בוּ  חָשְׁ תֵּ זֹאת  בָּ וְגוֹ'.  וּבִינַתְכֶם  חָכְמַתְכֶם 
יקִם.  צַדִּ טִים  פָּ וּמִשְׁ ים  8  חֻקִּ ים:   הָעַמִּ לְעֵינֵי  וּנְבוֹנִים 
ח  כַּ שְׁ תִּ ן  פֶּ וְגוֹ'  לְךָ  מֶר  ָ הִשּׁ 9  רַק  לִים:   וּמְקֻבָּ הֲגוּנִים 
עַל  וְתַעֲשׂוּם  חוּ אוֹתָם  כְּ תִשְׁ לֹּא  שֶׁ כְּ אָז  בָרִים.  הַדְּ אֶת 
תוּ אוֹתָם  עַוְּ בוּ חֲכָמִים וּנְבוֹנִים, וְאִם תְּ חָשְׁ תָם, תֵּ אֲמִתָּ

 . ר עָמַדְתָּ בוּ שׁוֹטִים:  10  יוֹם אֲשֶׁ חָשְׁ כְחָה, תֵּ מִתּוֹךְ שִׁ
ר רָאוּ עֵינֶיךָ  נּוּ — "אֲשֶׁ מַעְלָה מִמֶּ לְּ מוּסָב עַל מִקְרָא שֶׁ
ר רְאִיתֶם אֶת הַקּוֹלוֹת  חֹרֵב", אֲשֶׁ בְּ עָמַדְתָּ  ר  יוֹם אֲשֶׁ
פוּן  דוּן. יְאַלְּ ידִים: יִלְמְדוּן. יֵלְפוּן לְעַצְמָם: יְלַמֵּ פִּ וְאֶת הַלַּ

לַאֲחֵרִים:  

פִית יַתְכוֹן קְיָמַיָּא וְדִינַיָּא  אַלֵּ 5 חֲזוֹ דְּ
ן  ד כֵּ דַנִי יְיָ אֱלָהִי לְמֶעְבַּ מָא דִי פַקְּ כְּ
ן  לְתַמָּ עָלִין  אַתּוּן  י  דִּ אַרְעָא  גוֹ  בְּ
אֲרֵי  דוּן  וְתַעְבְּ רוּן  6 וְתִטְּ לְמֵירְתַהּ: 
וְסוּכְלְתָנוּתְכוֹן  חָכְמַתְכוֹן  הִיא 
ל  כָּ יָת  מְעוּן  יִשְׁ י  דִּ עַמְמַיָּא  לְעֵינֵי 
עַם  לְחוֹד  וְיֵימְרוּן  ין  הָאִלֵּ קְיָמַיָּא 
הָדֵין:  א  רַבָּ א  עַמָּ וְסוּכְלְתָן  ים  חַכִּ
אֱלָהָא  לֵהּ  י  דִּ רַב  עַם  מַאן  7 אֲרֵי 
ן  עִדַּ בְּ צְלוֹתֵהּ  לָא  לְקַבָּ לֵהּ  קָרִיב 
ן  עִדָּ כָל  בְּ אֱלָהָנָא  ייָ  כַּ עַקְתֵהּ 
8 וּמַאן  קֳדָמוֹהִי:  ין  מְצַלִּ אֲנַחְנָא  דַּ
יטִין  ִ י לֵהּ קְיָמִין וְדִינִין קַשּׁ עַם רַב דִּ
אֲנָא  י  דִּ הָדָא  אוֹרַיְתָא  כֹל  כְּ
9 לְחוֹד  דֵין:  יוֹמָא  קֳדָמֵיכוֹן  יָהֵב 
לַחֲדָא  ךְ  נַפְשָׁ וְטַר  לָךְ  ר  מַּ אִסְתַּ
י חֲזָאָה  מַיָּא דִּ תְגָּ י יָת פִּ לְמָא תִנְשֵׁ דִּ
ךְ כֹּל יוֹמֵי  בָּ עֵינָיךְ וְדִלְמָא יֶעְדּוּן מִלִּ
יךְ וּתְהוֹדְעִנּוּן לִבְנָיךְ וְלִבְנֵי בְנָיךְ:  חַיָּ
אֱלָהָךְ  יְיָ  קֳדָם  א  קַמְתָּ י  דִּ 10 יוֹמָא 
קֳדָמַי  נֹשׁ  כְּ לִי  יְיָ  אֲמַר  ד  כַּ חֹרֵב  בְּ
י  דִּ מָי  תְגָּ פִּ יָת  מְעִנּוּן  וְאַשְׁ א  עַמָּ יָת 
יוֹמַיָּא  ל  כָּ קֳדָמַי  לְמִדְחַל  יֵילְפוּן 
וְיָת  אַרְעָא  עַל  מִין  קַיָּ אִנּוּן  י  דִּ
וְקַמְתּוּן  11 וּקְרֵיבְתּוּן  פוּן:  יַלְּ נֵיהוֹן  בְּ
א  ָ אֶשּׁ בְּ עֵר  בָּ פּוֹלֵי טוּרָא וְטוּרָא  שִׁ בְּ
עֲנָנָא  חֲשׁוֹכָא  מַיָּא  שְׁ צֵית  עַד 
כוֹן מִגּוֹ  יל יְיָ עִמְּ וַאֲמִיטְתָא: 12 וּמַלֵּ
מְעִין  שָׁ אַתּוּן  מִין  תְגָּ פִּ קָל  א  ָ אֶשּׁ
קָלָא:  אֱלָהֵין  חָזָן  לֵיתֵיכוֹן  וּדְמוּת 
יד  פַקֵּ י  דִּ קְיָמֵהּ  יָת  לְכוֹן  י  13 וְחַוִּ
מִין  תְגָּ פִּ רָא  עַשְׂ ד  לְמֶעְבַּ יַתְכוֹן 

רֵין לוּחֵי אַבְנַיָּא:  וּכְתָבִנּוּן עַל תְּ

true, Divine personalities can shine forth in all their 
unique individuality.

The same principle applies “quantitatively”: the 
more we surrender our apparent individuality to 
God’s omnipresence, thereby connecting to our 

true source of life, the more our earthly, limited 
lives take on something of the eternal longevity of 
spiritual beings. Indeed, Rabbi DovBer, the Maggid 
of Mezeritch,35 teaches that the angels’ immortality 
is due to their consummate fear of Heaven resulting 
from their constant awareness of God.36

אֲשֶׁ֥ר צִוַּ֖נִי  ים כַּֽ ם חֻקִּים֙ וּמִשְׁפָּטִ֔ דְתִּי אֶתְכֶ֗ ה | לִמַּ֣ שני 5 רְאֵ֣
ים  בָּאִ֥ ם  אַתֶּ֛ אֲשֶׁ֥ר  רֶץ  הָאָ֔ רֶב  בְּקֶ֣ ן  כֵּ֔ עֲשׂ֣וֹת  לַֽ י  אֱלֹהָ֑ יְהָֹוה֣ 
חָכְמַתְכֶם֙  וא  הִ֤ י  כִּ֣ וַֽעֲשִׂיתֶם֒  6 וּשְׁמַרְתֶּם֮  הּ:  לְרִשְׁתָּֽ מָּה  שָׁ֖
ים  חֻקִּ֣ כָּל־הַֽ ת  אֵ֚ יִשְׁמְע֗וּן  אֲשֶׁ֣ר  ים  עַמִּ֑ הָֽ לְעֵינֵי֖  ם  ינַתְכֶ֔ וּבִ֣
הַזֶּהֽ:  הַגָּד֖וֹל  הַגּ֥וֹי  וְנָב֔וֹן  עַם־חָכָ֣ם  ק  רַ֚ מְר֗וּ  וְאָֽ לֶּה  הָאֵ֔
יהָֹוה֣  כַּֽ אֵלָ֑יו  ים  קְרֹבִ֣ ים  אֱלֹהִ֖ אֲשֶׁר־ל֥וֹ  גָּד֔וֹל  מִי־ג֣וֹי  י  7 כִּ֚
ים  יו: 8 וּמִי֙ גּ֣וֹי גָּד֔וֹל אֲשֶׁר־ל֛וֹ חֻקִּ֥ נוּ אֵלָֽ ינוּ בְּכָל־קָרְאֵ֖ אֱלֹהֵ֔
ן  נֹתֵ֥ י  נֹכִ֛ אָֽ אֲשֶׁ֧ר  את  הַזֹּ֔ ה  הַתּוֹרָ֣ כְּכֹל֙  ם  צַדִּיקִ֑ ים  וּמִשְׁפָּטִ֖
פֶּן־ ד  מְאֹ֗ נַפְשְׁךָ֜  ר  וּשְׁמֹ֨ לְךָ֩  מֶר  הִשָּׁ֣ ק  9 רַ֡ הַיּֽוֹם:  ם  לִפְנֵיכֶ֖
יךָ וּפֶן־יָס֨וּרוּ֙ מִלְּבָ֣בְךָ֔  ים אֲשֶׁר־רָא֣וּ עֵינֶ֗ ח אֶת־הַדְּבָרִ֜ תִּשְׁכַּ֨
ר  10 י֗וֹם אֲשֶׁ֨ בָנֶֽיךָ:  וְלִבְנֵי֥  לְבָנֶי֖ךָ  ם  וְהֽוֹדַעְתָּ֥ חַיֶּי֑ךָ  י  יְמֵ֣ ל  כֹּ֖
י  אֵלַ֗ יְהָֹוה֜  ר  אֱמֹ֨ בֶּֽ בְּחֹרֵב֒  יךָ֮  אֱלֹהֶ֘ יְהָֹוה֣  י  לִפְנֵ֨ דְתָּ  עָמַ֜
יִלְמְד֜וּן  ר  אֲשֶׁ֨ י  אֶת־דְּבָרָ֑ ם  וְאַשְׁמִעֵ֖ ם  אֶת־הָעָ֔ הַקְהֶל־לִי֙ 
ה  אֲדָמָ֔ עַל־הָ֣ חַיִּים֙  הֵ֤ם  ר  אֲשֶׁ֨ כָּל־הַיָּמִים֙  י  אֹתִ֗ ה  לְיִרְאָ֣
הָהָ֑ר  חַת  תַּ֣ עַמְד֖וּן  וַתַּֽ 11 וַתִּקְרְב֥וּן  יְלַמֵּדֽוּן:  ם  וְאֶת־בְּנֵיהֶ֖
ל:  וַֽעֲרָפֶֽ �֥ן  עָנָ שֶׁךְ  חֹ֖ יִם  הַשָּׁמַ֔ עַד־לֵב֣  בָּאֵשׁ֙  בֹּעֵר֤  ר  וְהָהָ֗
ם  אַתֶּ֣ דְּבָרִים֙  ק֤וֹל  שׁ  הָאֵ֑ מִתּ֣וֹךְ  ם  אֲלֵיכֶ֖ יְהָֹוה֛  12 וַיְדַבֵּ֧ר 

ם  לָכֶ֜ ד  13 וַיַּגֵּ֨ קֽוֹל:  י  זֽוּלָתִ֥ ים  רֹאִ֖ ינְכֶ֥ם  אֵֽ וּתְמוּנָה֛  ים  מְעִ֔ שֹֽׁ
ים  הַדְּבָרִ֑ רֶת  עֲשֶׂ֖ עֲשׂ֔וֹת  לַֽ אֶתְכֶם֙  צִוָּה֤  ר  אֲשֶׁ֨ אֶת־בְּרִית֗וֹ 

ים:  ם עַל־שְׁנֵי֖ לֻח֥וֹת אֲבָנִֽ יִּכְתְּבֵ֔ וַֽ
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Deuteronomy 4:5-13 

28. Exodus 19:17.  29. Exodus 19:18.  30. Exodus 19:16.  31. Exodus 20:1.  32. Exodus 19:5, 20:1.  33. Exodus 20:1.  34. Exodus 31:18.  

 CHASIDIC INSIGHTS 
very well imagine that the deeper and more  
complete the relationship we forge with God, the 
more our own individual concerns and personali-
ties will be diminished. The Torah here teaches us 
that the opposite is actually true: Our true life and 
vitality are directly commensurate with the depth of 
our attachment to the source of all life, God. In fact, 
what we normally mistake as our personality or 
“persona” is largely rooted in the animal drives of 
our secondary, animal souls. The individual nature 
of this personality is merely an illusion; inasmuch 

as we share the same animal drives with the rest of 
humanity, the personality born of these drives is, at 
best, a variation on the same, common theme every-
one else is living out, and at worst, a vain attempt 
to establish a sense of self-worth through feigned 
individuality. In contrast, since God is infinite, the 
avenues by which His Divinity can manifest itself 
in reality are also infinite; thus, it is only our Di-
vine personality that is truly unique. It follows that 
the more we allow our normative personalities to 
dissolve as we draw closer to God, the more our 

Second Reading 5 Behold, as God, my God, commanded me to, I have taught you 
rules and ordinances for you to abide by when you will live in the land that you 
are entering in order to possess.
6 You must safeguard these rules and ordinances—i.e., make sure you are per-
forming them properly—by constantly studying the Torah’s instructions how to 
perform them, and then you must perform them, for that is what will attest to 
your wisdom and your understanding in the eyes of the peoples, who will hear 
all these rules and say, ‘Only this great nation is such a wise and understanding 
people.’
7 For what great nation is there that has a god as near to it as God, our God, is to 
us whenever we call upon Him?
8 And what great nation is there that has rules and ordinances as just and rel-
evant as this entire Torah, which I am setting before you this day?
9 Therefore, be wary and guard yourself carefully lest you forget what you have 
learned and start observing God’s rules and ordinances incorrectly, for if you do, 
you will appear foolish rather than wise. In addition, take care lest you forget the 
foundation underlying your observance of these rules and ordinances, namely, the 
things that you saw with your own eyes at Mount Sinai when God gave you the 
Torah, and lest these things depart from your heart all the days of your life—and 
you must impart them as well to your children and to your children’s children:
10 the Divine revelation you experienced on the day you stood before God, your 
God, at Mount Horeb, when God said to me, ‘Assemble the people for Me; I will 
let them hear My words, in order that they learn to revere Me all the days that they 
live on the earth, and in order that they teach their children to revere Me, as well.’
11 You approached and stood at the foot of the mountain;28 the mountain burned 
with fire that rose up to the midst of heaven,29 and it was enveloped by three de-
grees of obscurity: darkness, a normal cloud, and a thick cloud.30

12 God spoke to you out of the midst of the fire.31 You heard the sound of the 
words but saw no image; you only heard God’s voice.
13 He told you the terms of His covenant32—the Torah—that He commanded you 
to observe, and summarized it33 in the Ten Commandments, and He inscribed 
the Ten Commandments on two stone tablets.34
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Second Reading

 RASHI 

7. תהלים לו, ג. 

תּוֹרָה  אֶתְכֶם.  ד  לְלַמֵּ הַהִוא  עֵת  בָּ ה'  ה  צִוָּ 14  וְאוֹתִי 
עֵינֶיךָ.  א  שָּׂ תִּ 19  וּפֶן  צוּרָה:   16  סָמֶל.  ה:   פֶּ עַל  בְּ שֶׁ
ר  אֲשֶׁ אַחֲרֵיהֶם:  לִטְעוֹת  לֵב  וְלָתֵת  בָר  דָּ בַּ ל  כֵּ לְהִסְתַּ
אַחֵר:  בָר  דָּ לָהֶם.  לְהָאִיר  ים.  הָעַמִּ לְכֹל  וְגוֹ'  ה'  חָלַק 
א  אֶלָּ אַחֲרֵיהֶם,  טְעוֹת  מִלִּ מְנָעָן  לֹא  לֶאֱלָהוּת, 
וְכֵן  הָעוֹלָם.  מִן  לְטָרְדָם  הַבְלֵיהֶם  דִבְרֵי  בְּ הֶחֱלִיקָם 

עֲוֹנוֹ  לִמְצֹא  עֵינָיו,  בְּ אֵלָיו  הֶחֱלִיק  י  "כִּ אוֹמֵר7:  הוּא 
הָב:   קִין בּוֹ אֶת הַזָּ זַקְּ מְּ לִי שֶׁ נֹא":  20  מִכּוּר. הוּא כְּ לִשְׂ
בְרֵיכֶם. עַל אוֹדוֹתֵיכֶם  א רֹגֶז: עַל דִּ ף. נִתְמַלֵּ 21  הִתְאַנַּ
י עֹבֵר. מֵאַחַר  י אָנֹכִי מֵת וְגוֹ' אֵינֶנִּ וְעַל עִסְקֵיכֶם:  22  כִּ
א אַף עַצְמוֹתַי אֵינָם עוֹבְרִים:   ת מֵהֵיכָן יַעֲבֹר? אֶלָּ מֵּ שֶׁ
ר  אֲשֶׁ ךָ ה'.  צִוְּ ר  אֲשֶׁ בָר:  דָּ ל  כָּ מוּנַת  תְּ כֹּל.  מוּנַת  23  תְּ

לֹּא לַעֲשׂוֹת:   ךָ עָלָיו שֶׁ צִוְּ

הַהִיא  נָא  עִדָּ בְּ יְיָ  יד  קֵּ פַּ 14 וְיָתִי 
וְדִינִין  קְיָמִין  יַתְכוֹן  פָא  לְאַלָּ
י  דִּ אַרְעָא  בְּ יַתְהוֹן  דְכוֹן  לְמֶעְבַּ
לְמֵירְתַהּ:  ן  לְתַמָּ עָבְרִין  אַתּוּן 
תְכוֹן  לְנַפְשָׁ לַחֲדָא  רוּן  מְּ 15 וְתִסְתַּ
יוֹמָא  בְּ מוּת  דְּ ל  כָּ חֲזֵיתוּן  לָא  אֲרֵי 
א:  ָ חֹרֵב מִגּוֹ אֶשּׁ כוֹן בְּ יל יְיָ עִמְּ י מַלֵּ דִּ
לְכוֹן  דוּן  וְתַעְבְּ לוּן  תְחַבְּ לְמָא  16 דִּ
כַר  דְּ מוּת  דְּ צוּרָה  ל  כָּ מוּת  דְּ צֶלֶם 
י  עִירָא דִּ ל בְּ מוּת כָּ אוֹ נוּקְבָא: 17 דְּ
י  דִּ דְפָא  גַּ ר  צִפַּ ל  כָּ מוּת  דְּ בְאַרְעָא 
מוּת  מַיָּא: 18 דְּ אֲוֵיר רְקִיעַ שְׁ פָרַח בַּ
ל  כָּ מוּת  דְּ בְאַרְעָא  י  דִּ א  רִחֲשָׁ ל  כָּ
לְאַרְעָא:  רַע  מִלְּ בְמַיָּא  דִי  נוּנֵי 
מַיָּא  לִשְׁ עֵינָיךְ  תִזְקוֹף  19 וְדִלְמָא 
וְיָת  סִיהֲרָא  וְיָת  א  מְשָׁ שִׁ יָת  וְתֶחֱזֵי 
וְתִטְעֵי  מַיָּא  שְׁ חֵילֵי  כֹּל  כּוֹכְבַיָּא 
יְיָ  ין  זַמִּ י  דִּ וְתִפְלְחִנּוּן  לְהוֹן  וְתִסְגּוּד 
תְחוֹת  אֱלָהָךְ יַתְהוֹן לְכֹל עַמְמַיָּא דִּ
יְיָ  קָרֵיב  20 וְיַתְכוֹן  מַיָּא:  שְׁ ל  כָּ
מִכּוּרָא  יַתְכוֹן  ק  וְאַפֵּ הּ  לְדַחַלְתֵּ
צְרָיִם לְמֶהֱוֵי לֵהּ לְעַם  דְפַרְזְלָא מִמִּ
קֳדָם  21 וּמִן  הָדֵין:  יוֹמָא  כְּ אַחֲסָנָא 
מֵיכוֹן  תְגָּ פִּ עַל  עֲלַי  רְגַז  הֲוָה  יְיָ 
יָת  רִי  לְמֶעְבְּ לָא  דְּ דִיל  בְּ ים  וְקַיִּ
לָא לְמֵיעַל לְאַרְעָא  נָא וּבְדִיל דְּ יַרְדְּ
י יְיָ אֱלָהָךְ יָהֵב לָךְ אַחֲסָנָא:  טַבְתָא דִּ
הָדָא  אַרְעָא  בְּ מָאִית  אֲנָא  22 אֲרֵי 
וְאַתּוּן  נָא  יַרְדְּ יָת  עָבַר  אֲנָא  לֵית 
טַבְתָא  אַרְעָא  יָת  וְתֵירְתוּן  עָבְרִין 
לְמָא  דִּ לְכוֹן  רוּ  מָּ 23 אִסְתַּ הָדָא: 
י  דִּ אֱלָהֲכוֹן  דַייָ  קְיָמָא  יָת  תִתְנְשׁוּן 
צֶלֶם  לְכוֹן  דוּן  וְתַעְבְּ כוֹן  עִמְּ גְזַר 

דָךְ יְיָ אֱלָהָךְ:  י פַקְּ א דִּ לָּ מוּת כֹּ דְּ

ים  חֻקִּ֖ ם  אֶתְכֶ֔ לְלַמֵּ֣ד  וא  הַהִ֔ בָּעֵת֣  יְהָֹוה֙  צִוָּה֤  י  14 וְאֹתִ֗

ים  בְרִ֥ עֹֽ ם  אַתֶּ֛ אֲשֶׁ֥ר  רֶץ  בָּאָ֕ ם  אֹתָ֔ עֲשֹֽׂתְכֶ֣ם  לַֽ ים  וּמִשְׁפָּטִ֑
י  כִּ֣ תֵיכֶ֑ם  לְנַפְשֹֽׁ ד  מְאֹ֖ ם  15 וְנִשְׁמַרְתֶּ֥ הּ:  לְרִשְׁתָּֽ מָּה  שָׁ֖
ב  בְּחֹרֵ֖ אֲלֵיכֶ֛ם  יְהָֹוה֧  ר  דִּבֶּ֨ בְּי֗וֹם  ה  כָּל־תְּמוּנָ֔ רְאִיתֶם֙  לֹ֤א 
סֶל תְּמוּנַת֣  ם לָכֶ֛ם פֶּ֖ שְׁחִת֔וּן וַֽעֲשִׂיתֶ֥ שׁ: 16 פֶּן־תַּ֨ מִתּ֥וֹךְ הָאֵֽ
ה  כָּל־בְּהֵמָ֖ ית  17 תַּבְנִ֕ ה:  נְקֵבָֽ א֥וֹ  ר  זָכָ֖ תַּבְנִי֥ת  כָּל־סָ֑מֶל 
יִם:  ף אֲשֶׁ֥ר תָּע֖וּף בַּשָּׁמָֽ רֶץ תַּבְנִית֙ כָּל־צִפּ֣וֹר כָּנָ֔ אֲשֶׁ֣ר בָּאָ֑
אֲשֶׁר־ כָּל־דָּגָה֥  תַּבְנִי֛ת  ה  אֲדָמָ֑ בַּֽ שׂ  כָּל־רֹמֵ֖ ית  18 תַּבְנִ֕

יְמָה  הַשָּׁמַ֗ יךָ  עֵינֶ֜ א  19 וּפֶן־תִּשָּׂ֨ רֶץ:  לָאָֽ חַת  מִתַּ֥ יִם  בַּמַּ֖
ל צְבָ֣א  ים כֹּ֚ חַ וְאֶת־הַכּֽוֹכָבִ֗ מֶשׁ וְאֶת־הַיָּרֵ֜ יתָ אֶת־הַשֶּׁ֨ רָאִ֠ וְֽ֠
ק  חָלַ֜ ר  אֲשֶׁ֨ ם  וַֽעֲבַדְתָּ֑ ם  לָהֶ֖ חֲוִי֥תָ  וְהִשְׁתַּֽ וְנִדַּחְתָּ֛  יִם  הַשָּׁמַ֔
יִם:  כָּל־הַשָּׁמָֽ חַת  תַּ֖ ים  עַמִּ֔ הָֽ לְכֹל֙  ם  אֹתָ֔ יךָ֙  אֱלֹהֶ֨ יְהָֹוה֤ 
הַבַּרְזֶל֖  מִכּ֥וּר  אֶתְכֶ֛ם  א  וַיּוֹצִ֥ יְהָֹוה֔  ח  לָקַ֣ 20 וְאֶתְכֶם֙ 

21 וַֽיהוָֹה֥  הַזֶּהֽ:  כַּיּ֥וֹם  ה  חֲלָ֖ נַֽ לְעַ֥ם  ל֛וֹ  הְי֥וֹת  לִֽ יִם  מִמִּצְרָ֑
ן  י עָבְרִי֙ אֶת־הַיַּרְדֵּ֔ ע לְבִלְתִּ֤ י עַל־דִּבְרֵיכֶ֑ם וַיִּשָּׁבַ֗ הִתְאַנַּף־בִּ֖
ן  נֹתֵ֥ יךָ  יְהָֹוה֣ אֱלֹהֶ֔ ה אֲשֶׁר֙  רֶץ הַטּוֹבָ֔ וּלְבִלְתִּי־בֹא֙ אֶל־הָאָ֣
ר אֶת־ את אֵינֶנִּ֥י עֹבֵ֖ רֶץ הַזֹּ֔ י מֵת֙ בָּאָ֣ נֹכִ֥ י אָֽ ה: 22 כִּ֣ חֲלָֽ לְךָ֖ נַֽ

את:  ה הַזֹּֽ רֶץ הַטּוֹבָ֖ ם אֶת־הָאָ֥ ירִשְׁתֶּ֕ ים וִֽ בְרִ֔ ן וְאַתֶּם֙ עֹֽ הַיַּרְדֵּ֑
ם  אֱלֹ֣הֵיכֶ֔ יְהָֹוה֙  ית  אֶת־בְּרִ֤ ן־תִּשְׁכְּחוּ֙  פֶּֽ ם  לָכֶ֗ מְר֣וּ  23 הִשָּֽׁ

ל אֲשֶׁ֥ר  תְּמ֣וּנַת כֹּ֔ סֶל֙  ם לָכֶ֥ם פֶּ֨ וַֽעֲשִׂיתֶ֨ ת עִמָּכֶ֑ם  אֲשֶׁ֥ר כָּרַ֖
יךָ:  צִוְּךָ֖ יְהָֹוה֥ אֱלֹהֶֽ

yourselves a sculpted image, that is, the likeness of anything—which God, your 
God, has forbidden you to do.
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Deuteronomy 4:14-23 

37. Rashi on 29:11, below.  38. Cf. Rashi on Genesis 6:11.  39. Hitva’aduyot 5745, vol. 5, p. 3031.  40. Above, 1:37-38, 3:26.  

14 God commanded me at that time, during my first forty days on Mount Sinai 
after the Giving of the Torah, to teach you the oral explanation of the rules and 
ordinances, so that you should perform them37 properly in the land into which 
you are crossing in order to possess.

Entrance to the Promised Land  
Contingent upon Loyalty to God

15 You must guard yourselves carefully against the temptation to depict what you 
experienced at Mount Sinai in any visual form, for you did not see any image of 
God on the day that God spoke to you at Mount Horeb from the midst of the fire.
16 Be careful lest you become degenerate and make a sculpted image for your-
selves to worship:38 the representation of any form, whether it be the likeness of 
a male or a female human being;
17 the likeness of any beast that is on the earth; the likeness of any winged bird 
that flies in the sky;
18 the likeness of anything that crawls on the ground; or the likeness of any fish 
that is in the water lower than the earth surrounding it.
19 Be careful, too, lest you lift up your eyes toward heaven in search of something 
to worship and see the sun, the moon, the stars, or all the host of heaven, which 
God, your God, appointed to give light to all people who dwell under the entire 
heaven—i.e., all the peoples of the earth,39 and be lured to prostrate yourselves 
before them and worship them. In addition to serving as luminaries, God specifi-
cally created the celestial bodies to test humanity to see if they would succumb to 
the temptation to worship them. But whereas He allowed the other nations to err 
in this matter and to escape the consequences for the time being, He will not be so 
generous with you.
20 For, as you see, God took you and brought you out of the iron crucible, that is, 
out of Egypt, where He refined the dross out of you and forged you into a people 
whom He can call His heritage, as you are today.
21 As I have said,40 the reason I am not entering the Promised Land is because God 
was angry with me at Kadesh because of you, and He swore that I would not 
cross the Jordan River and that I would not come into the good land that God, 
your God, is giving you as an inheritance.
22 For I must die and be buried in this land; I will not even cross the Jordan River 
in a coffin. You, however, have been forgiven and will cross it, and you will take 
possession of this good land.

Residence in the Promised Land  
Contingent upon Loyalty to God

23 Backsliding into idolatry will not only keep you from entering and conquering 
the Promised Land; it will also prevent you from remaining in it. Beware, then, lest 
you forget the covenant of God, your God, that He made with you, and make for 
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Second Reading

 RASHI 

8. לִכְעֹס. 9. דברים ד, כו. 10. דניאל ט, יד. 11. שיר השירים ג, ד. 12. מלכים ־ב ד, כז. 13. דברים ט, יד. 

לַעַז8,  בְּ אינפרינדר"א  לִנְקֹם,  א  מְקַנֵּ א.  קַנָּ 24  אֵל 
זָרָה:   עֲבוֹדָה  מֵעוֹבְדֵי  רַע  לְהִפָּ רָגְזוֹ  עַל  מִתְחָרֶה 
מוֹנֶה  שְׁ לְסוֹף  ה  נָּ מִמֶּ גְלוּ  יִּ שֶׁ לָהֶם  רָמַז  ם.  נְתֶּ 25  וְנוֹשַׁ
ם".  נְתֶּ "וְנוֹשַׁ מִנְיַן  כְּ נָה,  שָׁ יִם  תַּ וּשְׁ ים  ִ וַחֲמִשּׁ מֵאוֹת 
ים  ִ וַחֲמִשּׁ מֵאוֹת  מוֹנֶה  שְׁ לְסוֹף  וְהִגְלָם  ים  הִקְדִּ וְהוּא 
יִתְקַיֵּם  לֹּא  שֶׁ דֵי  כְּ ם",  נְתֶּ לִ"וְנוֹשַׁ נִים  שָׁ י  תֵּ שְׁ ים  וְהִקְדִּ
קֹד  שְׁ "וַיִּ אֱמַר10:  נֶּ שֶׁ וְזֶהוּ  תֹּאבֵדוּן".  אָבֹד  י  "כִּ הֶם9:  בָּ
יק ה' אֱלֹהֵינוּ" —  י צַדִּ ה' עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּ
נִים לִפְנֵי  י שָׁ תֵּ הֵר לַהֲבִיאָהּ שְׁ מִּ נוּ, שֶׁ ה עִמָּ צְדָקָה עָשָׂ
עֵדִים  לִהְיוֹת  מַזְמִינָם  הִנְנִי  בָכֶם.  הּ:  26  הַעִידֹתִי  זְמַנָּ
תַרְגּוּמוֹ  כְּ ם אֱלֹהִים.  ם שָׁ הִתְרֵיתִי בָכֶם:  28  וַעֲבַדְתֶּ שֶׁ
ם עוֹבְדִים  אִלּוּ אַתֶּ ם עוֹבְדִים לְעוֹבְדֵיהֶם, כְּ אַתֶּ ֶ — מִשּׁ

יָדָיו, וּלְשׁוֹן "לֹא  ךָ בְּ הַחֲזִיק בְּ ךָ. מִלְּ לָהֶם:  31  לֹא יַרְפְּ
רִפְיוֹן,  לְךָ  ן  יִתֵּ לֹא   — הוּא  יַפְעִיל  לֹא  לְשׁוֹן  ךָ"  יַרְפְּ
נּוּ",  יו וְלֹא אַרְפֶּ לֹא יַפְרִישׁ אוֹתְךָ מֵאֶצְלוֹ. וְכֵן11: "אֲחַזְתִּ
ל לְשׁוֹן רִפְיוֹן מוּסָב עַל לְשׁוֹן  נּוּ". כָּ לֹּא נִנְקַד "אֶרְפֶּ שֶׁ
רִפְיוֹן.  לָהּ  ן  תֶּ לָהּ",  ה  "הַרְפֵּ מו12ֹ:  כְּ עֵל,  וּמִתְפַּ מַפְעִיל 
רִאשׁוֹנִים.  32  לְיָמִים  י:   נִּ מִמֶּ ה  הִתְרַפֵּ י"13,  נִּ מִמֶּ "הֶרֶף 
אַל לְכָל  מַיִם. וְגַם שְׁ ָ עַל יָמִים רִאשׁוֹנִים: וּלְמִקְצֵה הַשּׁ
צֶה אֶל קָצֶה, זֶהוּ פְשׁוּטוֹ. וּמִדְרָשׁוֹ:  ר מִקָּ רוּאִים אֲשֶׁ הַבְּ
עַד  הָאָרֶץ  מִן  הָיְתָה  שֶׁ אָדָם  ל  שֶׁ קוֹמָתוֹ  עַל  ד  מְלַמֵּ
צֶה אֶל קָצֶה:  מִקָּ ר  עוּר עַצְמוֹ אֲשֶׁ ִ הַשּׁ מַיִם, וְהוּא  ָ הַשּׁ
מַע  דוֹל? "הֲשָׁ בָר הַגָּ ה. וּמַהוּ הַדָּ דוֹל הַזֶּ בָר הַגָּ דָּ הֲנִהְיָה כַּ

עָם" וְגוֹ':  

א  ָ אֶשּׁ מֵימְרֵהּ  אֱלָהָךְ  יְיָ  24 אֲרֵי 
25 אֲרֵי  א:  קַנָּ אֵל  הוּא  אָכְלָא 
קוּן  וְתִתְעַתְּ בְנִין  וּבְנֵי  נִין  בְּ תוֹלְדוּן 
צֶלֶם  דוּן  וְתַעְבְּ לוּן  וּתְחַבְּ אַרְעָא  בְּ
בִישׁ  דְּ דוּן  וְתַעְבְּ א  לָּ כֹּ מוּת  דְּ
קֳדָמוֹהִי:  זָא  לְאַרְגָּ אֱלָהָךְ  יְיָ  קֳדָם 
יָת  דֵין  יוֹמָא  כוֹן  בְּ 26 אַסְהֵדִית 
יבְדוּן  מַיָּא וְיָת אַרְעָא אֲרֵי מֵיבַד תֵּ שְׁ
י אַתּוּן עָבְרִין  פְרִיעַ מֵעַל אַרְעָא דִּ בִּ
לָא  לְמֵירְתַהּ  ן  לְתַמָּ נָא  יַרְדְּ יָת 
צָאָה  תֵּ אִשְׁ אֲרֵי  עֲלַהּ  יוֹמִין  תוֹרְכוּן 
יַתְכוֹן  יְיָ  ר  27 וִיבַדַּ צוּן:  תֵּ שְׁ תִּ
מִנְיָן  דְּ עַם  אֲרוּן  תַּ וְתִשְׁ עַמְמַיָּא  בְּ
ן:  לְתַמָּ יַתְכוֹן  יְיָ  ר  יְדַבַּ י  דִּ עַמְמַיָּא  בְּ
פָלְחֵי  לְעַמְמַיָּא  ן  מָּ תַּ 28 וְתִפְלְחוּן 
אָעָא  א  אֱנָשָׁ יְדֵי  עוֹבַד  טַעֲוָתָא 
מְעִין וְלָא  י לָא חָזָן וְלָא שָׁ וְאַבְנָא דִּ
עוּן  29 וְתִתְבְּ מְרִיחִין:  וְלָא  אָכְלִין 
אֱלָהָךְ  דַייָ  א  חַלְתָּ דַּ יָת  ן  מָּ מִתַּ
קֳדָמוֹהִי  מִן  תִבְעֵי  אֲרֵי  ח  כָּ וְתַשְׁ
ד יֵעוֹק  ךְ: 30 כַּ ךְ וּבְכָל נַפְשָׁ כָל לִבָּ בְּ
ין  הָאִלֵּ מַיָּא  תְגָּ פִּ כֹּל  ךְ  חֻנָּ כְּ וְיַשְׁ לָךְ 
דַייָ  א  לְדַחַלְתָּ וּתְתוּב  יוֹמַיָּא  סוֹף  בְּ
31 אֲרֵי  לְמֵימְרֵהּ:  ל  וּתְקַבֵּ אֱלָהָךְ 
לָא  אֱלָהָךְ  יְיָ  רַחֲמָנָא  אֱלָהָא 
י  יִתְנְשֵׁ וְלָא  ךְ  לִנָּ יְחַבְּ וְלָא  ךְ  קִנָּ בְּ יִשְׁ
לְהוֹן:  ים  קַיִּ י  דִּ דַאֲבָהָתָךְ  קְיָמָא  יָת 
קַדְמָאֵי  לְיוֹמַיָּא  עַן  כְּ אַל  שְׁ 32 אֲרֵי 
יְיָ  בְרָא  י  דִּ יוֹמָא  לְמִן  קֳדָמָךְ  הֲווֹ  דַּ
מַיָּא  שְׁ יָפֵי  וּלְמִסְּ אַרְעָא  עַל  אָדָם 
מָא  פִתְגָּ כְּ הַהֲוָה  מַיָּא  שְׁ סְיָפֵי  וְעַד 
וָתֵהּ:  כְּ מַע  תְּ הַאִשְׁ אוֹ  הָדֵין  א  רַבָּ
דַייָ  מֵימְרָא  קָל  א  עַמָּ מַע  33 הַשְׁ
מַעְתָּ  דִשְׁ מָא  כְּ א  ָ אֶשּׁ מִגּוֹ  ל  מְמַלֵּ

אַתְּ וְאִתְקַיָּם: 

ל קַנָּאֽ: פ ה ה֑וּא אֵ֖ כְלָ֖ שׁ אֹֽ יךָ אֵ֥ י יְהָֹוה֣ אֱלֹהֶ֔ 24 כִּ֚

ם  רֶץ וְהִשְׁחַתֶּ֗ ם בָּאָ֑ ים וְנֽוֹשַׁנְתֶּ֖ יד בָּנִים֙ וּבְנֵי֣ בָנִ֔ י־תוֹלִ֤ 25 כִּֽ

יְהָֹוֽה־ בְּעֵינֵי֥  ע  הָרַ֛ ם  וַֽעֲשִׂיתֶ֥ ל  כֹּ֔ תְּמ֣וּנַת  סֶל֙  פֶּ֨ יתֶם  וַֽעֲשִׂ֤
יִם  אֶת־הַשָּׁמַ֣ הַיּ֜וֹם  ם  בָכֶ֨ תִי֩  עִידֹ֩ 26 הַֽ לְהַכְעִיסֽוֹ:  יךָ  אֱלֹהֶ֖
ר  אֲשֶׁ֨ רֶץ  הָאָ֔ מֵעַ֣ל  מַהֵר֒  אבֵדוּן֮  תֹּֽ ד  י־אָבֹ֣ כִּֽ רֶץ  וְאֶת־הָאָ֗
אֲרִיכֻן֤  לֹא־תַֽ הּ  לְרִשְׁתָּ֑ מָּה  שָׁ֖ ן  אֶת־הַיַּרְדֵּ֛ ים  בְרִ֧ עֹֽ ם  אַתֶּ֜
ם  אֶתְכֶ֖ יְהָֹוה֛  יץ  27 וְהֵפִ֧ מֵדֽוּן:  תִּשָּֽׁ ד  הִשָּׁמֵ֖ י  כִּ֥ יהָ  עָלֶ֔ יָמִים֙ 
יְהָֹוה֛  יְנַהֵ֧ג  ר  אֲשֶׁ֨ ם  בַּגּוֹיִ֕ ר  מִסְפָּ֔ י  מְתֵ֣ וְנִשְׁאַרְתֶּם֙  ים  עַמִּ֑ בָּֽ
ם  י אָדָ֑ ה יְדֵ֣ עֲשֵׂ֖ ים מַֽ מָּה: 28 וַֽעֲבַדְתֶּם־שָׁ֣ם אֱלֹהִ֔ ם שָֽׁ אֶתְכֶ֖
וְלֹ֥א  אכְל֖וּן  יֹֽ וְלֹ֥א  יִשְׁמְע֔וּן  וְלֹ֣א  בֶן אֲשֶׁ֤ר לֹֽא־יִרְאוּן֙  וָאֶ֔ עֵץ֣ 
י  כִּ֣ וּמָצָ֑אתָ  יךָ  אֱלֹהֶ֖ אֶת־יְהָֹוה֥  מִשָּׁ֛ם  ם  29 וּבִקַּשְׁתֶּ֥ ן:  יְרִיחֻֽ
ךָ: 30 בַּצַּ֣ר לְךָ֔ וּמְצָא֕וּךָ  בְךָ֖ וּבְכָל־נַפְשֶֽׁ נּוּ בְּכָל־לְבָֽ תִדְרְשֶׁ֔
עַד־יְהָֹוה֣  וְשַׁבְתָּ֙  ים  הַיָּמִ֔ חֲרִית֙  בְּאַֽ לֶּה  הָאֵ֑ ים  הַדְּבָרִ֣ ל  כֹּ֖
יךָ לֹ֥א  ל רַחוּם֙ יְהָֹוה֣ אֱלֹהֶ֔ י אֵ֤ מַעְתָּ֖ בְּקֹלֽוֹ: 31 כִּ֣ יךָ וְשָֽׁ אֱלֹהֶ֔
יךָ אֲשֶׁ֥ר  ית אֲבֹתֶ֔ ךָ וְלֹ֤א יִשְׁכַּח֙ אֶת־בְּרִ֣ יַרְפְּךָ֖ וְלֹ֣א יַשְׁחִיתֶ֑
אֲשֶׁר־הָי֣וּ  ים  אשֹׁנִ֜ רִֽ ים  לְיָמִ֨ שְׁאַל־נָא֩  י  32 כִּ֣ ם:  לָהֶֽ ע  נִשְׁבַּ֖
רֶץ  עַל־הָאָ֔ אָדָם֙  ים |  אֱלֹהִ֤ א  בָּרָ֨ אֲשֶׁר֩  לְמִן־הַיּוֹם֙  יךָ  לְפָנֶ֗
ה כַּדָּבָ֤ר הַגָּדוֹל֙  הְיָ֗ יִם הֲנִֽ יִם וְעַד־קְצֵ֣ה הַשָּׁמָ֑ וּלְמִקְצֵ֥ה הַשָּׁמַ֖
ים מְדַבֵּ֧ר  ע עָם֩ ק֨וֹל אֱלֹהִ֜ מַֽ הוּ: 33 הֲשָׁ֣ ע כָּמֹֽ ה א֖וֹ הֲנִשְׁמַ֥ הַזֶּ֔

ה וַיֶּֽחִי:  עְתָּ אַתָּ֖ אֲשֶׁר־שָׁמַ֥ שׁ כַּֽ מִתּֽוֹךְ־הָאֵ֛
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Deuteronomy 4:24-33 

41. Likutei Sichot, vol. 19, pp. 332-333, notes 26 and 27.  42. Above, v. 26.  43. Above, v. 25.  44. Rashi on v. 25.  45. Exodus 20:1.  
46. Rashi on v. 25.  

24 For God, your God, is, metaphorically, a consuming fire; He is a zealous God 
who does not tolerate infidelity.
25 When you have children and children’s children, and you will be long es-
tablished in the land, and you become corrupt and make a sculpted image, the 
likeness of anything, and do evil in the eyes of God, your God, to provoke Him 
to anger by worshipping it,
26 I invoke heaven and earth today as witnesses, i.e., reminders41—since they will 
be present then whereas I will not—that I am warning you that you will speedily 
and utterly perish from the land into which you are crossing the Jordan River to 
possess; you will not prolong your days upon it, but will be utterly destroyed.
27 God will scatter you among the peoples, and you will remain few in number 
among the nations to where God will lead you.
28 As slaves, you will serve idol-worshipping masters in your exile, so it will be 
as though you yourselves will be worshipping other deities there—man’s handi-
work, wood and stone—that can neither see, hear, eat, or smell.
29 But since God has irrevocably made you His people, you will eventually seek 
God, your God, from there, and you will find Him if you seek Him with all your 
heart and with all your soul.
30 When you are distressed, and all these things happen to you in the end of the 
days of your exile, you will return to God, your God, and obey Him.
31 For God, your God, is a merciful God: He will not loosen His hold on you, 
allowing you to assimilate altogether, nor destroy you outright; neither will He 
forget the covenant of your forefathers, which He swore to them. As for His 
threat to utterly destroy you,42 He made this threat contingent on your being “long 
established” in the land.43 He will therefore exile you before this condition has 
been fulfilled.44

32 For please inquire regarding the early days that were before you—since the 
day that God created humanity on the earth—and ask everyone on earth, from 
one end of heaven to the other end of heaven, whether there was anything like 
this great phenomenon, or was the likes of it heard:
33 Did ever a people hear God’s voice speaking out of the midst of the fire, as 
you have heard,45 and live?

� A CLOSER LOOK �
[31] He will exile you: The exact number of 
years implied by the word for “and you will 
be long established” (ונושנתם) is alluded to by 
its numerical value, 852. Thus, as the year 3340 
(the 852nd year after the Israelites’ entry into 
the Promised Land) approached, the condition 

of being “long established” in their land was 
about to be fulfilled. Therefore, in order to avoid 
having to fulfill His threat of utterly destroying 
them, God exiled the people two years early, in 
the year 3338.46
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57. Sefer HaMa’amarim 5704, pp. 219 ff; Likutei Sichot, vol. 4, pp. 1334-1335; Sefer HaMa’amarim Melukat, vol. 4, pp. 38-39.  58. As 
Maimonides states in Mishneh Torah, Yesodei HaTorah 1:1-4. 

14. שמות ח, ה. 15. שמות ד, ב. 16. שמות יד, כה. 17. דברים ד, לה. 

ים שׁוּם אֱלוֹהַּ "לָבוֹא  ה נִסִּ ה אֱלֹהִים. הֲכִי עָשָׂ 34  הֲנִסָּ
הֵן,  מִיהוֹת  תְּ לוּ  הַלָּ הֵהִי"ן  ל  כָּ וְגוֹ'".  גוֹי  לוֹ  לָקַחַת 
ה,  מָע, הֲנִסָּ ח: הֲנִהְיָה, הֲנִשְׁ תָּ חֲטָף פַּ לְכָךְ נְקוּדוֹת הֵן בַּ
בוּרוֹתָיו,  גְּ הוֹדִיעָם  נִסְיוֹנוֹת  יְדֵי  עַל  מַסֹּת.  בְּ מַע:  הֲשָׁ
הֲרֵי  ן,  כֵּ לַעֲשׂוֹת  אוּכַל  אִם  עָלַי"  אֵר  "הִתְפָּ גוֹן14:  כְּ
לוּחוֹ  שְׁ הוּא  שֶׁ לְהַאֲמִין  סִימָנִים  בְּ אֹתֹת.  בְּ יוֹן:  נִסָּ זֶה 
הֵם  וּבְמוֹפְתִים.  בְיָדֶךָ":  ה  זֶּ "מַה  גוֹן15:  כְּ מָקוֹם,  ל  שֶׁ

הֵבִיא עֲלֵיהֶם מַכּוֹת מֻפְלָאוֹת: וּבְמִלְחָמָה.  נִפְלָאוֹת, שֶׁ
35  הָרְאֵתָ.  לָהֶם":   נִלְחָם  ה'  י  "כִּ אֱמַר16:  נֶּ שֶׁ ם,  יָּ בַּ
הוּא  רוּךְ  בָּ דוֹשׁ  הַקָּ תַן  נָּ שֶׁ כְּ חֲזִיתָא",  "אִתַּ תַרְגּוּמוֹ  כְּ
רַע  קָּ ם שֶׁ בְעָה רְקִיעִים, וּכְשֵׁ תַח לָהֶם שִׁ אֶת הַתּוֹרָה, פָּ
הוּא  חְתּוֹנִים, וְרָאוּ שֶׁ ךְ קָרַע אֶת הַתַּ כָּ אֶת הָעֶלְיוֹנִים 

ה הָרְאֵתָ לָדַעַת":   יְחִידִי, לְכָךְ נֶאֱמַר17: "אַתָּ

אָה  לָּ לְאִתְגַּ יְיָ  עֲבַד  י  דִּ ין  נִסִּ 34 אוֹ 
ין  נִסִּ בְּ עַם  מִגּוֹ  עַם  לֵהּ  לְמִפְרַק 
וּבִידָא  וּבִקְרָבָא  וּבְמוֹפְתִין  אָתִין  בְּ
וּבְחֶזְוָנִין  מְרָמְמָא  וּבִדְרָעָא  יפָא  תַקִּ
יְיָ  לְכוֹן  עֲבַד  י  דִּ כֹל  כְּ רַבְרְבִין 
35 אַתְּ  לְעֵינָיךְ:  מִצְרַיִם  בְּ אֱלָהֲכוֹן 
ע אֲרֵי יְיָ הוּא אֱלֹהִים  חֲזִיתָ לְמִדַּ אִתַּ

הּ:  ר מִנֵּ לֵית עוֹד בַּ

the necessity of bringing the awareness that “God is 
God” into “heaven above and earth below.”

For the same reason, verse 35, which describes 
God’s self-revelation, ends with the phrase, “there 
is no other reality besides Him”—implying that in 
the face of that revelation there is indeed nothing 
other than God at all; whereas verse 39, describing 
our upward climb to Divine knowledge, ends only 
with the words, “there is no other reality”—imply-
ing by contrast that from our perspective there is in-
deed a reality “besides Him” but that we are aware 
that it possesses no intrinsic existence on its own.

The Divine consciousness we were granted at the 
Giving of the Torah was loftier than any Divine 
consciousness that we can achieve on our own, 
since the former was powerful enough to annihilate 
all awareness of created reality whereas the latter is 
not. On the other hand, seeing God in everything 
when working out of the initial spiritual darkness 
of our physical world is a much greater feat than 
seeing Him in everything when everything has 
already been dissolved in His overpowering pres-
ence. In fact, seeing God in everything while still 
retaining consciousness of the world is possible 
only when we look at the world from the perspec-
tive of God’s essence (rather than that of any rev-
elation of Him, no matter how sublime), for God’s 
essence transcends the dichotomy of revelation and 
concealment.

Verse 39 thus describes the progressive ascent in Di-
vine consciousness we are bidden to follow: We are 

to first “know” God through intellectual inquiry, 
contemplating His presence in the world. We are 
then to proceed to the much harder task of “con-
sidering it in your heart,” that is, making this re-
ality so relevant that we get emotionally involved 
in it. The Torah then describes how the content of 
our contemplation also ascends progressively: First 
we are to realize that “God is God,” i.e., that God 
is both transcendent and immanent. We are then 
to realize that God’s transcendence governs the 
spiritual worlds (“in heaven above”), which is rela-
tively easy to conceive of; and then that it governs 
the physical universe (“upon earth below”) as well, 
which is harder to conceive of. From there we are 
to ascend to the awareness that even though real-
ity exists, it owes its existence entirely to God and 
is therefore nothing but an expression of Divinity 
(“there is no other reality”).57

There is no other reality besides Him…. There 
is no other reality: On a deeper level, it is possi-
ble to view the difference between the two closing 
phrases of these verses inversely: “There is noth-
ing besides Him” implies that “besides Him”— 
meaning “without Him”—nothing can exist, but 
“with Him”—meaning “with His help”—reality 
does exist; it just owes its entire existence to Him. 
In other words, whereas God’s existence is intrin-
sic, everything else’s existence is contingent (upon 
His existence).58 In contrast, “there is nothing else” 
implies that there is no other existence whatsoever. 
This is not meant to deny the existence of reality, 
but rather to imply that everything that exists is 

גּוֹי֒  רֶב  מִקֶּ֣ גוֹי֮  ל֣וֹ  חַת  לָקַ֨ ב֠וֹא  לָ֠ ים  אֱלֹהִ֗ הֲנִסָּ֣ה  34 א֣וֹ | 

ה וּבְיָד֤ חֲזָקָה֙ וּבִזְר֣וֹעַ  ים וּבְמִלְחָמָ֗ ת וּבְמֽוֹפְתִ֜ בְּמַסֹּת֩ בְּאֹתֹ֨
יְהָֹוה֧  ם  לָכֶ֜ ה  אֲשֶׁר־עָשָׂ֨ ל  כֹ֠ כְּ֠ ים  גְּדֹלִ֑ ים  וּבְמֽוֹרָאִ֖ ה  נְטוּיָ֔
י  כִּ֥ עַת  לָדַ֔ תָ  הָרְאֵ֣ 35 אַתָּה֙  לְעֵינֶֽיךָ:  יִם  בְּמִצְרַ֖ אֱלֹֽהֵיכֶ֛ם 

ין ע֖וֹד מִלְּבַדּֽוֹ:  ים אֵ֥ אֱלֹהִ֑ יְהָֹו֖ה ה֣וּא הָֽ
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Deuteronomy 4:34-35 

 CHASIDIC INSIGHTS 

47. Exodus 8:5.  48. Exodus 4:2.  49. Exodus 7:3, 11:9-10.  50. Exodus 14:25, 15:3.  51. Exodus 9:3; Rashi on 7:19, below.  52. Exodus 
6:6.  53. Onkelos; Hagadah shel Pesach.  54. Likutei Sichot, vol. 24, p. 44.  55. Likutei Sichot, vol. 24, pp. 36-46.  56. Isaiah 40:5; Likutei 
Sichot, vol. 24, pp. 36-46.  

35 He ‘opened’…then ‘tore’: The existential differ-
ence between “heaven” (the spiritual worlds) and 
“earth” (the physical universe) is that the former 
manifest Divinity, each on their own level, whereas 
the latter denies Divinity, at least a priori. There-
fore, in order to show the people that His is the sole 
presence within the spiritual worlds, it was enough 
for God to “open” these worlds up, i.e., to simply 
remove their natural spiritual opacity, enabling the 
people to “see” how the spiritual worlds manifest 
Divinity. In contrast, in order to show the people 
His presence within physical reality as well as to 
show them that His is the only true reality altogeth-
er—how all the worlds (down to ours, the entire 
physical universe) are really just part of God’s es-
sence—God had to “tear open” heaven and earth, 
i.e., to overturn the external façade of independent 
existence pervading the entire hierarchy of creation.
By showing us both aspects of His relationship to 
reality, God enabled us to relate to Him in these 
same two general ways:
•	 Revealing His presence within the spiritual hier-

archy of creation enabled us to elevate all aspects 
of life to their Divine source by orienting them 
toward their Divine purpose, thereby revealing 
their true, inner Divine essence. This includes the 
ability to refine our own intellect and emotions 
by focusing them on God, contemplating His cre-
ation and providence.

•	 Revealing His essence, beyond creation, enabled 
us to transcend the limits of nature by respond-
ing to critical challenges with self-sacrifice, over-
riding (“tearing”) the limits imposed both by our 

intellect and emotions as well as by our natural 
instincts toward self-preservation and comfort-
seeking.

The latter process works in reverse, as well: In or-
der to overcome challenges and tests in our lives, 
we need to remind ourselves that “there is nothing 
other than Him,” i.e., that nothing can constitute 
a real obstacle to fulfilling God’s intentions, since 
everything, in the final analysis, is part of God’s es-
sence. Evoking this awareness within ourselves el-
evates our Divine consciousness to the level of truly 
perceiving God’s essence everywhere. This, in turn, 
serves to hasten the messianic Redemption, when 
“the glory of God will be revealed and all flesh will 
see it together.”56

35 & 39 There is no other reality besides Him…. 
There is no other reality: In verse 35, Moses tells 
the people that when God gave the Torah, He 
showed them that there is no other reality other 
than Him. In verse 39, Moses tells them that they 
should not rely on the recollection of this revelation 
but rather respond to it by striving to know God on 
their own, as well.
Thus, there is no mention of “heaven and earth” in 
verse 35 (as there is in verse 39), because when God 
pulled back the veil in order to show the people that 
He is the only reality, the focus was on the pres-
ence of God, not on the nature of reality: the force 
of God’s revelation was so overwhelming that all 
other reality simply disappeared from everyone’s 
consciousness. In contrast, when we, working from 
our earthly perspective, aspire to knowledge of 
God, the nature of reality is a very real issue; hence 

34 Or has any god miraculously come and taken for himself a whole nation from 
the midst of another nation, daring the host nation to test him with trials,47 or 
providing his emissary with signs confirming that a supernal power sent him,48 
or smiting the host nation with marvels—the plagues,49 or waging war against 
it,50 or—besides the other plagues, which only vexed the Egyptians but did not 
kill them—by figuratively using his mighty hand to kill their animals with an epi-
demic,51 or by figuratively using his outstretched arm to kill their firstborn,52 or by 
manifesting his great, awesome presence,53 as all that God, your God, did for you 
in Egypt before your eyes?
35 Nonetheless, the miracles of the Exodus did not preclude the existence of some 
other (albeit lesser) deity. But when God gave you the Torah, you were shown 
that there is no other deity: He first ‘opened up’ the entire hierarchy of the spiritual 
worlds54 in order for you to know that God is the only God in it, and then He ‘tore 
open’ both spiritual and physical reality so you could see that there is no other 
reality within creation besides Him.55
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18. שמות יד, יט. 19. תהלים עח, יב. 20. דברים ד, לז. 

ר אָהַב: וַיּוֹצִאֲךָ  חַת אֲשֶׁ י אָהַב. וְכָל זֶה תַּ כִּ 37  וְתַחַת 
ע  סַּ "וַיִּ אֱמַר18:  נֶּ שֶׁ לְפָנָיו,  נוֹ  בְּ נְהִיג  הַמַּ אָדָם  כְּ פָנָיו.  בְּ
בָר  דָּ מֵאַחֲרֵיהֶם".  לֶךְ  וַיֵּ וְגוֹ'  הַהֹלֵךְ  הָאֱלֹהִים  מַלְאַךְ 
אֱמַר19:  נֶּ שֶׁ מוֹ  כְּ פְנֵי אֲבוֹתָיו,  בִּ פָנָיו",  בְּ "וַיּוֹצִאֲךָ  אַחֵר: 
ירָם  הִזְכִּ תְמַהּ עַל שֶׁ ה פֶלֶא". וְאַל תִּ "נֶגֶד אֲבוֹתָם עָשָׂ

בְחַר  "וַיִּ יָחִיד20:  לְשׁוֹן  בִּ תָבָם  כְּ הֲרֵי  שֶׁ יָחִיד,  לְשׁוֹן  בִּ
הוּ  וְדָרְשֵׁ סָרְסֵהוּ  נֶיךָ.  מִפָּ ךָ  38  מִמְּ אַחֲרָיו":   זַרְעוֹ  בְּ
יּוֹם  : כַּ ךָּ דוֹלִים וַעֲצוּמִים מִמֶּ נֶיךָ גּוֹיִם גְּ — לְהוֹרִישׁ מִפָּ

ה רוֹאֶה הַיּוֹם:   ר אַתָּ אֲשֶׁ ה. כַּ הַזֶּ

קָל  יָת  מְעָךְ  אַשְׁ מַיָּא  שְׁ 36 מִן 
אַרְעָא  וְעַל  פוּתָךְ  לְאַלָּ מֵימְרֵהּ 
מוֹהִי  וּפִתְגָּ תָא  רַבְּ הּ  ֵ אֶשּׁ יָת  אַחְזְיָךְ 
אֲרֵי  37 וַחֲלַף  א:  ָ אֶשּׁ מִגּוֹ  מַעְתָּ  שְׁ
בִבְנוֹהִי  וְאִתְרְעֵי  אֲבָהָתָךְ  יָת  רְחֵים 
חֵילֵהּ  בְּ מֵימְרֵהּ  בְּ קָךְ  וְאַפְּ תְרוֹהִי  בַּ
עַמְמִין  38 לְתָרָכָא  צְרָיִם:  מִמִּ א  רַבָּ
קֳדָמָךְ  מִן  ךְ  מִנָּ יפִין  וְתַקִּ רַבְרְבִין 
אַרְעֲהוֹן  יָת  לָךְ  ן  לְמִתַּ לְאַעָלוּתָךְ 
ע  39 וְתִדַּ הָדֵין:  יוֹמָא  כְּ אַחֲסָנָא 
ךְ אֲרֵי יְיָ הוּא  יוֹמָא דֵין וּתְתִיב לְלִבָּ
א  עֵלָּ מַיָּא מִלְּ שְׁ הּ בִּ כִינְתֵּ שְׁ אֱלָהָא דִּ
רָע לֵית עוֹד:  יט עַל אַרְעָא מִלְּ לִּ וְשַׁ

ple, why a thief can pray to God for success in his 
theft: although he believes that God can influence 
the outcome of events supernaturally, this belief 
does not register in his consciousness as making 
any moral demands on his behavior.
It is therefore necessary to bring our ingrained 
belief in God into our conscious minds, similar to 
how our ingrained knowledge of Him is active in 
our conscious minds. This feat is accomplished by 
studying the Torah and fulfilling its command-
ments; it is the unique, spiritual property of the To-
rah and the commandments that they bridge this 
gap between God’s infinite transcendence and our 
finite minds, enabling us to “know” what we ini-
tially only “believe.”
This is why we are commanded in verse 39 to “make 
every effort to know,” even though we were already 
“shown to know,” as described in verse 35. At the 
Giving of the Torah, we were granted the “knowl-
edge” of God’s immanence; it is now up to us to also 
“know” God’s transcendence. Because the means 
we use to attain this knowledge are the study of the 
Torah and the observance of its commandments, 
verse 39 adds the word “today,” for only “today”—
in our lifetimes—are we given this opportunity, 
whereas “tomorrow”—in the afterlife—this oppor-
tunity does not exist. This is also why, in the next 

verse, Moses once again exhorts the people to fulfill 
the Torah’s commandments, for as stated, the unique 
and special property of the Torah and its command-
ments is that they enable us to know God’s transcen-
dence, not only to believe that it exists.
Due to the world’s (and our own) present imper-
fections, the gap between what we can know and 
what we can only believe is bridged to a greater or 
lesser extent, depending on our spiritual state. The 
more we are properly focused on the Torah and its 
attendant lifestyle, the more God’s transcendence 
becomes part of our lives and the less we are subject 
to the limitations of nature. When we are distracted, 
we experience the gap between our knowledge and 
belief in God’s transcendence.
This gap will be totally bridged only in the messi-
anic future, when God will “remove the spirit of 
impurity from the earth”68 and “the earth will be 
filled with the knowledge of God.”69 Allegorically, 
“the earth” refers to our faculty of belief, which, 
like the lowly, inanimate earth, is devoid of the 
ardent feelings of the emotions or the intellectual 
stimulus of the mind. In the messianic future, our 
belief in God’s transcendence (“the earth”) will 
be transformed into (“filled with”) knowledge of 
it, similar to how we can presently “know” His 
immanence.70� [continues...]

רֶץ  וְעַל־הָאָ֗ ךָּ  לְיַסְּרֶ֑ אֶת־קֹל֖וֹ  יעֲךָ֥  הִשְׁמִֽ יִם  36 מִן־הַשָּׁמַ֛

שׁ:  הָאֵֽ מִתּ֥וֹךְ  עְתָּ  שָׁמַ֖ יו  וּדְבָרָ֥ ה  הַגְּדוֹלָ֔ אֶת־אִשּׁ֣וֹ  הֶרְאֲךָ֙ 
יו  חֲרָ֑ אַֽ בְּזַרְע֖וֹ  ר  וַיִּבְחַ֥ יךָ  אֶת־אֲבֹתֶ֔ אָהַב֙  י  כִּ֤ חַת  37 וְתַ֗

גּוֹיִם֛  ישׁ  38 לְהוֹרִ֗ יִם:  מִמִּצְרָֽ ל  הַגָּדֹ֖ בְּכֹח֥וֹ  בְּפָנָי֛ו  אֲךָ֧  וַיּוֹצִֽ
אֶת־ תֶת־לְךָ֧  לָֽ יאֲךָ֗  הֲבִֽ לַֽ מִפָּנֶי֑ךָ  מִמְּךָ֖  ים  וַֽעֲצֻמִ֛ ים  גְּדֹלִ֧
אֶל־ בֹתָ֮  וַֽהֲשֵֽׁ הַיּ֗וֹם  39 וְיָדַֽעְתָּ֣  הַזֶּהֽ:  כַּיּ֥וֹם  ה  חֲלָ֖ נַֽ אַרְצָ֛ם 
רֶץ  עַל וְעַל־הָאָ֖ יִם מִמַּ֔ ים בַּשָּׁמַ֣ אֱלֹהִ֔ י יְהָֹוה֙ ה֣וּא הָֽ ךָ֒ כִּ֤ לְבָבֶ֒

ין עֽוֹד:  חַת אֵ֖ מִתָּ֑
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just a part of God. Thus, in this context, verse 39 de-
scribes a higher level of Divine consciousness than 
that discussed in verse 35.66

In accordance with this interpretation, the differ-
ence between these two verses can be explained as 
follows:
It is important to realize that there can never be un-
equivocal, unassailable logical proof of God’s exis-
tence, for two reasons. Firstly, the nature of intellect 
is such that any argument that is presented, no mat-
ter how sound, can be undermined by a counterar-
gument. The most that we can achieve through rea-
son is a degree of plausibility that enables us to live 
our lives in a consistent and honest way, but we can 
never achieve absolute certainty through reason 
alone. Secondly, if we could prove God’s existence 
conclusively, doing so would preclude any possi-
bility of free choice, and would thus undermine the 
whole purpose of creation.
Therefore, when God gave the Torah, He instilled 
within every individual Jew a “knowledge” of His 
existence that is not predicated on logical reason-
ing. Ever since that time, this surety has been part 
of our Divine soul; we therefore have no control 
over it and it does not result from any effort on our 
part. True, we are not always conscious of this in-
nate knowledge, and if we allow the materialistic 
perspective of the physical world to overtake our 
consciousness, it will bury our innate surety under 
its skepticism and ridicule (this being what ensures 
free choice despite the surety of the knowledge). 
But if we train ourselves to see beyond the mate-

rial façade that the world presents us by periodi-
cally meditating on the logical reasons for God’s 
existence, we can recover this God-given certainty.

This is why the gift of this knowledge is described 
as a visual experience: “You were shown to know.” 
Seeing something fixes it in our minds with con-
summate certainty, and this knowledge of God’s 
existence has been fixed in our psyches with a cer-
tainty akin to that associated with sight.

Yet this knowledge of God applies only to His im-
manence within creation. This is what was imprint-
ed on our souls at the Giving of the Torah, and this 
is what we can recover through intellectual medi-
tation. In contrast, we cannot know God’s transcen-
dence, since it is by definition totally beyond our 
ken; we can only believe in it.

But if, as we said, there can be no unassailable logi-
cal proof of God’s existence as He is immanent with-
in creation, then surely there can be no such proof 
of God’s existence as He transcends creation. We 
can, of course, speculate and theorize about God’s 
transcendence; even non-Jewish philosophers and 
theologians have done so extensively.67 But abso-
lute, concrete belief in God’s transcendence is by 
definition beyond human reach.

God therefore imprinted the belief in His tran-
scendence on the Jewish soul when the Torah was 
given, and it, too, is now part of every Jew’s Divine 
soul. But since this transcendence is by definition 
removed from us, we don’t immediately realize its 
ramifications in our lives. This explains, for exam-

36 From heaven He let you hear His voice, to instruct you;59 upon the earth, He 
showed you His great fire;60 and you heard His words issuing out of the midst of 
the fire.61

37 He did all this because He loved your forefathers, and—for the same reason—
He chose their seed after them to be His people. He therefore brought you out of 
Egypt, protecting you either by placing Himself in front of you62 or placing you in 
front of Him,63 whichever was necessary, and showing your forefathers how He 
rescued you at the Sea of Reeds64 with His great strength,
38 in order to drive out from before you nations who are greater and stronger than 
you, to bring you to their land and give you their land so you can pass it down as an 
inheritance, as you have already seen prior to today with regard to Sichon and Og.
39 You must therefore, in response to this revelation, make every effort to know 
today and consider in your heart that God is the only God, both in heaven above 
and upon earth below, and furthermore that all reality owes its existence to God: 
there is no intrinsic existence other than His.65
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21. בִּשְׁבָא. 

ילֵם.  בְדִּ יַּ בָר שֶׁ יל. נָתַן לֵב לִהְיוֹת חָרֵד לַדָּ 41  אָז יַבְדִּ
אֶרֶץ  בְּ דְלוּ אוֹתָן שֶׁ בָּ יִּ אֵינָן קוֹלְטוֹת עַד שֶׁ י שֶׁ וְאַף עַל פִּ
ה:  מֶנָּ מָהּ — אֲקַיְּ ר לְקַיְּ אֶפְשָׁ ה: מִצְוָה שֶׁ נַעַן, אָמַר מֹשֶׁ כְּ

ל  מִזְרָחוֹ שֶׁ בְּ אוֹתוֹ עֵבֶר שֶׁ מֶשׁ. בְּ ן מִזְרְחָה שָׁ רְדֵּ עֵבֶר הַיַּ בְּ
רֵי"שׁ  נְקוּדָה  בוּק,  דָּ הוּא  שֶׁ לְפִי  מֶשׁ.  שָׁ מִזְרְחָה  ן:  יַרְדֵּ

מֶשׁ:   ֶ מֶשׁ, מְקוֹם זְרִיחַת הַשּׁ ל שֶׁ חֲטָף21 — מִזְרָח שֶׁ בַּ

קּוֹדוֹהִי  פִּ וְיָת  קְיָמוֹהִי  יָת  ר  40 וְתִטַּ
יִיטַב  י  דִּ דֵין  יוֹמָא  דָךְ  מְפַקְּ אֲנָא  י  דִּ
תוֹרִיךְ  דְּ וּבְדִיל  תְרָךְ  בַּ וְלִבְנָיךְ  לָךְ 
יָהֵב  אֱלָהָךְ  יְיָ  י  דִּ אַרְעָא  עַל  יוֹמִין 
אַפְרֵישׁ  כֵן  41 בְּ יוֹמַיָּא:  ל  כָּ לָךְ 
נָא  דְיַרְדְּ עִבְרָא  בְּ קִרְוִין  לַת  תְּ ה  מֹשֶׁ
ן  לְתַמָּ 42 לְמֶעֱרַק  א:  מְשָׁ שִׁ מַדְנַח 
לָא  בְּ חַבְרֵהּ  יָת  יִקְטוֹל  י  דִּ קָטוֹלָא 
י  עֵהּ וְהוּא לָא סָנֵי לֵהּ מֵאִתְמַלֵּ מַנְדְּ
מִן  לַחֲדָא  וְיֶעֱרוֹק  קַמּוֹהִי  וּמִדְּ
צֶר  בֶּ 43 יָת  וְיִתְקַיָּם:  ין  הָאִלֵּ קִרְוַיָּא 
בְטָא  לְשִׁ רָא  מֵישְׁ אֲרַע  בַּ רָא  מַדְבְּ בְּ
לְעָד  גִּ בַּ רָאמוֹת  וְיָת  דִרְאוּבֵן 
מַתְנָן  בְּ גּוֹלָן  וְיָת  דְגָד  בְטָא  לְשִׁ

ה:  ֶ בְטָא דִמְנַשּׁ לְשִׁ

hearing over sight is that it perceives sound, which 
is invisible and thus relatively less “corporeal” than 
the visible objects perceived by sight. In this sense, 
although the people had “seen” God’s immanence, 
they had only “heard” about God’s transcendence.
Moses, on the other hand, possessed the same 
knowledge of God’s transcendence as he did of His 
immanence; he did not need to believe in it. In this 
sense, he was living in the messianic future during 
his lifetime.
As was explained in the Overview, Moses wanted 
God to enable the people to “see” His transcen-
dence as well as just “hear” about it. He knew that 

this would happen if God would allow him to en-
ter the Promised Land, for the land, as we saw, is 
a metaphor for belief. This is the allegorical mean-
ing of his request to “cross over and see the good 
land,”75 i.e., to infuse it with the surety of sight, el-
evating it to the level of knowledge.
However, as the Torah will relate,76 God did not 
grant Moses’ request, because the world at large was 
not yet ripe for this level of Divine consciousness. 
As stated above, this will be achieved only in the 
messianic future. Moses could therefore only enjoin 
the people to “hear” God’s message.77

מְצַוְּךָ֙  י  נֹכִ֤ אָֽ ר  אֲשֶׁ֨ יו  וְאֶת־מִצְוֹתָ֗ יו  אֶת־חֻקָּ֣ מַרְתָּ֞  40 וְשָֽׁ

יךְ יָמִים֙  אֲרִ֤ עַן תַּֽ יךָ וּלְמַ֨ חֲרֶ֑ ב לְךָ֔ וּלְבָנֶי֖ךָ אַֽ הַיּ֔וֹם אֲשֶׁר֙ יִיטַ֣
ים: פ ן לְךָ֖ כָּל־הַיָּמִֽ ר יְהָֹוה֧ אֱלֹהֶ֛יךָ נֹתֵ֥ ה אֲשֶׁ֨ אֲדָמָ֔ עַל־הָ֣

ן  הַיַּרְדֵּ֑ בֶר  בְּעֵ֖ ים  עָרִ֔ שָׁלֹ֣שׁ  מֹשֶׁה֙  יל  יַבְדִּ֤ ז  41 אָ֣ שלישי 

אֶת־ יִרְצַ֤ח  ר  אֲשֶׁ֨ חַ  רוֹצֵ֗ מָּה  שָׁ֜ ס  42 לָנֻ֨ מֶשׁ:  שָֽׁ ה  מִזְרְחָ֖
ס  וְנָ֗ ם  שִׁלְשֹׁ֑ ל  מִתְּמֹ֣ ל֖וֹ  וְה֛וּא לֹֽא־שֹׂנֵא֥  עַת  בִּבְלִי־דַ֔ הוּ֙  רֵעֵ֨
בַּמִּדְבָּ֛ר  43 אֶת־בֶּ֧צֶר  י:  וָחָֽ ל  הָאֵ֖ ים  עָרִ֥ מִן־הֶֽ אֶל־אַחַ֛ת 
י וְאֶת־ ת בַּגִּלְעָד֙ לַגָּדִ֔ ר לָרֽאוּבֵנִ֑י וְאֶת־רָאמֹ֤ רֶץ הַמִּישֹׁ֖ בְּאֶ֥

י:  מְנַשִּֽׁ ן לַֽ גּוֹלָ֥ן בַּבָּשָׁ֖



First Interpretation Second Interpretation

Divine Con-
sciousness

Focus of Con-
templation

Divine Con-
sciousness

Experience Focus of Con-
templation

Sense

“There is no 
other reality 
besides 
Him” (v. 35)

Only God 
exists

God’s 
revelation

Creation 
exists but only 
contingently

Knowledge God’s 
immanence

Sight

“There is no 
other reality” 
(v. 39)

Creation 
exists 
but only 
contingently

God’s essence Only God 
exists; creation 
is part of God

Faith God’s 
transcendence

Hearing

Figure 1. Cities of Refuge in Transjordan

Figure 2. Divine Consciousness at the Giving of the Torah
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Deuteronomy 4:40-43 

 CHASIDIC INSIGHTS 

71. Likutei Torah 4:4a-d.  72. Above, vv. 21-22, 3:26.  73. Numbers 35:9-34; Exodus 21:13.  74. Likutei Sichot, vol. 39, pp. 14-21.  

There is no other reality besides Him…. There is 
no other reality: As mentioned above, the Torah 
describes our knowledge of God’s immanence us-
ing the metaphor of “sight.” Sight is considered a 

higher level of perception than hearing because it 
evokes a much more intense emotional response 
than does hearing, indicating that it touches the soul 
more deeply. On the other hand, the advantage of 

40 In order to achieve this awareness, God has given you the Torah and its com-
mandments;71 you must therefore observe His rules and His commandments, 
which I am commanding you today, so that it may go well with you and your 
children after you, and so that you may prolong your days upon the land that 
God, your God, is giving to you forever.”

Cities of Refuge
Third Reading 41 It was then, after Moses understood that God was not going to 
allow him to cross over into the Land of Israel,72 that Moses decided to designate 
three cities on the side of the Jordan River that is toward the direction of the sun-
rise, i.e., to the east,
42 so that a murderer might flee there, provided that he murders his fellow man 
unintentionally, not having hated him in time past and not having premeditated 
the murder. He may flee to one of these cities in order that he might live.73

43 The cities that Moses designated were 
Betzer in the desert, in the plain-country 
of the tribe of Reuben; Ramot in Gilead, 
the territory of the tribe of Gad; and Golan 
in the Bashan, the territory of the tribe of 
Manasseh (see Figure 1). Moses knew that 
these cities would not begin to function as 
cities of refuge until the other three, to the 
west of the Jordan River, would also be desig-
nated, but he reasoned that designating them 
now would obviate the need for Joshua to do 
so after designating the three to the west of 
the Jordan River. He also knew that designat-
ing cities of refuge is a commandment that 
is performed only in the Land of Israel, and 
since God was not permitting him to enter the 
land, he was not sure (a) if his actions indeed 
had any legal significance, and (b) if God in-
deed wanted him to do this. Nevertheless, he 
designated them anyway, hoping thereby to 
at least partially fulfill this commandment.74



Figure 1. Cities of Refuge in Transjordan
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Fourth Reading

 RASHI 

 CHASIDIC INSIGHTS 

ה  רָשָׁ ר אַחַר פָּ הוּא עָתִיד לְסַדֵּ 44  וְזֹאת הַתּוֹרָה. זוֹ שֶׁ
ר  בֵּ ר דִּ ר. הֵם הֵם אֲשֶׁ בֶּ ר דִּ ה הָעֵדֹת וְגוֹ' אֲשֶׁ זוֹ:  45  אֵלֶּ
עַרְבוֹת מוֹאָב:   נָאָהּ לָהֶם בְּ צְרַיִם, חָזַר וּשְׁ צֵאתָם מִמִּ בְּ
נִי  ֵ הָעֵבֶר הַשּׁ זְרָח, שֶׁ הוּא בַמִּ ן. שֶׁ רְדֵּ עֵבֶר הַיַּ ר בְּ 47  אֲשֶׁ
רַת ה' וְגוֹ'  לְבָד "כָּ עֲרָב:  3  לֹא אֶת אֲבֹתֵינוּ. בִּ הָיָה בַמַּ
ךְ  רֶכְיָה: כָּ י בֶּ פָנִים. אָמַר רַבִּ נִים בְּ נוּ וְגוֹ'":  4  פָּ י אִתָּ כִּ

לֹא  עַל  אֶתְכֶם  מַטְעֶה  אֲנִי  תֹּאמְרוּ:  אַל  ה:  מֹשֶׁ אָמַר 
לַלּוֹקֵחַ,  הַמּוֹכֵר  ין  בֵּ ה  עוֹשֶׂ רְסוּר  הַסַּ שֶׁ דֶרֶךְ  כְּ בָר,  דָּ
כֶם:  5  לֵאמֹר. מוּסָב עַל  ר עִמָּ הֲרֵי הַמּוֹכֵר עַצְמוֹ מְדַבֵּ
ה'"  אָנֹכִי  לֵאמֹר  הָאֵשׁ  מִתּוֹךְ  הָר  בָּ כֶם  עִמָּ ה'  ר  בֶּ "דִּ

ין ה' וּבֵינֵיכֶם:   וְגוֹ', וְאָנֹכִי עוֹמֵד בֵּ

ה קֳדָם  ר מֹשֶׁ י סַדַּ 44 וְדָא אוֹרַיְתָא דִּ
סָהֶדְוָתָא  ין  45 אִלֵּ רָאֵל:  יִשְׂ נֵי  בְּ

עִם  ה  מֹשֶׁ יל  מַלֵּ י  דִּ וְדִינַיָּא  וּקְיָמַיָּא 

צְרָיִם:  מִמִּ קְהוֹן  מִפַּ בְּ רָאֵל  יִשְׂ נֵי  בְּ

חֵילְתָא  בְּ נָא  דְיַרְדְּ עִבְרָא  46 בְּ
דְסִיחֹן  אַרְעָא  בְּ עוֹר  פְּ ית  בֵּ לָקֳבֵל 

י  בּוֹן דִּ חֶשְׁ י יָתֵב בְּ א דֶאֱמֹרָאָה דִּ מַלְכָּ

קְהוֹן  מִפַּ בְּ רָאֵל  יִשְׂ וּבְנֵי  ה  מֹשֶׁ מְחָא 

אַרְעֵהּ  יָת  47 וִירִיתוּ  צְרָיִם:  מִמִּ

מַתְנָן  דְּ א  מַלְכָּ דְעוֹג  אַרְעָא  וְיָת 

עִבְרָא  בְּ י  דִּ אֱמֹרָאָה  מַלְכֵי  רֵין  תְּ

א: 48 מֵעֲרֹעֵר  מְשָׁ נָא מַדְנַח שִׁ דְיַרְדְּ

יף נַחֲלָא דְאַרְנֹן וְעַד טוּרָא  י עַל כֵּ דִּ

רָא  יאֹן הוּא חֶרְמוֹן: 49 וְכָל מֵישְׁ דְשִׂ

א  יַמָּ וְעַד  נְחָא  לְמַדִּ נָא  דְיַרְדְּ עִבְרָא 

מְרָמָתָא:  ךְ  פַּ מַשְׁ חוֹת  תְּ רָא  דְמֵישְׁ

רָאֵל וַאֲמַר  ה לְכָל יִשְׂ 5:1 וּקְרָא מֹשֶׁ
וְיָת  קְיָמַיָּא  יָת  רָאֵל  יִשְׂ מַע  שְׁ לְהוֹן 

קֳדָמֵיכוֹן  ל  מְמַלֵּ אֲנָא  י  דִּ ינַיָּא  דִּ

רוּן  וְתִטְּ יַתְהוֹן  וְתֵלְפוּן  דֵין  יוֹמָא 

נָא  זַר עִמָּ דְהוֹן: 2 יְיָ אֱלָהָנָא גְּ לְמֶעְבַּ

אֲבָהָתָנָא  עִם  3 לָא  חֹרֵב:  בְּ קְיָם 

אֱלָהֵין  הָדָא  קְיָמָא  יָת  יְיָ  זַר  גְּ

ין הָכָא יוֹמָא דֵין  נָא אֲנַחְנָא אִלֵּ עִמָּ

מַמְלַל  עִם  4 מַמְלַל  מִין:  קַיָּ נָא  לָּ כֻּ

א:  ָ אֶשּׁ מִגּוֹ  טוּרָא  בְּ כוֹן  עִמְּ יְיָ  יל  מַלֵּ

ין מֵימְרָא דַייָ  בֵּ 5 אֲנָא הֲוֵיתִי קָאֵם 
אָה  לְחַוָּ הַהִיא  נָא  עִדָּ בְּ וּבֵינֵיכוֹן 

דְחֶלְתּוּן  אֲרֵי  דַייָ  מָא  תְגָּ פִּ יָת  לְכוֹן 

טוּרָא  בְּ סְלֶקְתּוּן  וְלָא  א  ָ אֶשּׁ דָם  מִקֳּ

ךְ  קִתָּ י אַפֵּ לְמֵימָר: 6 אֲנָא יְיָ אֱלָהָךְ דִּ

ית עַבְדוּתָא:  מֵאַרְעָא דְמִצְרַיִם מִבֵּ

6-19 The Repetition of the Ten Commandments: 
In preparation for the Giving of the Torah at Mount 
Sinai, the people completed a thorough process of 
spiritual and mental purification, thereby earning 

the most intense revelation of God that the world 
had ever witnessed. The force of this revelation 
purged them completely of evil inclinations and the 
effects of sin, enabling them to achieve consummate 

ל:  יִשְׂרָאֵֽ בְּנֵי֥  לִפְנֵי֖  ה  מֹשֶׁ֔ אֲשֶׁר־שָׂ֣ם  ה  הַתּוֹרָ֑ את  44 וְזֹ֖

מֹשֶׁה֙  דִּבֶּ֤ר  ר  אֲשֶׁ֨ ים  וְהַמִּשְׁפָּטִ֑ ים  חֻקִּ֖ וְהַֽ ת  עֵדֹ֔ הָֽ לֶּה  45 אֵ֚

ן  הַיַּרְדֵּ֜ בֶר  46 בְּעֵ֨ יִם:  מִמִּצְרָֽ ם  בְּצֵאתָ֖ ל  יִשְׂרָאֵ֔ אֶל־בְּנֵי֣ 
אֲשֶׁ֥ר  י  אֱמֹרִ֔ הָֽ לֶךְ  מֶ֣ סִיחֹן֙  רֶץ  בְּאֶ֗ פְּע֔וֹר  בֵּ֣ית  מ֚וּל  יְא  בַּגַּ֗
ם  בְּצֵאתָ֖ ל  יִשְׂרָאֵ֔ וּבְנֵי֣  מֹשֶׁה֙  הִכָּ֤ה  ר  אֲשֶׁ֨ בְּחֶשְׁבּ֑וֹן  ב  יוֹשֵׁ֖
לֶךְ־ מֶֽ ע֣וֹג  רֶץ |  וְאֶת־אֶ֣ אֶת־אַרְצ֜וֹ  ירְשׁ֨וּ  47 וַיִּֽ יִם:  מִמִּצְרָֽ

ח  מִזְרַ֖ ן  הַיַּרְדֵּ֑ בְּעֵבֶ֣ר  ר  אֲשֶׁ֖ י  אֱמֹרִ֔ הָֽ מַלְכֵ֣י  שְׁנֵי֙  ן  הַבָּשָׁ֗
וְעַד־הַ֥ר  ן  אַרְנֹ֛ עַל־שְׂפַת־נַחַ֧ל  ר  אֲשֶׁ֨ ר  עֲרֹעֵ֞ 48 מֵֽ מֶשׁ:  שָֽׁ
חָה  מִזְרָ֔ הַיַּרְדֵּן֙  עֵבֶ֤ר  ה  עֲרָבָ֜ 49 וְכָל־הָ֨ חֶרְמֽוֹן:  ה֥וּא  ן  שִׂיאֹ֖

ת הַפִּסְגָּֽה: פ חַת אַשְׁדֹּ֥ עֲרָבָ֑ה תַּ֖ ד יָם֣ הָֽ וְעַ֖
ם  אֲלֵהֶ֗ אמֶר  וַיֹּ֣ אֶל־כָּל־יִשְׂרָאֵל֒  מֹשֶׁה֮  5:1 וַיִּקְרָ֣א  רביעי 

י  נֹכִ֛ אָֽ אֲשֶׁ֧ר  ים  וְאֶת־הַמִּשְׁפָּטִ֔ ים  חֻקִּ֣ אֶת־הַֽ יִשְׂרָאֵל֙  ע  שְׁמַ֤
ם:  עֲשֹׂתָֽ לַֽ ם  וּשְׁמַרְתֶּ֖ ם  אֹתָ֔ ם  וּלְמַדְתֶּ֣ הַיּ֑וֹם  ם  בְּאָזְנֵיכֶ֖ דֹּבֵ֥ר 
אֶת־ 3 לֹ֣א  ב:  בְּחֹרֵֽ ית  בְּרִ֖ נוּ  עִמָּ֛ ת  כָּרַ֥ ינוּ  אֱלֹהֵ֗ 2 יְהָֹוה֣ 
חְנוּ  אֲנַ֨ נוּ  אִתָּ֔ י  כִּ֣ את  הַזֹּ֑ ית  אֶת־הַבְּרִ֣ יְהָֹו֖ה  ת  כָּרַ֥ ינוּ  אֲבֹתֵ֔
יְהָֹוה֧  ר  דִּבֶּ֨ ים  בְּפָנִ֗ 4 פָּנִי֣ם |  ים:  חַיִּֽ כֻּלָּ֥נוּ  הַיּ֖וֹם  ה  פֹ֛ לֶּה  אֵ֥
ינֵיכֶם֙  ין־יְהָֹוה֤ וּבֵֽ ד בֵּֽ י עֹמֵ֨ נֹכִ֠ ֽ שׁ: 5 אָ֠ ר מִתּ֥וֹךְ הָאֵֽ עִמָּכֶ֛ם בָּהָ֖
י יְרֵאתֶם֙ מִפְּנֵי֣  ם אֶת־דְּבַ֣ר יְהָֹוה֑ כִּ֤ וא לְהַגִּ֥יד לָכֶ֖ בָּעֵת֣ הַהִ֔

ר: ס ר לֵאמֹֽ ם בָּהָ֖ שׁ וְלֹֽא־עֲלִיתֶ֥ הָאֵ֔

יִם  מִצְרַ֖ רֶץ  מֵאֶ֥ יךָ  הֽוֹצֵאתִ֛ אֲשֶׁ֧ר  אֱלֹהֶ֑יךָ  יְהָֹוה֣  י  נֹכִ֖ 6 אָֽ
ים:  מִבֵּ֥ית עֲבָדִֽ



In the public reading of the Ten Commandments, the cantillation indicated on p. 268 is used.
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Deuteronomy 4:44-5:6 

78. Above, 3:9.  79. Above, 3:17.  80. See Exodus 19:6.  81. Cf. above, 4:6.  82. Exodus 19:19, 20:1, 6.  83. Exodus 20:2-14.  

Moses’ Second Address
44 The following is the corpus of instruction that Moses now set before the Is-
raelites.
45 These teachings are the very same testimonies, rules, and ordinances that Mo-
ses spoke to the Israelites when they went out of Egypt, i.e., at Mount Sinai,
46 but he reviewed them now, when the people were camped on the east side 
of the Jordan River, in the valley opposite Beit Pe’or, in the land they had con-
quered from Sichon, king of the Amorites, who dwelt in Cheshbon, and whom 
Moses and the Israelites smote after they went out of Egypt.
47 They took possession of his land, as well as the land of Og, king of the Bashan, 
i.e., all the lands of the two kings of the Amorites who were on the side of the 
Jordan River toward the east, the direction of the sunrise,
48 from their southern border at Aroer, which is on the edge of the Arnon gorge, 
northward up to Mount Sion, which is Mount Hermon,78

49 and all the plain located across the Jordan River eastward, southward as far as 
the sea of the plain, the Dead Sea, and the land further southward along the foot 
of the waterfalls descending from the peak of Mount Nebo.79

The Legal Obligation to Perform the Commandments
Fourth Reading 5:1 Moses prefaced His review by recalling that when God gave 
the Torah at Mount Sinai, He established a covenant with the Jewish people.80 Mo-
ses summoned all Israel and said to them, “Hear, O Israel, the rules and or-
dinances that I speak in your ears today; study them and safeguard them81 by 
learning how to perform them properly.
2 Your obligation to observe these rules and ordinances is based on the fact that 
God, our God, made a covenant with us at Mount Horeb.
3 Not with our forefathers—Abraham, Isaac, and Jacob—alone did God make 
this covenant, in which case you would be bound to it only by tradition and hear-
say, which might leave you some reason to doubt my words, but with each of us 
personally—we, those who are here today, all of us who are alive.
4 When He first pronounced all ten commandments at once, God spoke with you 
at the mountain face to face—without any intermediary—out of the midst of the 
fire82

5 (When God repeated each commandment separately, you only heard the first 
two directly from Him. I stood as an intermediary between God and you at that 
time in order to tell you the word of God regarding the last eight command-
ments, for you were afraid of the fire and you did not want to ascend the moun-
tain.), saying,83

6 The first commandment: ‘I am God, your God, who brought you out of Egypt, 
out of the house of Pharaoh, where you were slaves.’


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90. Exodus 19:16-19, 20:15-16.  91. Exodus 20:17.  92. Deuteronomy 4:35-36, 5:4, 19-25.  93. At 9:8, below.  

22. שמות כ. 23. שמות כ, ז. 

ל הָעוֹלָם.  ם, וְזֶהוּ כָּ ר אֲנִי שָׁ כָל מָקוֹם אֲשֶׁ נָי. בְּ 7  עַל פָּ
בָר  רוֹת כְּ בְּ רֶת הַדִּ ם. עֲשֶׂ אֲנִי קַיָּ ל זְמַן שֶׁ בָר אַחֵר: כָּ דָּ
אוֹמֵר:  הוּא  וּבָרִאשׁוֹנוֹת23  מוֹר.  12  שָׁ ים22:   תִּ רַשְׁ פֵּ

נֶאֶמְרוּ,  אַחַת  וּבְתֵבָה  אֶחָד  דִבּוּר  בְּ נֵיהֶם  שְׁ "זָכוֹר", 
ן תּוֹרָה,  ךָ. קֹדֶם מַתַּ ר צִוְּ אֲשֶׁ מְעוּ: כַּ מִיעָה אַחַת נִשְׁ וּבִשְׁ

מָרָה:   בְּ

י:  מִנִּ ר  בַּ אָחֳרָן  אֱלָהּ  לָךְ  יְהֵי  7 לָא 
מוּת  דְּ ל  כָּ צֶלֶם  לָךְ  ד  תַעְבֵּ 8 לָא 
בְאַרְעָא  וְדִי  א  עֵלָּ מִלְּ מַיָּא  בִשְׁ י  דִּ
לְאַרְעָא:  רַע  מִלְּ בְמַיָּא  וְדִי  רָע  מִלְּ
תִפְלְחִנּוּן  וְלָא  לְהוֹן  תִסְגּוֹד  9 לָא 
א מַסְעַר  אֲרֵי אֲנָא יְיָ אֱלָהָךְ אֵל קַנָּ
וְעַל  מָרָדִין  נִין  בְּ עַל  אֲבָהָן  חוֹבֵי 
נְאָי  לְשָׂ רְבִיעַי  ר  דַּ וְעַל  לִיתַי  תְּ ר  דַּ
תַר  בָּ לְמֶחֱטֵי  נַיָּא  בְּ לִימִין  מַשְׁ ד  כַּ
לְאַלְפֵי  טֵיבוּ  10 וְעָבֵד  אֲבָהַתְהוֹן: 
דָרִין לְרָחֲמַי וּלְנָטְרֵי פִקּוֹדָי: 11 לָא 
נָא  לְמַגָּ אֱלָהָךְ  דַייָ  מָא  שְׁ יָת  תֵימֵי 
מֵהּ  בִשְׁ יֵימֵי  י  דִּ יָת  יְיָ  י  יְזַכֵּ לָא  אֲרֵי 
תָא  בְּ דְשַׁ יוֹמָא  יָת  12 טַר  קְרָא:  לְשִׁ
דָךְ יְיָ אֱלָהָךְ:  מָא דִי פַקְּ שׁוּתֵהּ כְּ לְקַדָּ
ד  וְתַעְבֵּ פְלָח  תִּ יוֹמִין  א  תָּ  13 שִׁ

ךְ:  ל עֲבִדְתָּ כָּ

the differences between the first and second tablets:
In parashat Yitro, emphasis is placed on how the 
Divine revelation shook and shocked both nature 
and the Jewish people. “There was thunder and 
lightning…an exceedingly loud blast of a ram’s 
horn, and all the people in the camp trembled.… 
The whole of Mount Sinai was in smoke,”90 and so 
on. The image is that of a searing revelation that 
destroyed the power of evil and its hold over the 
people. When the people expressed their fear of 
this direct revelation, Moses replied91 that this was 
exactly the point: that this awesome experience nul-
lify their sense of self in their overwhelming experi-
ence of God.
In parashat Va’etchanan, however, the emphasis is on 
how the Divine message was absorbed and inter-
nalized by the people. “You were shown [in order] 
to know that God is the only God…. God spoke 
with you face to face…God spoke all these words to 
your entire assembly,”92 and so on. This time, when 
Moses recalls how the people expressed their fear, 
he records God’s reaction: that they were right in 
being afraid and that they should indeed strive to 
retain at least something of this fear of God. Since 
God “leaves room” for people to exist on a lower 

level of Divine consciousness, in which they retain 
their own sense of self, it is therefore necessary for 
them to know how to fear Him.
Nonetheless, the context, as we said, is the account 
of the giving of the first tablets. In fact, after Moses 
recounts the Giving of the Torah, he pauses in his 
review of the historical narrative of the Jewish peo-
ple and discusses how the recollection of the Giving 
of the Torah should engender feelings of love for 
God and loyalty to Him. He does not resume his 
review of the historical narrative—picking up with 
the sin of the Golden Calf and its aftermath, includ-
ing the giving of the second tablets—until well into 
the next parashah, Eikev.93 This discontinuity empha-
sizes the fact that at this point, Moses is focusing on 
the original, unbounded relationship between God 
and His people that existed when they possessed 
the first tablets. We thus learn that even in our pres-
ent state of reality—that of the second tablets—we 
can and should retain a residual taste of the pure 
reality we knew briefly when we possessed the first 
tablets.
In other words, although Moses is addressing the 
generation that had not witnessed the revelation 
at Mount Sinai and that is living in the post-fall  

ה  עֲשֶׂ֨ 8 לֹא־תַֽ עַל־פָּנָֽי:  ים  אֲחֵרִ֖ ים  אֱלֹהִ֥ לְךָ֛  הְיֶה֥  7 לֹא־יִֽ
רֶץ  בָּאָ֖ וַֽאֲשֶׁ֥ר  עַל  מִמַּ֔ יִם֙  ה אֲשֶׁ֤ר בַּשָּׁמַ֨ כָּל־תְּמוּנָ֔ סֶל֙  פֶ֨ לְךָ֥ 
חֲוֶה֥  9 לֹֽא־תִשְׁתַּֽ רֶץ:  לָאָֽ חַת  מִתַּ֥ יִם  בַּמַּ֖ וַֽאֲשֶׁ֥ר  חַת  מִתָּ֑
א  קַנָּ֔ ל  אֵ֣ יךָ֙  אֱלֹהֶ֨ יְהָֹוה֤  י  נֹכִ֞ אָֽ י  כִּ֣ ם  עָבְדֵ֑ תָֽ וְלֹ֣א  ם  לָהֶ֖
ים  וְעַל־רִבֵּעִ֖ ים  וְעַל־שִׁלֵּשִׁ֥ עַל־בָּנִי֛ם  אָב֧וֹת  ן  עֲוֹ֨ ד  קֵ֠ פֹּ֠
י  מְרֵ֥ וּלְשֹֽׁ י  הֲבַ֖ לְאֹֽ ים  אֲלָפִ֑ לַֽ סֶד  חֶ֖ שֶׂה  10 וְעֹ֥ י:  לְשֹֽׂנְאָֽ

י{: ס מצותו }מִצְוֹתָֽ
יְנַקֶּה֙  לֹ֤א  י  כִּ֣ וְא  לַשָּׁ֑ יךָ  אֱלֹהֶ֖ ם־יְהָֹוה֥  תִשָּׂ֛א אֶת־שֵֽׁ 11 לֹ֥א 

וְא: ס ת אֲשֶׁר־יִשָּׂ֥א אֶת־שְׁמ֖וֹ לַשָּֽׁ יְהָֹוה֔ אֵ֛
יְהָֹוה֥  צִוְּךָ֖  אֲשֶׁ֥ר  כַּֽ לְקַדְּשׁ֑וֹ  ת  הַשַּׁבָּ֖ אֶת־י֥וֹם  12 שָׁמ֛וֹר 

ךָ:  יתָ כָּל־מְלַאכְתֶּֽ ד וְעָשִׂ֖ עֲבֹ֔ יךָ: 13 שֵׁ֤שֶׁת יָמִים֙ תַּֽ אֱלֹהֶֽ
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84. Below, 7:9; Rashi ad loc.  85. Likutei Sichot, vol. 14, pp. 135-140.  86. Exodus 15:25.  87. On Exodus 32:6.  88. Exodus 34:1; cf. 
Exodus 32:16.  89. According to some opinions (Pesikta Zutarta, Tisa 34:1, Va’etchanan 5:12), the text on the second tablets was that 
of the Ten Commandments as given in parashat Va’etchanan.  

Divine consciousness. This Divine consciousness 
was channeled into the world via the tablets later 
carved by God, on which He inscribed the Ten 
Commandments.
But, as has been seen,87 despite the exalted spiritual 
level that the people attained through the Giving of 
the Torah, they still lacked the powerful yearning 
for Divinity that is known only to a penitent soul. 
So God “coerced” them into the sin of the Golden 
Calf in order to afford them this advantage, as well. 
(Although only a small percentage of the people 
were actually guilty of this sin, the rest were impli-
cated by their failure to prevent it. In this way, they 
all “participated” in the sin; they were therefore all 
able to feel the yearning associated with penitence.)
This reality of yearning for God was reflected in 

the second set of tablets: God inscribed them, too, 
but Moses was the one who carved them,88 and as 
such, they expressed humanity’s aspiration toward 
Divinity, as opposed to the first set of tablets, which 
expressed God’s unsolicited gift of revelation.
In this parashah, Moses describes how God gave the 
Ten Commandments the first time, before the sin of 
the Golden Calf. Nonetheless, he is speaking long 
after God had replaced the first tablets with the 
second ones. Thus, his repetition of the Ten Com-
mandments expresses the spiritual state of reality 
embodied in the second tablets.89

The differences between the description of the Giv-
ing of the Torah in the context of the historical nar-
rative (in parashat Yitro) and the description in Mo-
ses’ review (here, in parashat Va’etchanan) also reflect 

7 The second commandment: ‘You must not possess any idols of other peoples’ 
deities as long as I exist, i.e., ever, or wherever I may be, i.e., anywhere.
8 You must not make yourself a carved image or any other type of likeness of 
anything that is in heaven above, on earth below, or in the water lower than the 
earth surrounding it, even if you do not intend to worship it.
9 And if others make such idols, you must neither prostrate yourself before them 
nor worship them, for I, God, your God, am a zealous God in this regard. For 
those who hate Me and worship idols, I am a God who remembers the premedi-
tated sins of the fathers, adding their demerits to those of their descendants, but 
only up to the third and the fourth generation, and only if these descendants also 
worship idols.
10 But, in contrast, I am a God who shows kindness for at least 2000 generations 
to the descendants of those who love Me and worship Me alone out of that love, 
and for 1000 generations of descendants of those who observe My command-
ments solely out of fear or respect. Such is the difference between being motivated 
by love and being motivated by fear or respect.’84

11 The third commandment: ‘You must respect God’s Name. You must not swear 
by the Name of God, your God, in vain, by swearing that something is something 
that it manifestly is not. For God will not absolve anyone who swears by His 
name in vain.’
12 The fourth commandment: ‘Remember and observe85 the Sabbath day continu-
ously, to keep it holy, just as God, your God, commanded you prior to the Giving 
of the Torah, at Marah.86 “Remember” the Sabbath by anticipating it during the 
preceding week; “observe” the Sabbath by refraining on it from all categories of 
prohibited work.
13 Six days must you labor and do all your work. But even if you have not fin-
ished all your work during the six preceding workdays,
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98. Sefer HaSichot 5752, volume 2, pp. 331-338.   99. Shemot Rabbah 28:6.  

24. שמות טו, כה. 25. בראשית ב, ט. 

דָאֲךָ,  פְּ ן  כֵּ מְנָת  עַל  וְגוֹ'.  הָיִיתָ  עֶבֶד  י  כִּ 15  וְזָכַרְתָּ 
ךָ. אַף  ר צִוְּ אֲשֶׁ מֹר מִצְוֹתָיו:  16  כַּ הְיֶה לוֹ עֶבֶד וְתִשְׁ תִּ שֶׁ
ם  ם שָׂ אֱמַר24: "שָׁ נֶּ בּוּד אָב וָאֵם נִצְטַוּוּ בְמָרָה, שֶׁ עַל כִּ
א  ט":  17  וְלֹא תִנְאָף. אֵין לְשׁוֹן נִאוּף אֶלָּ פָּ לוֹ חֹק וּמִשְׁ
ה. "וְלָא תֵרוֹג". אַף הוּא  ת אִישׁ:  18  וְלֹא תִתְאַוֶּ אֵשֶׁ בְּ
מִינָן:  מְתַרְגְּ דִּ לְמַרְאֶה",  "נֶחְמָד  מו25ֹ:  כְּ ה,  חֶמְדָּ לְשׁוֹן 

"וְלָא  מִינָן:  מְתַרְגְּ יָסָף.  19  וְלֹא  לְמֶחֱזֵי":   ג  מְרַגֵּ "דִּ
ל  כָּ ר  לְדַבֵּ יָכוֹל  אֵינוֹ  וָדָם  ר  שָׂ בָּ ת  דַּ מִּ שֶׁ לְפִי  פְסָק", 
דוֹשׁ  ת הַקָּ ימָה אַחַת וְצָרִיךְ לְהַפְסִיק, וּמִדַּ נְשִׁ בָרָיו בִּ דְּ
הָיָה  לֹּא  ֶ וּמִשּׁ פוֹסֵק,  הָיָה  לֹא  כֵן —  אֵינוֹ  הוּא  רוּךְ  בָּ
בָר  י קוֹלוֹ חָזָק וְקַיָּם לְעוֹלָם. דָּ פּוֹסֵק לֹא הָיָה מוֹסִיף, כִּ
י:   אוֹתוֹ פֻמְבֵּ אַחֵר: "וְלֹא יָסָף", לֹא הוֹסִיף לְהֵרָאוֹת בְּ

יְיָ  קֳדָם  תָא  בְּ שַׁ בִיעָאָה  שְׁ 14 וְיוֹמָא 

אַתְּ  עֲבִידָא  ל  כָּ ד  תַעְבֵּ לָא  אֱלָהָךְ 

ךְ וְאַמְתָךְ וְתוֹרָךְ  ךְ וְעַבְדָּ וּבְרָךְ וּבְרַתָּ

י  דִּ וְגִיּוֹרָךְ  עִירָךְ  בְּ וְכָל  וַחֲמָרָךְ 

ךְ וְאַמְתָךְ  י יְנוּחַ עַבְדָּ דִיל דִּ בְקִרְוָיךְ בְּ

א הֲוֵיתָ  ר אֲרֵי עַבְדָּ וָתָךְ: 15 וְתִדְכַּ כְּ

יְיָ אֱלָהָךְ  קָךְ  וְאַפְּ דְמִצְרַיִם  אַרְעָא  בְּ

וּבִדְרָעָא  יפָא  תַקִּ ידָא  בִּ ן  מָּ מִתַּ

אֱלָהָךְ  יְיָ  דָךְ  קְּ פַּ ן  כֵּ עַל  מְרָמְמָא 

ר  16 יַקַּ תָא:  בְּ דְשַׁ יוֹמָא  יָת  ד  לְמֶעְבַּ

דָךְ יְיָ  מָא דִי פַקְּ ךְ כְּ יָת אֲבוּךְ וְיָת אִמָּ

וּבְדִיל  יוֹמָיךְ  יוֹרְכוּן  דְּ דִיל  בְּ אֱלָהָךְ 

אֱלָהָךְ  ייָ  דַּ אַרְעָא  עַל  לָךְ  יִיטַב  דְּ

וְלָא  נְפָשׁ:  תִקְטוֹל  17 לָא  לָךְ:  יָהֵב 

תַסְהֵד  וְלָא  תִגְנוֹב:  וְלָא  תְגוּף: 

18 וְלָא  קְרָא:  דְשִׁ חַבְרָךְ סַהֲדוּתָא  בְּ

תֵרוֹג  וְלָא  חַבְרָךְ  ת  אִתַּ תַחְמֵד 

וְאַמְתֵהּ  הּ  וְעַבְדֵּ חַקְלֵהּ  חַבְרָךְ  ית  בֵּ

לְחַבְרָךְ:  י  דִּ וְכֹל  וַחֲמָרֵהּ  תּוֹרֵהּ 

יְיָ  יל  מַלֵּ ין  הָאִלֵּ מַיָּא  תְגָּ פִּ 19 יָת 

א  ָ אֶשּׁ מִגּוֹ  טוּרָא  בְּ קְהַלְכוֹן  ל  כָּ עִם 

פְסָק  וְלָא  רַב  קָל  וַאֲמִיטְתָא  עֲנָנָא 

אַבְנַיָּא  לוּחֵי  רֵין  תְּ עַל  וּכְתָבִנּוּן 

וִיהָבִנּוּן לִי: 

people, is what allows us to employ our own, hu-
man intellect in the study of the Torah, in order to 
internalize it and absorb its message fully; in this 
way, the goal of making this world into a home for 
God is achieved.98

19 A great voice, not pausing: One meaning of the 
expression “not pausing” is that the voice of God 
at Mount Sinai continued—and continues—to be 
revealed in the prophecies and teachings of the 
prophets and sages of each generation.99 The fact 

כָל־ ה  עֲשֶׂ֨ לֹא־תַֽ אֱלֹהֶ֑יךָ  יהָֹוה֣  לַֽ ת  שַׁבָּ֖ י  הַשְּׁבִיעִ֔ 14 וְיוֹם֙ 

וְשֽׁוֹרְךָ֤  ךָ  וְעַבְדְּךָֽ־וַֽאֲמָתֶ֗ ךָ  וּבִנְךָֽ־וּבִתֶּ֣ ה |  אַתָּ֣ ה  מְלָאכָ֜
עַן  לְמַ֗ יךָ  בִּשְׁעָרֶ֔ אֲשֶׁ֣ר  רְךָ֙  וְגֵֽ ךָ  וְכָל־בְּהֶמְתֶּ֔ רְךָ֙  וַֽחֲמֹֽ
יתָ֙  הָיִ֨ עֶבֶ֤ד  י  כִּ֣ 15 וְזָֽכַרְתָּ֗  כָּמֽוֹךָ:  תְךָ֖  וַֽאֲמָֽ עַבְדְּךָ֥  יָנ֛וּחַ 
ה  חֲזָקָ֖ בְּיָד֥  ם  מִשָּׁ֔ יךָ֙  אֱלֹהֶ֨ יְהָֹוה֤  אֲךָ֜  וַיֹּצִ֨ יִם  מִצְרַ֔ רֶץ  בְּאֶ֣
אֶת־י֥וֹם  עֲשׂ֖וֹת  לַֽ יךָ  אֱלֹהֶ֔ יְהָֹוה֣  צִוְּךָ֙  ן  עַל־כֵּ֗ נְטוּיָה֑  עַ  וּבִזְרֹ֣

ת: ס הַשַּׁבָּֽ
אֲשֶׁ֥ר צִוְּךָ֖ יְהָֹוה֣ אֱלֹהֶ֑יךָ  ךָ כַּֽ יךָ֙ וְאֶת־אִמֶּ֔ 16 כַּבֵּ֤ד אֶת־אָבִ֨

ה אֲשֶׁר־ אֲדָמָ֔ ל הָֽ ךְ עַ֚ עַן֙ יִי֣טַב לָ֔ יךָ וּלְמַ֨ יַאֲֽרִיכֻן֣ יָמֶ֗ עַן |  לְמַ֣
ךְ: ס ן לָֽ יךָ נֹתֵ֥ יְהָֹוה֥ אֱלֹהֶ֖

ח ס 17 לֹ֥א תִרְצַ֖

ף ס וְלֹ֣א תִנְאָ֑
ב ס וְלֹ֣א תִגְנֹ֔

וְא: ס עֲךָ֖ עֵד֥ שָֽׁ עֲנֶה֥ בְרֵֽ וְלֹא־תַֽ
שֶׁת רֵעֶךָ֑ ס ד אֵ֣ 18 וְלֹ֥א תַחְמֹ֖

הוּ וְעַבְדּ֤וֹ וַֽאֲמָתוֹ֙ שׁוֹר֣וֹ וַֽחֲמֹר֔וֹ  ךָ שָׂדֵ֜ ה בֵּ֣ית רֵעֶ֗ וְלֹ֨א תִתְאַוֶּ֜
ךָ: ס ל אֲשֶׁ֥ר לְרֵעֶֽ וְכֹ֖

אֶל־כָּל־ יְהָֹוה֨  דִּבֶּר֩  לֶּה  הָאֵ֡ ים  ת־הַדְּבָרִ֣ 19 אֶֽ חמישי 

ל ק֥וֹל גָּד֖וֹל וְלֹ֣א  עֲרָפֶ֔ ן וְהָֽ �֣ עָנָ ר מִתּ֤וֹךְ הָאֵשׁ֙ הֶֽ ם בָּהָ֗ קְהַלְכֶ֜
י:  יִּתְּנֵ֖ם אֵלָֽ ים וַֽ ת אֲבָנִ֔ ם עַל־שְׁנֵי֙ לֻחֹ֣ יִּכְתְּבֵ֗ יָסָ֑ף וַֽ
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reality of spiritual consciousness, he is teaching 
them that they must still nurture a vision of the 
pristine, pre-fall reality. This memory of their origi-
nal, ideal spiritual state will be as essential to their 
success in their encounters across the Jordan as is 
their clear understanding of their own existential 
reality.97

The Repetition of the Ten Commandments: On a 

deeper level, the first account of the Ten Command-
ments, couched in God’s first person, is what allows 
us to experience God’s presence in the Torah as we 
learn it. This experience prevents us from forgetting 
that the study of the Torah is a spiritual encounter 
between God and us and not merely an intellectual 
pursuit. The second account of the Ten Command-
ments, couched as part of Moses’ address to the 

14 the seventh day is the Sabbath, dedicated to God, your God; you should be-
have on the Sabbath as if all your work is done. You must not do any work—you, 
your son, or your daughter. Even though your children are not technically obli-
gated to observe the commandments until they attain majority, you must never-
theless not permit them to engage in any form of forbidden work. Your bondman 
and your bondwoman are likewise forbidden to work, since they are obligated 
to observe all the prohibitions that you are. You may also not make your ox, your 
donkey, or any of your livestock work. The resident alien, who is permitted to 
live within your gates, is also forbidden to work, though not to the same extent 
that you are.94 You and your animals should rest on the Sabbath, besides for your 
and their own sakes, in order that your bondman and your bondwoman may rest 
like you and not have to serve you or take care of your animals.
15 You must remember that you were a slave in Egypt, and that God, your God, 
took you out from there with a mighty hand and with an outstretched arm, on 
the condition that you fulfill His commandments. Therefore, God, your God, 
commanded you to observe the Sabbath day.’
16 The fifth commandment: ‘Honor your father and your mother—as God, your 
God also commanded you at Marah95—in order that your days be lengthened 
and that it go well with you in the land that God, your God, is giving you.’
17 The sixth commandment: ‘You must not murder.’
The seventh commandment: ‘You must not commit adultery, i.e., conduct extra-
marital relations with a married woman.’
The eighth commandment: ‘You must not steal people, i.e., kidnap.’
The ninth commandment: ‘You must not bear false witness against your fellow 
man.’
18 The tenth commandment: ‘You must not desire your fellow man’s wife, nor 
may you desire your fellow man’s house, his field, his bondman, his bondwom-
an, his ox, his donkey, or anything else that belongs to your fellow man.’
Fifth Reading 19 God spoke these words to your entire assembly at the mountain 
out of the midst of the fire, the normal cloud, and the thick cloud,96 with a great 
voice, not pausing for breath as human beings must. Never again will God reveal 
Himself publicly to this degree. Later, during my first 40 days on the mountain, 
He inscribed the Ten Commandments on two stone tablets and gave them to me.


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נְקֵבָה,  כִּ חִי  כֹּ אֶת  ם  תֶּ שְׁ הִתַּ אֵלֵינוּ.  ר  דַבֵּ תְּ 24  וְאַתְּ 
רָאִיתִי  י  כִּ יָדַי,  אֶת  יתֶם  וְרִפִּ עֲלֵיכֶם  י  צְטַעַרְתִּ נִּ שֶׁ

אֵינְכֶם חֲרֵדִים לְהִתְקָרֵב אֵלָיו מֵאַהֲבָה, וְכִי לֹא הָיָה  שֶׁ
י:   נִּ בוּרָה וְלֹא לִלְמֹד מִמֶּ י הַגְּ יָפֶה לָכֶם לִלְמֹד מִפִּ

קָלָא  יָת  מַעְכוֹן  מִשְׁ כְּ 20 וַהֲוָה 
א  ָ אֶשּׁ בְּ עֵר  בָּ וְטוּרָא  חֲשׁוֹכָא  מִגּוֹ 
בְטֵיכוֹן  שִׁ י  רֵישֵׁ ל  כָּ לְוָתִי  וּקְרֶבְתּוּן 
אַחְזְיָנָא  הָא  21 וַאֲמַרְתּוּן  וְסָבֵיכוֹן: 
רְבוּתֵהּ  וְיָת  יְקָרֵהּ  יָת  אֱלָהָנָא  יְיָ 
א  ָ מַעְנָא מִגּוֹ אֶשּׁ וְיָת קָל מֵימְרֵהּ שְׁ
ל יְיָ עִם  יוֹמָא הָדֵין חֲזֵינָא אֲרֵי יְמַלֵּ
א וְיִתְקַיָּם: 22 וּכְעַן לְמָא נְמוּת  אֱנָשָׁ
הָדָא  תָא  רַבְּ א  ָ אֶשּׁ נָא  תֵיכְלִנָּ אֲרֵי 
יָת  מַע  לְמִשְׁ אֲנַחְנָא  מוֹסְפִין  אִם 
קָל מֵימְרָא דַייָ אֱלָהָנָא עוֹד וּמָיְתִין 
י  רָא דִּ שְׂ ל בִּ אֲנַחְנָא: 23 אֲרֵי מַאן כָּ
ל  מַע קָל מֵימְרָא דַייָ קַיָּמָא מְמַלֵּ שְׁ
וָתָנָא וְאִתְקַיָּם: 24 קְרַב  א כְּ ָ מִגּוֹ אֶשּׁ
י יֵימַר יְיָ אֱלָהָנָא  ל דִּ מַע יָת כָּ אַתְּ וּשְׁ
ל  י יְמַלֵּ ל דִּ נָא יָת כָּ ל עִמָּ מַלֵּ וְאַתְּ תְּ
ד:  וְנַעְבֵּ ל  וּנְקַבֵּ ךְ  עִמָּ אֱלָהָנָא  יְיָ 
מֵיכוֹן  תְגָּ מִיעַ קֳדָם יְיָ יָת קָל פִּ 25 וּשְׁ
מִיעַ  י וַאֲמַר יְיָ לִי שְׁ לוּתְכוֹן עִמִּ מַלָּ בְּ
י  דִּ א הָדֵין  מֵי עַמָּ תְגָּ פִּ קֳדָמַי יָת קָל 
ילוּ:  י מַלִּ ל דִּ ךְ אַתְקִינוּ כָּ ילוּ עִמָּ מַלִּ

Based on what we have explained previously, it is 
clear why these details of the revelation of Mount 
Sinai are given specifically here and not in the de-
scription of the event given in parashat Yitro. The 
generation of the conquest was about to embark on 
a long journey through history, which would take 
them and their descendants far from the original 
memory of the voice of God on Mount Sinai. As the 
memory of this voice would fade, it would be of 
paramount importance that these descendants be 
aware that it continues to speak to them through 
the prophets and sages of each generation.
Secondly, since the generation of the conquest and 
its heirs would have numerous encounters with 
other nations, it was important that we be told that 
the voice our forefathers heard at Sinai was heard 
by the non-Jews, as well. Therefore, in our efforts 
to encourage them to establish a Torah-based re-
lationship with God and to observe the Noahide 
commandments, we are not confronting them with 
something essentially foreign to them, for the voice 
of God has been imprinted on their psyches from 
Mount Sinai.

Finally, as the Jewish people was about to pass from 
its spiritual existence in the desert to its material ex-
istence in the land, it needed to be reminded that the 
voice of God and the Torah permeate all existence 
and that everything, even the inanimate kingdom, 
is saturated with latent God-consciousness. Noth-
ing about reality can truly be a deterrent to fulfill-
ing God’s will; if it appears to be so, this is only a 
façade, a test of our determination and devotion to 
our Divine destiny. By approaching the Torah and 
its lifestyle as an encounter with God Himself, we 
continue to cause His voice to permeate all reality, 
thereby making the world a home for Him and ful-
filling the purpose of creation.107

20 When you heard the voice: The Torah here re-
cords how the people, after “seeing” God’s tran-
scendence at the Giving of the Torah, contested 
Moses’ wish that they retain this level of Divine 
consciousness for all time. God, in turn, ratified the 
people’s perspective;108 Moses therefore couched 
his exhortation to the people to maintain conscious-
ness of God’s transcendence in terms of “hearing”109 
rather than “seeing.”110

בֹּעֵר֣  ר  וְהָהָ֖ שֶׁךְ  הַחֹ֔ מִתּ֣וֹךְ  אֶת־הַקּוֹל֙  כְּשָׁמְעֲכֶ֤ם  י  20 וַיְהִ֗

ם:  וְזִקְנֵיכֶֽ ם  שִׁבְטֵיכֶ֖ כָּל־רָאשֵׁ֥י  י  אֵלַ֔ וַתִּקְרְב֣וּן  שׁ  בָּאֵ֑
ינוּ֙ אֶת־כְּבֹד֣וֹ וְאֶת־גָּדְל֔וֹ  נוּ יְהָֹוה֤ אֱלֹהֵ֨ אמְר֗וּ הֵ֣ן הֶרְאָ֜ 21 וַתֹּֽ

י־יְדַבֵּ֧ר  ינוּ כִּֽ שׁ הַיּ֤וֹם הַזֶּה֙ רָאִ֔ עְנוּ מִתּ֣וֹךְ הָאֵ֑ וְאֶת־קֹל֥וֹ שָׁמַ֖
נוּ  אכְלֵ֔ י תֹֽ י: 22 וְעַתָּה֙ לָ֣מָּה נָמ֔וּת כִּ֣ ם וָחָֽ אָדָ֖ ים אֶת־הָֽ אֱלֹהִ֛
אֶת־ עַ  שְׁמֹ֠ לִ֠ חְנוּ  אֲנַ֗ ים |  סְפִ֣ אִם־יֹֽ את  הַזֹּ֑ ה  הַגְּדֹלָ֖ שׁ  הָאֵ֥
אֲשֶׁ֣ר  ר  כָל־בָּשָׂ֡ י  מִ֣ י  23 כִּ֣ תְנוּ:  וָמָֽ ע֖וֹד  אֱלֹהֵ֛ינוּ  יְהָֹוה֧  ק֨וֹל 
וַיֶּֽחִי:  נוּ  כָּמֹ֖ שׁ  מִתּֽוֹךְ־הָאֵ֛ מְדַבֵּ֧ר  ים  חַיִּ֜ ים  אֱלֹהִ֨ קוֹל֩  ע  שָׁמַ֣
אֱלֹהֵ֑ינוּ  יְהָֹוה֣  ר  יֹאמַ֖ כָּל־אֲשֶׁ֥ר  ת  אֵ֛ ע  וּֽשֲׁמָ֔ אַתָּה֙  24 קְרַ֤ב 

אֱלֹהֵ֛ינוּ  יְהָֹוה֧  ר  יְדַבֵּ֜ ר  כָּל־אֲשֶׁ֨ אֵת֩  ינוּ  אֵלֵ֗ תְּדַבֵּ֣ר  תְּ |  וְאַ֣
ם  ע יְהָֹוה֙ אֶת־ק֣וֹל דִּבְרֵיכֶ֔ ינוּ: 25 וַיִּשְׁמַ֤ עְנוּ וְעָשִֽׂ יךָ וְשָׁמַ֥ אֵלֶ֖
י  עְתִּי אֶת־ק֨וֹל דִּבְרֵ֜ מַ֠ שָׁ֠ י  אמֶר יְהָֹוה֜ אֵלַ֗ וַיֹּ֨ ם אֵלָ֑י  בְּדַבֶּרְכֶ֖
רוּ:  דִּבֵּֽ כָּל־אֲשֶׁ֥ר  יבוּ  הֵיטִ֖ יךָ  אֵלֶ֔ דִּבְּר֣וּ  אֲשֶׁ֣ר  הַזֶּה֙  הָעָ֤ם 
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that these prophecies and teachings were not ex-
plicitly articulated when the Torah was first given 
is simply because the state of the world and the 
Jewish people did not yet necessitate it. They were 
nonetheless implicit in the original revelation of the 
Torah.

As has been mentioned,102 God addressed each Jew 
individually at Mount Sinai. (Hebrew has different 
forms for the singular “you” and the plural “you.”103 
The word for “your” in the opening statement of 
the Ten Commandments—“I am God, your God”—
is in the singular.) By extension, then, the words 
of every prophecy and teaching uttered by a true 
Torah sage are addressed to each Jew individually.

A second meaning of God’s words “not pausing” 
is that the voice of God did not cease once it was 
heard in Hebrew but rather split into the seventy 
seminal languages of humanity.104 God thus ad-
dressed not only each individual Jew but also every 
human being, thereby obligating all humanity for 
all time to respond to His call to observe the Noa-
hide commandments.

By translating the Torah into all the earth’s lan-
guages, God also informed us that the Torah may 
be studied in any language. By doing so, we elevate 
that language, utilizing it for a holy purpose. As has 
been mentioned,105 this is also why God later had 
Moses translate the entire Torah into all seventy 
languages.
A further meaning of God’s words “not pausing” 
is that there was no echo.106 True, the absence of 
an echo normally characterizes a weak sound, not 
a “great voice.” Here, however, the absence of an 
echo indicated that the voice of God did not rever-
berate off the mountains but was rather absorbed 
by the mountains themselves.
Inasmuch as the spiritual and material are two 
distinct aspects of reality, we normally would not 
expect the spirituality of the Torah to be absorbed 
into physical reality. But inasmuch as God revealed 
His essence at Mount Sinai, and His essence tran-
scends the normal dichotomy between spirituality 
and physicality, this revelation was indeed able to 
permeate the physical dimension of existence.

20 When you heard the voice from out of the midst of the darkness, while the 
mountain was burning with fire, you approached me—all the heads of your 
tribes and your elders (here, unlike above,100 you approached me in an organized 
fashion, everyone showing due respect to their superiors in age, rank, and social 
status)—
21 and you said, ‘Behold, God, our God, has shown us His glory and His great-
ness, and we heard His voice from the midst of the fire. We have seen today that 
God can speak directly with human beings and, with His help, they can miracu-
lously survive the intensity of this experience and continue to live.
22 But we want to receive the Torah in the framework of our own, natural exis-
tence. So now, why should we die? For this great fire will consume us. If we 
continue to hear the voice of God, our God, anymore, without Him keeping us 
miraculously alive, we will die.
23 For who is there of all flesh who heard the voice of the living God speaking 
from the midst of the fire, as we have, and lived?
24 Rather, you should approach God by yourself, hear all that God, our God, will 
say, and you should speak to us all that God, our God, will speak to you, and we 
will study it and do it.’101 For my part, I was deeply disturbed over this attitude. 
Shouldn’t you have preferred to learn directly from God, rather than from me?
25 But God heard the sound of your words when you spoke to me, and God 
said to me, ‘I have heard the sound of the words of this people, which they have 
spoken to you; they have spoken well.
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לְהוֹן  הָדֵין  א  לִבָּ יְהֵי  י  דִּ 26 לְוַי 
ל  כָּ יָת  ר  וּלְמִטַּ קֳדָמַי  לְמִדְחַל 
יִיטַב לְהוֹן  דִיל דְּ ל יוֹמַיָּא בְּ קּוֹדַי כָּ פִּ
וְלִבְנֵיהוֹן לְעָלָם: 27 אֱזֵל אֱמַר לְהוֹן 
28 וְאַתְּ  נֵיכוֹן:  כְּ לְמַשְׁ לְכוֹן  תּוּבוּ 
יָת  ךְ  עִמָּ יל  וַאֲמַלֵּ קֳדָמַי  קוּם  הָכָא 
י  דִּ וְדִינַיָּא  וּקְיָמַיָּא  א  פְקֶדְתָּ תַּ ל  כָּ
אֲנָא  י  דִּ אַרְעָא  בְּ דוּן  וְיַעְבְּ יפִנּוּן  תַלֵּ
רוּן  29 וְתִטְּ לְמֵירְתַהּ:  לְהוֹן  יָהֵב 
אֱלָהֲכוֹן  יְיָ  יד  פַקֵּ דִי  מָא  כְּ ד  לְמֶעְבַּ
מָאלָא:  וּשְׂ ינָא  יַמִּ יַתְכוֹן לָא תִסְטוּן 
יד יְיָ אֱלָהֲכוֹן  י פַקֵּ כָל אָרְחָא דִּ 30 בְּ
וְיִיטַב  תֵחוּן  דְּ דִיל  בְּ הָכוּן  תְּ יַתְכוֹן 
י  דִּ אַרְעָא  בְּ יוֹמִין  וְתוֹרְכוּן  לְכוֹן 
קְיָמַיָּא  א  תַפְקֶדְתָּ 6:1 וְדָא  תֵירְתוּן: 
פָא  יד יְיָ אֱלָהֲכוֹן לְאַלָּ י פַקֵּ וְדִינַיָּא דִּ
אַתּוּן  י  דִּ אַרְעָא  בְּ ד  לְמֶעְבַּ יַתְכוֹן 
דִיל  2 בְּ לְמֵירְתַהּ:  ן  לְתַמָּ עָבְרִין 
ר  לְמִטַּ אֱלָהָךְ  יְיָ  קֳדָם  תִדְחַל  דְּ
אֲנָא  י  דִּ וּפִקּוֹדוֹהִי  קְיָמוֹהִי  ל  כָּ יָת 
כֹּל  רָךְ  בְּ וּבַר  וּבְרָךְ  אַתְּ  דָךְ  מְפַקְּ
יוֹמָיךְ:  יוֹרְכוּן  דְּ וּבְדִיל  יךְ  חַיָּ יוֹמֵי 
ד  לְמֶעְבַּ ר  וְתִטַּ רָאֵל  יִשְׂ ל  3 וּתְקַבֵּ
מָא  י יִיטַב לָךְ וְדִי תִסְגּוּן לַחֲדָא כְּ דִּ
לָךְ  דַאֲבָהָתָךְ  אֱלָהָא  יְיָ  יל  מַלֵּ דִי 
מַע  4 שְׁ וּדְבָשׁ:  חֲלַב  עָבְדָא  אַרְעָא 

רָאֵל יְיָ אֱלָהָנָא יְיָ חָד:  יִשְׂ

ר  וְלִשְׁמֹ֥ י  אֹתִ֛ ה  לְיִרְאָ֥ ם  לָהֶ֗ ה  זֶ֜ ם  לְבָבָ֨ וְהָיָה֩  ן  י־יִתֵּ֡ 26 מִֽ

ם  וְלִבְנֵיהֶ֖ לָהֶ֛ם  ב  יִיטַ֥ עַן  לְמַ֨ ים  כָּל־הַיָּמִ֑ י  אֶת־כָּל־מִצְוֹתַ֖
ם:  הֳלֵיכֶֽ לְאָֽ ם  לָכֶ֖ שׁ֥וּבוּ  לָהֶ֑ם  ר  אֱמֹ֣ ךְ  27 לֵ֖ ם:  לְעֹלָֽ
ת כָּל־הַמִּצְוָה֛  יךָ אֵ֧ ה אֵלֶ֗ ד עִמָּדִי֒ וַֽאֲדַבְּרָ֣ ה פֹּה֮ עֲמֹ֣ 28 וְאַתָּ֗

אֲשֶׁ֧ר  רֶץ  בָאָ֔ וְעָשׂ֣וּ  ם  תְּלַמְּדֵ֑ אֲשֶׁ֣ר  ים  וְהַמִּשְׁפָּטִ֖ ים  חֻקִּ֥ וְהַֽ
אֲשֶׁ֥ר  כַּֽ עֲשׂ֔וֹת  לַֽ ם  29 וּשְׁמַרְתֶּ֣ הּ:  לְרִשְׁתָּֽ ם  לָהֶ֖ ן  נֹתֵ֥ י  נֹכִ֛ אָֽ
אל:  וּשְׂמֹֽ ין  יָמִ֥ רוּ  תָסֻ֖ לֹ֥א  אֶתְכֶ֑ם  ם  אֱלֹֽהֵיכֶ֖ יְהָֹוה֥  צִוָּה֛ 
תֵּלֵכ֑וּ  ם  אֶתְכֶ֖ אֱלֹֽהֵיכֶ֛ם  יְהָֹוה֧  ה  צִוָּ֜ ר  אֲשֶׁ֨ רֶךְ  30 בְּכָל־הַדֶּ֗

אֲשֶׁ֥ר  רֶץ  בָּאָ֖ ים  יָמִ֔ ם  אֲרַכְתֶּ֣ וְהַֽ ם  לָכֶ֔ וְט֣וֹב  חְיוּן֙  תִּֽ עַן  לְמַ֤
אֲשֶׁ֥ר  ים  וְהַמִּשְׁפָּטִ֔ חֻקִּים֙  הַֽ ה  הַמִּצְוָ֗ את  6:1 וְזֹ֣ ירָשֽׁוּן:  תִּֽ
אֲשֶׁ֥ר  רֶץ  בָּאָ֔ עֲשׂ֣וֹת  לַֽ אֶתְכֶ֑ם  לְלַמֵּ֣ד  ם  אֱלֹֽהֵיכֶ֖ יְהָֹוה֥  צִוָּה֛ 
אֶת־יְהָֹוה֣  א  תִּירָ֜ עַן  2 לְמַ֨ הּ:  לְרִשְׁתָּֽ מָּה  שָׁ֖ ים  בְרִ֥ עֹֽ ם  אַתֶּ֛
י  נֹכִ֣ אָֽ אֲשֶׁ֣ר  וּמִצְוֹתָיו֮  יו  אֶת־כָּל־חֻקֹּתָ֣ ר  שְׁמֹ֠ לִ֠ יךָ  אֱלֹהֶ֗
יַאֲֽרִכֻן֥  עַן  וּלְמַ֖ חַיֶּי֑ךָ  י  יְמֵ֣ ל  כֹּ֖ וּבֶן־בִּנְךָ֔  וּבִנְךָ֣  אַתָּה֙  ךָ֒  מְצַוֶּ֒
ב לְךָ֔  עֲשׂ֔וֹת אֲשֶׁר֙ יִיטַ֣ מַרְתָּ֣ לַֽ מַעְתָּ֤ יִשְׂרָאֵל֙ וְשָֽׁ יךָ: 3 וְשָֽׁ יָמֶֽ
ךְ  יךָ֙ לָ֔ ר יְהָֹוה֜ אֱלֹהֵ֤י אֲבֹתֶ֨ דִּבֶּ֨ אֲשֶׁר֩  ד כַּֽ וַֽאֲשֶׁ֥ר תִּרְבּ֖וּן מְאֹ֑

שׁ: פ ב וּדְבָֽ רֶץ זָבַ֥ת חָלָ֖ אֶ֛
ד:  ינוּ יְהָֹוה֥ | אֶחָֽ ל יְהָֹוה֥ אֱלֹהֵ֖ ע יִשְׂרָאֵ֑ ששי 4 שְׁמַ֖ 

 RASHI 

26. צפניה ג, ט. 27. זכריה יד, ט. 

וְלֹא  ה  עַתָּ אֱלֹהֵינוּ  הוּא  שֶׁ ה'  אֶחָד.  ה'  אֱלֹהֵינוּ  4  ה' 
אֱמַר26:  נֶּ אֱלֹהֵי הָאֻמּוֹת, הוּא עָתִיד לִהְיוֹת ה' אֶחָד, שֶׁ

ם  שֵׁ ם בְּ פָה בְרוּרָה לִקְרֹא כֻלָּ ים שָׂ ךְ אֶל עַמִּ י אָז אֶהְפֹּ "כִּ
מוֹ אֶחָד":   יּוֹם הַהוּא יִהְיֶה ה' אֶחָד וּשְׁ ה'". וְנֶאֱמַר27: "בַּ

 CHASIDIC INSIGHTS 
4 Hear, O Israel: This verse, known as the Shema 
after its first word in Hebrew, is the basic statement 
of Jewish monotheism. Fundamentally, this verse 
proclaims that God is the one and only deity and 
that, moreover, there is not even any lesser power 
with whom God shares His jurisdiction and domin-
ion over all creation.116 (In contrast, although non-
Jews are also required to be monotheists, they are 
allowed to believe that God shares His dominion 
over the world with lesser powers, inasmuch as this 
is what an a priori, direct observance of natural re-
ality would lead one to believe.117)

Hear, O Israel: On a deeper level, however, this 
verse describes God’s relationship with all of cre-
ation and the implications of this relationship in our 
lives.
As was mentioned above,118 the existence of God 
is not something that can be conclusively proven 
by logic, so God “showed Himself,” so to speak, at 
the Giving of the Torah and imprinted the memory 
of this revelation on all Jewish souls, who, we are 
taught, were present in one form or another at this 
occasion.119 Although this certainty about God’s  
existence can be obscured by the disproportionate 
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111. Leviticus 15:18.  112. Exodus 19:11, 15.  113. Rashi on Numbers 12:8.  114. Likutei Sichot, vol. 34, pp. 32-33.  115. See (also) Torah  
Or 55c.  

26 If only their hearts would be like this—to revere Me and to keep all My 
commandments—for all time, that it might go well with them and with their 
children forever!
27 So go say to them, “Return to your tents. Since you will not have to be ready at 
all times for Divine communication, you may resume conjugal life—which occa-
sionally entails becoming ritually defiled,111 for which reason I told you to refrain 
from it in preparation for the Giving of the Torah.”112

28 But as for you, Moses, you must from now on separate from your wife, since 
you must at all times maintain the highest level of ritual purity in order to speak 
with Me at any moment.113 In this sense, stay here—on your present level of ritual 
purity—in order to be able to converse with Me, and I will speak to you all the 
commandments, rules, and ordinances whenever I deem it necessary, in order for 
you to teach them to the people, that they may perform them correctly in the land 
that I am giving them to possess.’
29 Seeing, therefore, that the commandments you have heard from me, which I 
am about to review with you, are all of Divine origin, safeguard them by learning 
how to perform them properly as God, your God, has commanded you through 
me; do not deviate in your performance of them either to the right or to the left.
30 Rather, walk entirely in the path that God, your God, has commanded you, in 
order that you may live in the land, that it may go well with you in the land, and 
that you may prolong your days in the land that you will possess.
6:1 The following are the commandment, the rules, and the ordinances that God, 
your God, has commanded me to teach you, in order that you be able to perform 
them in the land into which you are about to pass in order to possess it
2 (and in order that you respect God, your God, enough to keep all His rules and 
His commandments that I command you—you, your children, and your grand-
children—all the days of your life, and in order that your days may be lengthened;
3 so hearken, O Israel, and safeguard these commandments by learning how to 
perform them properly, in order that it be good for you and that you increase 
exceedingly, just as God, the God of your forefathers, spoke concerning you), a 
land flowing with milk and date- and fig-honey:

Performing the Commandments out of Love
Sixth Reading 4 Besides fulfilling God’s commandments because you are legally 
obligated to do so based on the covenant He made with you at Mount Sinai, you 
should also fulfill His commandments out of love, because when you are moti-
vated by love, you will fulfill the commandments even when doing so seems in-
convenient, burdensome, or inexpedient.114 This love, in turn, should be based on 
your awareness that God is the one and only true deity. Therefore, hear, O Israel: 
Although God is presently only our God, since only we, as a nation, have accepted 
Him as our sole sovereign, God is nonetheless the one and only true deity, and the 
day will come when He will be acknowledged as such by all humanity.115


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Sixth Reading

128. Tanya, chapter 48 (67b-68b).  129. Tanya, chapter 20; Sha’ar HaYichud vehaEmunah, chapters 6-8.  130. Likutei Torah 4:4ab.  
131. Par. Proverbs 3:6. Yom Tov shel Rosh HaShanah 5666, pp. 153-154, 242; Sefer HaSichot Torat Shalom, pp. 51, 184-185.  132. Sefer 
HaSichot 5690, p. 86.  133. Pesachim 56a; Shulchan Aruch 1:61:13.  134. Sefer HaMa’amarim – Likut, vol. 2, p. 7.  135. Sefer HaMa’amarim 
5717-5718-5719, p. 503.  136. Torah Or 29b.  137. Likutei Torah 2:31cd; Derech Mitzvotecha 122a, 127b; Sefer HaMa’amrim 5651, p. 146; 
Sefer HaMa’amarim 5734-5735, p. 310.  138. Zohar 1:18b.  

� INNER DIMENSIONS �
[4] God is one: The Divine consciousness of the 
“higher unity” is that which is operative in the 
world of Atzilut; the Divine consciousness of the 
“lower unity” is that which is operative in the 
worlds of Beriah, Yetzirah, and Asiyah. In fact, the 
words “name,” “glory,” and “kingdom” in the 
added statement allude to these three worlds, re-
spectively; the words “forever and ever” allude 
to our physical world.137

The dominant sefirah in the world of Atzilut is 
chochmah, the radical insight that overwhelms 
the intellect when it ascends to a new conception 
of reality. The prerequisite for this new insight is 
self-abnegation, for a mind that is complacent in 
its own worldview is not ready to accept a new, 

revolutionary worldview in its place.

In contrast, the dominant sefirot in Beriah, Yetzi-
rah, and Asiyah are binah (understanding), the 
midot (emotions), and malchut (expression), re-
spectively. These states of consciousness do not 
presuppose any self-abnegation; therefore, the 
Divine consciousness that characterizes these 
worlds does not contradict any sense of self.

Specifically, the “higher unity” refers to the 
union between Z’eir Anpin and Nukva of Atzilut, 
whereas the “lower unity” refers to the union 
of Nukva of Atzilut with the three worlds below 
Atzilut into which it descends in order to enliven 
them.138

is present within and throughout creation, is at the 
same time beyond it and unaffected by it, not at all 
subject to the limitations of time and space.128 From 
this perspective, the creation of the world effected 
no change in God; He is the same after creation as 
He was before creation—filling every moment of 
time and every iota of space. When we look at the 
world from this perspective, we no longer see trees 
and tables; we only see God. God is everything.129

The implications of such a worldview are sweeping. 
If God is everything, then there is no longer any pos-
sibility of self-centeredness or even self-awareness. 
Former personal interests and pressing issues melt 
away in the face of our all-encompassing Divine 
consciousness. The importance and significance 
we normally grant the world and the attention and 
devotion we normally let it command dissolve into 
nothingness. We can no longer be fazed by any 
seeming obstacle that the world purports to pose 
to the observance of the Torah,130 for—as the con-
verse implication of what we said above—when we 
look at trees and tables, we see trees and tables, but 
we know we are really seeing God in the form of 
trees and tables. We can truly “know God in all our 
ways,”131 for everything is God.132

Hear, O Israel: Although Moses knew that—at least 
in the present, pre-messianic order—we cannot sus-
tain such a lofty level of Divine consciousness, he 
felt that meditating on it would at least inspire us 
to love God, providing us with all the motivation 
necessary to live lives of full devotion to God and 
His law.
The sages, however, understood that this is not 
enough. They therefore instituted an ancillary state-

ment to accompany our liturgical recital of the Sh-
ema: “May the name of the glory of His kingdom 
be blessed forever and ever.”133 This statement bids 
us to focus on God’s immanence rather than on His 
transcendence. Rather than contemplate God Him-
self, our attention is drawn to His “name,” His “glo-
ry,” and His “kingdom,” which signify the traces 
of God that we can apprehend in our worldly ex-
istence. (A person’s name is in no way part of him; 
the “glory” of his name is further removed from 
him; the “kingdom of the glory of his name” is even 
further removed.134) By meditating on how God is 
manifest throughout creation, we recall how every-
thing’s existence, including our own, is contingent 
upon His. (Since this awareness is counterintuitive 
to the superficial view of the world, it is formulated 
as a prayer that it be forever “blessed,” i.e., retained 
in our consciousness.135) By meditating on how 
merely a glimmer of God’s creative energy—the 
“name of the glory of His kingdom”—is necessary 
to enliven all creation, we realize how deceptive our 
cherished sense of self really is.136

The implications of this worldview are less dras-
tic—although equally as universal—as those of 
the worldview based on God’s transcendence. 
Here, we are entirely aware of our own existence 
and feel ourselves to be free agents, separate from 
God. Nonetheless, our cognizance of the contingent 
nature of our existence induces and compels us to 
submit to His will.
The Zohar calls the awareness of God’s unity with 
creation vis-à-vis His transcendence “the higher 
[perception of God’s] unity” (עילאה  and the (יחודא 
awareness of God’s unity with creation vis-à-vis 
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120. Sefer HaMa’amarim 5729, pp. 52-53.  121. Berachot 13b.  122. Sefer Mitzvot Katan 2, 104; Beit Yosef on Tur 1:61, s.v. Katuv beSefer 
Mitzvot Katan.  123. Likutei Torah 2:23c.  124. Menachot 29b.  125. Shulchan Aruch 1:61:6.  126. Zohar 2:134a; Mikdash Melech ad loc.; 
Tanya, Sha’ar HaYichud vehaEmunah, chapter 7 (81b).  127. Igrot Kodesh, vol. 2, pp. 116-118.  

� A CLOSER LOOK �
[4] God is one: According to the sages, this 
phrase enjoins us to declare God king “above, 
below, and in all four directions.”121 This idea is 
in fact embedded in the significance of the letters 
that spell the word for “one” (אחד): The numeri-
cal value of the first letter, alef, is 1, alluding to 
the one God; the numerical value of the second 
letter, chet, is 8, alluding to the seven heavens and 
earth; and the numerical value of the final letter, 
dalet, is 4, alluding to the four directions of the 
compass.122 Additionally, the word alef means 
“leader” or “ruler,” alluding to God, ruler of the 
world;123 the arch over the scribal form of the chet 
 alludes to God’s presence in heaven;124 and (ח)
the numerical value of the dalet alludes to His 
presence in the four directions of earth.125

Furthermore, the fact that the statement added 
by the sages expresses the same directive, i.e., 
to enthrone God over the world but on a lower 
level of consciousness, is reflected in the fact 
that the last word of this statement—“and ever” 
-can be seen as a reductive transforma—(ועד)
tion of the last word of the Shema, “one” (אחד): 
The alef transforms into a vav since they are both 
vowel-letters (אהו״י); the chet transforms into an 
ayin since they are both guttural letters (אחה״ע); 

and the dalet remains a dalet.126

Specifically, the sequence of alef-chet-dalet indi-
cates how God (indicated by the alef) creates the 
world through the sefirot, the first of which is cho-
chmah (indicated by the chet, its initial letter), as 
expressed through speech (dibur in Hebrew, in-
dicated by the dalet, its initial letter). The dalet in 
this case is written larger than usual in order to 
indicate how, in the world of Atzilut (the realm 
of consciousness of the “upper unity”), God’s 
speech is not a diminution of intensity or con-
tent vis-à-vis His thought, as is human speech 
is vis-à-vis human thought, but rather a perfect 
expression of it.
The sequence of vav-ayin-dalet indicates how 
God “descends” by becoming vested within a 
created world (the physical form of the vav—a 
straight line—indicating “vertical” passage). In 
this context, the focus of the sefirot is the emo-
tions, indicated by the ayin (whose numerical 
value is 70, indicating the seven emotions, each 
comprising ten sub-sefirot). Here, the dalet indi-
cating God’s speech is of regular size, indicating 
how speech is disconnected from thought, thus 
producing worlds that are conscious of their 
own independent existence.127

bias toward the material perspective of creation 
endemic to all physical creatures, we can always 
recover it by contemplating the true nature of ex-
istence in order to “rediscover” God within the 
world, for just as a superficial look at the world be-
lies God’s existence, so does a close look bespeak 
His existence. This is what the Torah means when 
it tells us to know that God exists: to recover our 
awareness of this sometimes obscured truth.
However, as was also mentioned, this knowledge 
of God’s existence applies only to God the Creator, 
i.e., His immanence within creation, which brings 
it into being and sustains it continuously. There is 
also an aspect of God that transcends the context 
of creation and indeed was neither changed nor af-
fected by the creation of reality in any way. It is this 
transcendent aspect of God that we are required to 
believe in, since direct knowledge of it is presently 
unattainable.
The two names of God most commonly used in the 
Torah refer to these two aspects of God. The name 
Elokim (translated here simply by the word “God”) 
refers to the immanent Godliness that informs cre-
ation, while the name Havayah (translated here by 
the word “God,” spelled with small capitals) refers 

to the transcendent Godliness that exists outside 
the context of creation.
Thus, the Shema is first of all a reminder that “God 
is our God,” i.e., that as Jews, we possess an innate, 
inviolable belief that God is not only immanent but 
also transcendent. But in addition, we are enjoined 
to know God’s transcendence, not only to believe in 
it. This is why the verse continues “God is one.”
The adjective “one” can describe:
•	 one entity among many (“he is one of them”);
•	 a unity composed of parts (one body made of 

many limbs and organs); or
•	 a unique entity (“one and only”).
Although God is certainly “one” in the third sense, 
as will be explained shortly, when we say “God is 
one,” we mean “one” in the second sense, for the 
intent behind these words is that the world and 
all its constituents, rather than being individual, 
disparate entities, are in fact part of God.120 This 
realization flows logically from the awareness of 
God’s transcendence, for when we say that God 
transcends the universe, we obviously do not mean 
that He does so in a physical sense, for God is not 
corporeal. Rather, we mean that God, even as He 
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146. Hitva’aduyot 5713, vol. 1, pp. 319-323.  147. Sefer HaChinuch, introduction.  148. Exodus 20:2.  149. Exodus 20:3-6.  150. Deu-
teronomy 6:5.  151. Deuteronomy 6:2.  152. Numbers 15:37.  153. On 3:35 & 39.  154. Likutei Torah 4:4a-d.  155. Yesodei HaTorah 
2:2.  156. Shenei HaMe’orot 2:2 (30b). Elsewhere (Igrot Kodesh Admor Mohorayatz, vol. 3, p. 426; Sefer HaMa’amarim 5697, p. 222; Sefer 
HaMa’amarim 5699, p. 8, etc.) this teaching is ascribed to the Maggid of Mezeritch. See Likutei Sichot, vol. 26, p. 117, note 39.  
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 CHASIDIC INSIGHTS 
integrate this “new” understanding of the Shema 
into our lives no less than we are obligated to inte-
grate all other latent facets of the Torah that become 
revealed as history progresses.146

1-4 In the land into which you are about to pass…: 
The implication here is that the commandment to 
recite the Shema and to believe that God is one ap-
plies only in the Land of Israel. This, of course, is 
not the case: the commandment to recite the Shema 
applies wherever we may be, and belief in the one-
ness of God is one of the six constant command-
ments that apply to all Jews in all places at all times 
(the others being147 belief in God’s existence,148 not 
serving idols,149 loving God,150 fearing God,151 and 
not being lured to sin by what one sees152).
As was mentioned above,153 the lowly and inani-
mate “land” allegorically refers to the lowest form 
of connection we have with God: simple, unas-
suming faith. Faith carries neither the excitement 
of the emotions nor the mental stimulation of the 
intellect; it serves rather as the silent bedrock of the 
rest of our spiritual lives. Nonetheless, it is specifi-

cally through faith that we can relate to God in His 
transcendence, for our intellect and emotions are 
too limited to grasp this facet of Divinity, whereas 
faith is unlimited—just as the ground, although 
bland and relatively nondescript itself, possesses 
the power to produce and sustain all forms of life.
Nonetheless, as was mentioned above, faith needs 
to be activated and bolstered by contemplating and 
meditating deeply on the inner, Divine nature of 
reality. This, we said, is the message of the Shema. 
Thus, the juxtaposition of the Shema and the “land” 
is to be understood to mean that we must constant-
ly recall and strengthen our faith in God’s transcen-
dence until we “know” it as well as we “know” His 
immanence.
When we answer the challenge of the Shema by 
bringing God’s transcendence into our Divine con-
sciousness, we make the “land” “flow with milk 
and honey,” meaning that God’s transcendence be-
comes so real to us that we both grow from it (just as 
milk nourishes a growing child) and are filled by it 
with sublime delight (just as honey tastes sweet).154

5 You will love: If someone loves God, he does not 
need to be told to do so; if he does not love God, telling 
him to will not make him do so. Maimonides155 and the 
Ba’al Shem Tov156 therefore explain this verse to be both 

the commandment to contemplate the unity of God de-
scribed in the preceding verse as well as a promise that 
if we meditate on its meaning deeply enough, we will 
thereby come to love God.� [continues...]

 ONKELOS 
ךְ  לִבָּ כָל  בְּ אֱלָהָךְ  יְיָ  יָת  5 וְתִרְחַם 

ךְ וּבְכָל נִכְסָךְ:  וּבְכָל נַפְשָׁ

וּבְכָל־נַפְשְׁךָ֖  בְךָ֥  בְּכָל־לְבָֽ אֱלֹהֶ֑יךָ  יְהָֹוה֣  ת  אֵ֖ הַבְתָּ֔  5 וְאָ֣
ךָ:  וּבְכָל־מְאֹדֶֽ

 RASHI 

28. תהלים קטז, יג. 29. שם, ג. 

ה  ה דְבָרָיו מֵאַהֲבָה. אֵינוֹ דוֹמֶה הָעוֹשֶׂ . עֲשֵׂ 5  וְאָהַבְתָּ
רְאָה,  ה אֵצֶל רַבּוֹ מִיִּ רְאָה. הָעוֹשֶׂ ה מִיִּ מֵאַהֲבָה לָעוֹשֶׂ
לְבָבְךָ.  כָל  בְּ לוֹ:  וְהוֹלֵךְ  יחוֹ  מַנִּ עָלָיו  מַטְרִיחַ  הוּא  שֶׁ כְּ
יִהְיֶה  לֹּא  שֶׁ לְבָבְךָ",  כָל  "בְּ אַחֵר:  בָר  דָּ יְצָרֶיךָ.  נֵי  שְׁ בִּ
ךָ. אֲפִלּוּ הוּא נוֹטֵל  קוֹם: וּבְכָל נַפְשְׁ ךָ חָלוּק עַל הַמָּ לִבְּ

אָדָם  לְךָ  יֵשׁ  מָמוֹנְךָ;  כָל  בְּ מְאֹדֶךָ.  וּבְכָל  ךָ:  נַפְשְׁ אֶת 
כָל מְאֹדֶךָ".  מוֹנוֹ חָבִיב עָלָיו מִגּוּפוֹ, לְכָךְ נֶאֱמַר: "בְּ מָּ שֶׁ
מּוֹדֵד  שֶׁ ה  וּמִדָּ ה  מִדָּ כָל  בְּ מְאֹדֶךָ",  "וּבְכָל  אַחֵר:  בָר  דָּ
דָוִד  בְּ וְכֵן  רְעָנוּת.  פֻּ ת  מִדַּ בְּ ין  בֵּ ה טוֹבָה  מִדָּ בְּ ין  בֵּ לְךָ, 
וְיָגוֹן  "צָרָה  וְגוֹ'28,  א"  אֶשָּׂ יְשׁוּעוֹת  "כּוֹס  אוֹמֵר:  הוּא 

אֶמְצָא" וְגוֹ'29:  

Figure 3. Divine Consciousness in the Shema
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139. Zohar 1:18b.  140. See above, on 4:35 & 39.  141. Or HaTorah, Devarim, pp. 62-64.  142. Yom Tov shel Rosh HaShanah 5666, p. 432; 
Sefer HaMa’amarim 5729, p. 53; Likutei Sichot, vol. 12, p. 66 ff.  143. Likutei Sichot, vol. 19, p. 360.  144. Imrei Binah, Keriat Shema 8, 9.  
145. Tanya, chapter 42 (60b); Igeret HaKodesh 25 (141b). See also Mishneh Torah, Hilchot Yesodei HaTorah 2:9-10 and Sha’ar HaYichud 
vehaEmunah, chapter 7 (82b-83a).  

His immanence “the lower [perception of God’s] 
unity” (תתאה  In “the higher unity,” all of 139.(יחודא 
creation is united with God by the fact that it is all 
in fact just a manifestation of God; in the “lower 
unity,” all constituent parts of creation are united 
with God by virtue of the dependence of their exis-
tence on His existence.
The sages insisted that we contemplate the “lower 
unity” only after first considering the “higher uni-
ty” because, as stated, our perception of the “upper 
unity” is only akin to that of hearing, and the dis-
advantage of hearing is that it evokes a much less 
intense emotional response than does seeing.140 In 
contrast, since our perception of the “lower unity” 
is akin to that of sight, we can be much more suc-
cessful at rousing ourselves to love God by contem-
plating the “lower unity,” meditating on God’s im-
manence within creation.
Nonetheless, contemplating the “lower unity” must 
follow contemplating the “higher unity,” because 
the contrast in how we perceive these unities serves 
to arouse us to an ecstatic yearning to experience 
the “higher unity” with the same intensity with 
which we can experience the “lower unity”—in oth-
er words, to experience the Divine consciousness 
that will inform the world in the messianic future.141

Hear, O Israel: There is, in fact, a third level of Di-
vine consciousness, beyond both the “lower unity” 
and the “higher unity.” At this level, not only is 
the existence of all creation contingent on God’s 
creation; not only is God all that exists because all 
creation is part of God; God is all that exists because 
creation does not exist altogether. This idea would 
be aptly expressed by calling God “alone” (יחיד) 
rather than just “one” (אחד). This is the perspective 
of reality from the point of view of God’s essence, 
which is beyond any notion of creation altogether.142

It is important to realize that although this third 
perspective is true, the other two perspectives are 
also equally, if paradoxically, true. That is, our 
world as God created it does indeed exist, and the 
two perspectives that acknowledge this reality are 
intended to be the goals of our quest for Divine 
consciousness. It is for this reason that the Torah in-

structs us to contemplate how God is “one” rather 
than how He is “alone.”
Furthermore, the perspective that God is one with 
His creation is in a sense even higher than the per-
spective that creation is just an illusion, for the latter 
perspective admits that the plurality of creation is in 
some way a contradiction to God’s oneness, while 
the former can be true only if we assert that God 
transcends the dichotomy of oneness and plurality. 
Thus, even though the perspective that God is one 
with His creation is not the perspective of God’s es-
sence, it strikes deeper into God’s essence than does 
the perspective seen from the vantage point of God’s 
essence (i.e., that creation is an illusion)! It is for this 
reason, too, that the Torah bids us to contemplate 
how God is “one” rather than how He is “alone.”
Nonetheless, this advantage of God’s “oneness” 
over His “aloneness” becomes apparent only after 
we become aware of His “aloneness”: in order to 
sense that God transcends the dichotomy of unity 
and plurality, we must first sense that such a dichot-
omy exists, and that there is an advantage of unity 
over plurality.143 The perspective that God is in fact 
all that exists is therefore alluded to by the first 
mention of God’s Name in the Shema. In this con-
text, the Shema can be read: “Hear, O Israel: God, 
[in the presence of whose essence nothing exists,] 
[contracts Himself via His Name Elokim in order 
to become] our ‘God,’ [and then creates the world, 
but is still the transcendent] God, [who is manifest 
throughout all creation equally, thus rendering all 
things] one [i.e., part of Him].”144

Hear, O Israel: Thus, the affirmation of monothe-
ism embodied in the Shema includes, on a deeper 
level, the belief that all creation is part of God. It fol-
lows that neglecting to contemplate and internalize 
this belief is a subtle form of idolatry; our duty to 
repudiate idols has expanded to include the duty 
to repudiate the independent existence of anything 
apart from God.
This belief was always part and parcel of Judaism;145 
it was only the exigencies of history that necessi-
tated its explicit articulation with the advent of the 
Chasidic movement. We are therefore obligated to 

5 If you indeed contemplate this truth and all its implications, you will come to 
love God, your God, with all your heart, that is, with total sincerity, and even by 
harnessing your inclination to do evil for serving Him; and at the expense of your 
very soul, i.e., even if doing so requires you to suffer martyrdom; and with all 
your material means, even if you value these material means more than your own 
life; and whether He treats you well or seemingly does not.
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161. Sefer HaMa’amarim Melukat, vol. 5, pp. 223-224, 322, 343-345; Torah Or 29c.  162. Sefer HaMa’amarim Melukat, vol. 3, pp. 27-28, 
vol. 4, pp. 6-7.  163. Likutei Torah 4:80d-81a.  164. Exodus 23:27.  165. Below, 11:25.  166. Tanya, end of chapter 25 (32ab).  

בָרִים  ה. וּמַהִי הָאַהֲבָה, "וְהָיוּ הַדְּ בָרִים הָאֵלֶּ 6  וְהָיוּ הַדְּ
רוּךְ הוּא  דוֹשׁ בָּ הַקָּ יר בְּ ה מַכִּ ךְ אַתָּ תּוֹךְ כָּ מִּ ה", שֶׁ הָאֵלֶּ
יִהְיוּ  לֹא  הַיּוֹם.  ךָ  מְצַוְּ אָנֹכִי  ר  אֲשֶׁ דְרָכָיו:  בִּ ק  בֵּ וּמִתְדַּ
א  אֶלָּ סוֹפְנָהּ,  אָדָם  אֵין  שֶׁ נָה  יְשָׁ דְיוֹטַגְמָא  כִּ בְעֵינֶיךָ 
יוֹטַגְמָא" — מִצְוַת  הַכֹּל רָצִין לִקְרָאתָהּ. "דְּ ה שֶׁ חֲדָשָׁ כַּ
ם. לְשׁוֹן חִדּוּד הוּא,  נְתָּ נַּ ב:  7  וְשִׁ אָה בְמִכְתָּ לֶךְ הַבָּ הַמֶּ
בָר, לֹא  דָּ אָלְךָ אָדָם  יִשְׁ אִם  שֶׁ פִיךָ;  בְּ דִים  מְחֻדָּ הְיוּ  יִּ שֶׁ
לְבָנֶיךָ.  ד:  מִיָּ לוֹ  אֱמֹר  א  אֶלָּ בּוֹ,  ם  לְגַמְגֵּ צָרִיךְ  תְהֵא 
לְמִידִים  הַתַּ שֶׁ מָקוֹם  כָל  בְּ מָצִינוּ  לְמִידִים.  הַתַּ אֵלּוּ 
ם לַה' אֱלֹהֵיכֶם".  נִים אַתֶּ אֱמַר31: "בָּ נֶּ נִים", שֶׁ קְרוּיִים "בָּ

הוּ,  חִזְקִיָּ בֵית אֵל". וְכֵן בְּ ר בְּ בִיאִים אֲשֶׁ נֵי הַנְּ וְאוֹמֵר32: "בְּ
אֱמַר33:  נֶּ נִים", שֶׁ רָאֵל וּקְרָאָם "בָּ ד תּוֹרָה לְכָל יִשְׂ מֵּ לִּ שֶׁ
קְרוּיִים  לְמִידִים  הַתַּ שֶׁ ם  וּכְשֵׁ לוּ".  ָ שּׁ תִּ אַל  ה  עַתָּ נַי  "בָּ
ךְ הָרַב  כָּ ם לַה' אֱלֹהֵיכֶם",  נִים אַתֶּ "בָּ אֱמַר:  נֶּ שֶׁ נִים,  בָּ
וְגוֹ':  רָאֵל"  יִשְׂ רֶכֶב  אָבִי  "אָבִי  אֱמַר34:  נֶּ שֶׁ "אָב",  קָרוּי 
ם  עֲשֵׂ ם,  בָּ א  אֶלָּ בּוּרְךָ  דִּ ר  עִקַּ יְהֵא  לֹּא  שֶׁ ם.  בָּ רְתָּ  וְדִבַּ
כַב  שָׁ אֲפִלּוּ  יָכוֹל  ךָ.  כְבְּ וּבְשָׁ טָפֵל:  ם  עֲשֵׂ תַּ וְאַל  ר  עִקָּ
אֲפִלּוּ  יָכוֹל  "וּבְקוּמֶךָ".  לוֹמַר:  לְמוּד  תַּ הַיּוֹם?  חֲצִי  בַּ
בֵיתֶךָ  בְּ ךָ  בְתְּ שִׁ "בְּ לְמוּד לוֹמַר:  תַּ יְלָה?  הַלַּ חֲצִי  בַּ עָמַד 
כִיבָה  רָה תוֹרָה: זְמַן שְׁ בְּ רֶךְ אֶרֶץ דִּ רֶךְ", דֶּ ךָ בַדֶּ וּבְלֶכְתְּ

וּזְמַן קִימָה:  

אֲנָא  י  דִּ ין  הָאִלֵּ מַיָּא  תְגָּ פִּ 6 וִיהוֹן 
ךְ:  לִבָּ עַל  דֵין  יוֹמָא  דָךְ  מְפַקְּ
הוֹן  בְּ ל  וּתְמַלֵּ לִבְנָיךְ  7 וּתְתָנִנּוּן 
אָרְחָא  בְּ וּבִמְהָכָךְ  בֵיתָךְ  בְּ בָךְ  מִתְּ בְּ

בָךְ וּבִמְקִימָךְ:  כְּ וּבְמִשְׁ

for spiritual ends, chief of which is charity.161

Divine 
Consciousness

The Shema Type of Love 
for God

God’s essence “God is our 
God”

“with all 
your means”

God’s 
transcendence

“God is one” “with all 
your soul”

God’s immanence “Blessed 
be…for ever 
and ever”

“with all 
your heart”

In this context, loving God “with all your means” in 
fact expresses a higher form of self-abnegation than 
loving Him “with all your soul.” At both levels of love, 
we are ready to lay down our lives for God, if need 
be. The difference is that doing so out of love for God 
“with all your soul” is a conscious choice between re-
maining alive but denying God and dying but affirm-
ing God, whereas doing so out of love for God “with 
all your means” is a spontaneous reaction, a compul-
sion born of our absolute identification with God.162

With all your heart…soul…means: From anoth-
er perspective, loving God “with all your heart” 
means, again, redirecting our worldly loves toward 
God by contemplating God’s immanence within cre-
ation; loving God “with all your soul” refers to the 
pure love of God that only those who identify com-
pletely with their Divine soul can experience; lov-
ing God “with all your means” (here interpreted ac-

cording to the phrase’s more literal meaning, “with 
all your boundlessness”) refers to the love of God 
experienced by penitents, whose former estrange-
ment from God propels them to desire Him with 
an infinitely greater motivation than even someone 
who has always been righteous can experience.163

To suffer martyrdom: God had promised the Jew-
ish people that He would send the dread of Him be-
fore them, making their enemies flee before them,164 
and He would soon reiterate that promise, saying 
that “no one will stand up against you…. God will 
cast the terror of you and the dread of you upon all 
the land.”165 There was therefore no need to spur 
the people to martyrdom on the eve of their entry 
into the land. It was necessary, however, to provide 
them with the means to fulfill the Torah’s instruc-
tions at all times, even when they might be lured 
into doing otherwise. Moses therefore urged them 
to love God to the extent that they would be ready 
to lay down their lives for God if called upon to do 
so, and to recall this commitment constantly. Hence, 
if they would be ready at all times to sacrifice their 
very lives for God, all the more so would they be 
ready to overcome any lesser challenge in order not 
to be severed from Him, even momentarily.

We, too, can call upon this readiness for self-sacri-
fice to enable us to overcome any challenge to our 
observance of the Torah’s instructions, whether 
from within ourselves or from without.166

7 You will learn: The verb for “to learn” used in this 
verse (שנן) literally means “to repeat”; one learns by 

עַל־ הַיּ֖וֹם  מְצַוְּךָ֛  י  נֹכִ֧ אָֽ ר  אֲשֶׁ֨ לֶּה  הָאֵ֗ ים  הַדְּבָרִ֣ 6 וְהָי֞וּ 
ךָ֙  בְּבֵיתֶ֨ בְּשִׁבְתְּךָ֤  בָּ֑ם  וְדִבַּרְתָּ֖  יךָ  לְבָנֶ֔ ם  7 וְשִׁנַּנְתָּ֣ ךָ:  לְבָבֶֽ

ךָ:  רֶךְ וּֽבְשָׁכְבְּךָ֖ וּבְקוּמֶֽ וּבְלֶכְתְּךָ֣ בַדֶּ֔

31. דברים יד, א. 32. מלכים ־ב ב, ג. 33. דבה"ב כט, יא. 34. מלכים ־ב ב, יב. 

Figure 4. Love of God in the Shema
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157. Likutei Sichot, vol. 24, p. 193.  158. Likutei Sichot, vol. 19, p. 233, note 48.  159. See Likutei Sichot, vol. 9, pp. 33-48, p. 80, note 9.  
160. Derech Mitzvotecha 199b.  

 CHASIDIC INSIGHTS 
This commandment was not given to the generation 
of the desert, because their experience of God was 
so intense that His unity was self-evident to them.160

With all your heart…soul…means: Having de-
scended the conceptual ladder of God’s oneness in 
the previous verse (and in the statement added by 
the sages)—beginning with His essence, continuing 
with His transcendence, and concluding with His 
immanence—we are now bidden to re-ascend this 
ladder, responding to these three levels of Divine 
consciousness with three corresponding intensities 
of love for God.
Awareness of God’s immanence throughout cre-
ation inspires us to love Him “with all your heart,” 
redirecting the love we normally feel for earthly 
things toward God. Instead of pursuing desirable 
food, clothing, housing, challenges, companion-
ship, stimulation, power, wealth, and so on, we are 
asked instead to orient our drives for these things 
toward Divine consciousness. The technique in-
volved is straightforward enough: by contemplat-
ing the fact that all aspects of life originate in Divin-
ity, we come to realize that the truest experience of 
all these things is to be found within a heightened 
experience of God—and that furthermore, the de-
sire we feel for these things is really just our innate 
desire for God in disguise. (It is for this reason that 
the sages instituted the description of the angels’ 
devotion to God as part of the liturgy directly pre-
ceding the recitation of the Shema every morning: 
by recalling how the angelic archetypes of our 
animalistic human soul acknowledge their Divine 
source in Divine ecstasy, our human soul follows 
suit, ecstatically submitting itself to God, as well.)
Thus the human-animal soul, which initially only 
understands the material world, learns to love God. 
The Divine soul, in contrast, needs no prompting to 
love God, for that is its nature. Its role vis-à-vis this 

love is to contemplate how God is immanent within 
creation; the human-animal soul then “overhears” 
the Divine soul meditating on this fact, and this in 
turn leads it to even greater love for God. In fact, as 
it pursues God with all the raw power innate to its 
animal drives, its passion for God eventually sur-
passes that exhibited by the Divine soul itself.
Awareness of God’s transcendence inspires us to 
love Him “with all your soul,” which means “even 
at the expense of your soul”—to the extent of mar-
tyrdom, if necessary. The fact that all creation is part 
of God—and thus God is all that exists—renders all 
worldly pursuits trivial, if not ridiculous, leaving 
only God as the legitimate focus of our love. This 
love not only makes us willing to give up our lives 
for God if necessary; it makes us want to abandon 
the farce of worldly life altogether and become con-
sumed in the blazing fire of God’s presence. This is 
accomplished most effectively by total immersion 
in the study of the Torah, in which our mind fuses, 
so to speak, with the mind of God.
This form of love is purely an experience of the Di-
vine soul. The human-animal soul cannot partici-
pate in this kind of love: since this soul is by nature 
self-oriented, the self-destructive element of love 
“with all your soul” is entirely foreign to it.
What keeps us from indeed expiring in Divine rap-
ture at this point is our further ascent to the con-
sciousness of God’s essence, which, as noted above, 
transcends the dichotomy of transcendence and im-
manence. At this stage of love, we merge absolutely 
with God and, in complete submission to His will 
(this form of union surpassing that of the mind-
union achieved in the preceding level of love), re-
call that He wants us alive and functioning in the 
physical world in order to elevate it and transform 
it into His home. This is loving God “with all your 
means.” Primarily, this includes using our money 

6 Due to this love, these words—that is, the teachings of the Torah—that I com-
mand you to observe, will seem,157 whenever you study them,158 as fresh and novel 
as if I had spoken them to you today, because you will keep them upon your 
heart, i.e., you will realize that only by constantly studying the Torah will you be 
able to sustain constant awareness of God and constant love for Him. 
7 Furthermore, you will enthusiastically teach your knowledge of the Torah to oth-
ers. You will learn the Torah thoroughly for the sake of your students,159 so that 
you will always know how to answer their questions. Also, the Torah’s teachings—
and not other, secondary matters of mundane life—will be your chief occupation: 
You will discuss them when you sit in your house and when you walk on the 
way; they will be your last concern when you lie down to sleep at night and your 
first concern when you wake up in the morning.
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176. Berachot 2a.  177. 11:19.  178. 16:3.  179. Numbers 15:37-41.  180. Berachot 1:5 (12b), 2:1 (13a).  181. Numbers 15:39-40; Berachot 14b.  

רוֹעַ: וְהָיוּ  זְּ בַּ ין שֶׁ פִלִּ תְּ יָדֶךָ. אֵלּוּ  ם לְאוֹת עַל  רְתָּ 8  וּקְשַׁ
ם מִנְיַן  רֹאשׁ. וְעַל שֵׁ בָּ ין שֶׁ פִלִּ ין עֵינֶיךָ. אֵלּוּ תְּ לְטֹטָפֹת בֵּ
ת"  יִם, "פַּ תַּ כַתְפֵי שְׁ יּוֹתֵיהֶם נִקְרְאוּ טֹטָפֹת: "טָט" בְּ רָשִׁ פָּ
תִיב,  כְּ "מְזוּזַת"  יתֶךָ.  בֵּ 9  מְזֻזוֹת  יִם:   תַּ שְׁ אַפְרִיקֵי  בְּ
עֲרֵי  שַׁ לְרַבּוֹת  עָרֶיךָ.  וּבִשְׁ אֶחָת:  א  אֶלָּ צָרִיךְ  אֵין  שֶׁ
עֲיָרוֹת:  11  חֲצוּבִים.  עֲרֵי  וְשַׁ מְדִינוֹת  עֲרֵי  וְשַׁ חֲצֵרוֹת 
לְשׁוֹן  בּוֹ  נוֹפֵל  וּסְלָעִים,  ין  טְרָשִׁ מְקוֹם  הָיָה  שֶׁ לְפִי 
ית  "מִבֵּ תַרְגּוּמוֹ:  כְּ עֲבָדִים.  ית  12  מִבֵּ "חֲצִיבָה":  
מוֹ  ם עֲבָדִים:  13  וּבִשְׁ הֱיִיתֶם שָׁ קוֹם שֶׁ עַבְדוּתָא", מִמָּ

יָרֵא  ה  אַתָּ שֶׁ לוּ,  הַלָּ דּוֹת  הַמִּ ל  כָּ ךָ  בְּ יֵשׁ  אִם  בֵעַ.  ָ שּׁ תִּ
תּוֹךְ  מִּ שֶׁ בֵעַ,  ָ שּׁ תִּ מוֹ  שְׁ בִּ אָז  וְעוֹבֵד אוֹתוֹ —  מוֹ  שְׁ אֶת 
בוּעָתֶךָ. וְאִם לָאו  שְׁ הֵא זָהִיר בִּ מוֹ, תְּ ה יָרֵא אֶת שְׁ אַתָּ שֶׁ
ר סְבִיבוֹתֵיכֶם.  ים אֲשֶׁ בֵעַ:  14  מֵאֱלֹהֵי הָעַמִּ ָ — לֹא תִשּׁ
אֶת  רוֹאֶה  ה  אַתָּ שֶׁ לְפִי  א  אֶלָּ לָרְחוֹקִים,  ין  הַדִּ הוּא 
עֲלֵיהֶם  לְהַזְהִיר  הֻצְרַךְ  אַחֲרֵיהֶם,  תּוֹעִים  סְבִיבוֹתֶיךָ 
יִם,  מַּ סּוּהוּ בַּ נִּ צְרַיִם שֶׁ צְאוּ מִמִּ יָּ שֶׁ ה. כְּ סָּ מַּ יוֹתֵר:  16  בַּ בְּ
זוֹ  וְהַטּוֹב.  ר  שָׁ 18  הַיָּ נוּ":   קִרְבֵּ בְּ ה'  "הֲיֵשׁ  אֱמַר35:  נֶּ שֶׁ
ר. וְהֵיכָן  בֶּ ר דִּ אֲשֶׁ ין:  19  כַּ וּרַת הַדִּ רָה, לִפְנִים מִשּׁ פְשָׁ

ל הָעָם" וְגוֹ'36:   ר? "וְהַמֹּתִי אֶת כָּ בֵּ דִּ

וִיהוֹן  יְדָךְ  עַל  לְאָת  8 וְתִקְטְרִנּוּן 
בִנּוּן  9 וְתִכְתְּ עֵינָיךְ:  ין  בֵּ ין  לִתְפִלִּ
בֵיתָךְ  י  סִפֵּ בְּ עִנּוּן  וְתִקְבְּ מְזוּזְיָן  עַל 
יְיָ  ךְ  יָעֵלִנָּ אֲרֵי  10 וִיהֵי  וּבְתַרְעָיךְ: 
לַאֲבָהָתָךְ  ים  קַיִּ י  דִּ לְאַרְעָא  אֱלָהָךְ 
ן  לְמִתַּ וּלְיַעֲקֹב  לְיִצְחָק  לְאַבְרָהָם 
לָא  י  דִּ וְטָבָן  רַבְרְבָן  קִרְוִין  לָךְ 
י לָא  ל טוּב דִּ ין מְלָן כָּ בְנֵיתָ: 11 וּבָתִּ
פְסַלְתָּ  לָא  י  דִּ סִילִין  פְּ ין  וְגֻבִּ יתָ  מַלֵּ
וְתֵיכוּל  נְצַבְתָּ  י לָא  דִּ וְזֵיתִין  רְמִין  כַּ
לְמָא  דִּ לָךְ  ר  מַּ 12 אִסְתַּ ע:  בָּ וְתִשְׂ
קָךְ  אַפְּ י  דִּ דַייָ  א  חַלְתָּ דַּ יָת  י  תִתְנְשֵׁ
עַבְדוּתָא:  ית  מִבֵּ דְמִצְרַיִם  מֵאַרְעָא 
וּקְדָמוֹהִי  דְחַל  תִּ אֱלָהָךְ  יְיָ  13 יָת 
14 לָא  קַיֵּם:  תְּ מֵהּ  וּבִשְׁ תִפְלָח 
עֲוַת  תַר טַעֲוַת עַמְמַיָּא מִטַּ תְהָכוּן בָּ
י בְסַחֲרָנֵיכוֹן: 15 אֲרֵי אֵל  עַמְמַיָּא דִּ
לְמָא  ינָךְ דִּ הּ בֵּ כִינְתֵּ א יְיָ אֱלָהָךְ שְׁ קַנָּ
ךְ  יצִנָּ ךְ וִישֵׁ יִתְקַף רֻגְזָא דַייָ אֱלָהָךְ בָּ

י אַרְעָא:  מֵעַל אַפֵּ

עֵינֶֽיךָ:  בֵּ֥ין  ת  טָפֹ֖ לְטֹֽ וְהָי֥וּ  ךָ  עַל־יָדֶ֑ לְא֖וֹת  ם  8 וּקְשַׁרְתָּ֥
יךָ: ס ךָ וּבִשְׁעָרֶֽ ם עַל־מְזזֻ֥וֹת בֵּיתֶ֖ 9 וּכְתַבְתָּ֛

ר נִשְׁבַּ֧ע  רֶץ אֲשֶׁ֨ יךָ אֶל־הָאָ֜ יאֲךָ֣ | יְהָֹוה֣ אֱלֹהֶ֗ י־יְבִֽ ה כִּֽ 10 וְהָיָ֞

ים גְּדֹלֹ֥ת  ב לָ֣תֶת לָ֑ךְ עָרִ֛ ק וּֽלְיַעֲֽקֹ֖ יךָ לְאַבְרָהָ֛ם לְיִצְחָ֥ אֲבֹתֶ֛ לַֽ
ים כָּל־טוּב֮ אֲשֶׁ֣ר  ים מְלֵאִ֣ תִּ֜ יתָ: 11 וּבָ֨ ת אֲשֶׁ֥ר לֹֽא־בָנִֽ וְטֹבֹ֖
ים  כְּרָמִ֥ בְתָּ  לֹֽא־חָצַ֔ אֲשֶׁ֣ר  חֲצוּבִים֙  ת  וּבֹרֹ֤ אתָ֒  לֹֽא־מִלֵּ֒
לְךָ֔  מֶר  12 הִשָּׁ֣ עְתָּ:  וְשָׂבָֽ כַלְתָּ֖  וְאָֽ עְתָּ  לֹֽא־נָטָ֑ אֲשֶׁ֣ר  ים  וְזֵיתִ֖
יִם מִבֵּ֥ית  רֶץ מִצְרַ֖ יאֲךָ֛ מֵאֶ֥ ח אֶת־יְהָֹוה֑ אֲשֶׁ֧ר הוֹצִֽ פֶּן־תִּשְׁכַּ֖
ד וּבִשְׁמ֖וֹ  עֲבֹ֑ א וְאֹת֣וֹ תַֽ ים: 13 אֶת־יְהָֹוה֧ אֱלֹהֶ֛יךָ תִּירָ֖ עֲבָדִֽ
אֱלֹהֵי֙  מֵֽ ים  אֲחֵרִ֑ ים  אֱלֹהִ֣ י  חֲרֵ֖ אַֽ לְכ֔וּן  תֵֽ 14 לֹ֣א  עַ:  תִּשָּׁבֵֽ
יךָ  ל קַנָּא֛ יְהָֹוה֥ אֱלֹהֶ֖ י אֵ֥ ם: 15 כִּ֣ ר סְבִיבֽוֹתֵיכֶֽ ים אֲשֶׁ֖ עַמִּ֔ הָֽ
ל  מֵעַ֖ ידְךָ֔  וְהִשְׁמִ֣ ךְ  בָּ֔ יךָ֙  אֱלֹהֶ֨ אַף־יְהָֹוה֤  ה  חֱרֶ֠ פֶּן־יֶֽ֠ בְּקִרְבֶּ֑ךָ 

ה: ס אֲדָמָֽ פְּנֵי֥ הָֽ

� A CLOSER LOOK �
[7] You will discuss them…when you lie down 
to sleep at night and when you wake up in 
the morning: These words are explained in the 
Oral Torah176 to mean that we are obligated to 
recite “these words,” i.e., the paragraph in which 
they appear, twice a day: when we go to sleep at 
night and when we wake up in the morning. The 
similar phrase in a parallel paragraph below177 
adds that paragraph to this obligation. Finally, 
the phrase “in order that you remember the day 
when you went out of Egypt all the days of your 
life,” found further below,178 adds the paragraph 

describing the commandment of tzitzit and the 
Exodus from Egypt179 to this obligation.180 (There 
are other passages that enjoin us to remember 
the Exodus from Egypt, but this paragraph was 
chosen because the commandment of tzitzit 
serves to remind us of all the Torah’s command-
ments as well.181)
Thus, the liturgical recitation of the Shema com-
prises these three paragraphs, which constitute 
a central focus of the morning and night daily 
prayers. (In contrast, the Shema is not part of the 
afternoon prayer).

35. שמות יז, ז. 36. שמות כג, כז. 
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167. Exodus 13:9, 16.  168. See further, 11:18, below.  169. Shulchan Aruch and Shulchan Aruch HaRav 1:25:11; Likutei Sichot, vol. 9, 
pp. 49-55.  170. See further, 11:20, below.  171. Yoma 11a; Shulchan Aruch 2:289:2.  172. Below, 11:19.  173. See Hilchot Talmud Torah 
MiShulchan Aruch Admor HaZaken, vol. 1, pp. 68-70, vol. 2, pp. 557-559.  174. She’iltot 142; Zohar 2:93a; Mishneh Torah, Talmud Torah 
1:2.  175. Sefer HaSichot 5703, p. 46.  

 CHASIDIC INSIGHTS 
repeating and reviewing the material many times. 
The commandment to teach the Torah is stated only 
later,172 using the usual verb, “to teach” (למד).173

The sages, however, understand this verse, too, 
to refer to teaching the Torah to students.174 It fol-
lows that they understand the “repeating” in this 
verse to refer to a methodology of teaching rather 
than of learning. The fact that the methodology of 
“repeating” is mentioned in the Torah before plain 
“teaching” implies that pedagogically, “repeating” 

should precede the actual teaching!
Hence, the notion that repeating is to precede the 
original act of teaching lies at the very core of Jew-
ish education. First and foremost, a child should be 
instructed over and over again regarding the fun-
damental concepts of belief in God, the recitation 
of the Shema and blessings and the like, until these 
become second nature. Only then is he ready for 
the steady process of intellectual learning described 
later in Deuteronomy.175

8 The subject of the passages inscribed on the parchments that have been in your 
tefilin until now is the Exodus from Egypt.167 From now on, you must add this para-
graph, describing how you are to love God, to the tefilin. In the head-tefilin, write 
it on an additional, third parchment and place it in one of the two empty compart-
ments; in the hand-tefilin, add it to the single parchment already there.168 You must 
bind these words as a sign upon your weaker arm and they must act as a remind-
er on your forehead, above the point exactly between your eyes. Thus, the tefilin 
will from now on remind you not only of the miracles of the Exodus but also of the 
intense love you are to feel toward God when you contemplate His singularity.169

9 You must also inscribe this paragraph170 upon a parchment, place the parch-
ment in a container, and fasten the container to one of the doorposts of each door 
of your house (the right doorpost as you enter171) and upon your gates—both the 
gates to your private homes as well as the gates to your public areas. This parch-
ment is called a mezuzah, after the doorpost onto which it is affixed.

Remaining Loyal to God
10 When God, your God, brings you to the land that He swore to your forefa-
thers—Abraham, Isaac, and Jacob—to give you, and you will benefit from great 
and good cities that you did not build,
11 houses full of all good things that you did not fill, hewn cisterns that you did 
not hew out of the rocky ground, and vineyards and olive trees that you did not 
plant, and you will eat and be satisfied,
12 beware, lest this unearned opulence make you forget God, who brought you 
out of Egypt, out of the house where you were slaves.
13 Accord Him all the respect due Him: only if you revere God, your God, and 
worship Him, may you swear by His Name. Do not invoke His Name lightly.
14 In your fascination with materiality and sensual pleasure, do not follow other 
deities, especially not any of the deities of the peoples who are around you and 
with whom you might therefore become familiar,
15 for God, your God, whom you know to be a zealous God, is among you, and He 
does not tolerate infidelity. Therefore, do not worship idols, lest the wrath of God, 
your God, be kindled against you and He destroy you off the face of the earth.



ואתחנן

 ONKELOS 

90
45

Sixth Reading

 RASHI 

 CHASIDIC INSIGHTS 

188. Above, v. 6.  189. Sefer HaMa’amarim Melukat, vol. 4, pp. 219-222.  

הוּא אַחַר זְמָן:   אָלְךָ בִנְךָ מָחָר. יֵשׁ מָחָר שֶׁ י יִשְׁ 20  כִּ

אֱלָהֲכוֹן  יְיָ  קֳדָם  תְנַסּוּן  16 לָא 
ר  17 מִטַּ יתָא:  נִסֵּ בְּ יתוּן  נַסֵּ דִי  מָא  כְּ
אֱלָהֲכוֹן  ייָ  דַּ קּוֹדַיָּא  פִּ יָת  רוּן  טְּ תִּ
דָךְ:  פַקְּ י  דִּ וּקְיָמוֹהִי  וְסָהֶדְוָתֵהּ 
יְיָ  קֳדָם  וּדְתָקֵן  ר  כָשַׁ דְּ ד  18 וְתַעְבֵּ
יָת  וְתֵירַת  וְתֵעוֹל  לָךְ  יִיטַב  דְּ דִיל  בְּ
ים יְיָ לַאֲבָהָתָךְ:  י קַיִּ אַרְעָא טַבְתָא דִּ
דְבָבָךְ  עֲלֵי  בַּ ל  כָּ יָת  ר  19 לְמִתְבַּ
20 אֲרֵי  יְיָ:  יל  מַלֵּ דִי  מָא  כְּ דָמָךְ  מִקֳּ
מָא  לְמֵימָר  מְחָר  רָךְ  בְּ ךְ  אֲלִנָּ יִשְׁ
יד  פַקֵּ י  דִּ וְדִינַיָּא  וּקְיָמַיָּא  סָהֶדְוָתָא 
לִבְרָךְ  21 וְתֵימַר  יַתְכוֹן:  אֱלָהָנָא  יְיָ 
מִצְרָיִם  בְּ לְפַרְעֹה  הֲוֵינָא  ין  עַבְדִּ
יפָא:  ידָא תַקִּ צְרַיִם בִּ קָנָא יְיָ מִמִּ וְאַפְּ
רַבְרְבִין  וּמוֹפְתִין  אָתִין  יְיָ  22 וִיהַב 
וּבְכָל  פַרְעֹה  בְּ מִצְרַיִם  בְּ ין  וּבִישִׁ
23 וְיָתָנָא  לְעֵינָינָא:  יתֵהּ  בֵּ אֱנַשׁ 
יָתָנָא  לְאַעָלָא  דִיל  בְּ ן  מָּ מִתַּ ק  אַפֵּ
ים  קַיִּ י  דִּ אַרְעָא  יָת  לָנָא  ן  לְמִתַּ
ד  לְמֶעְבַּ יְיָ  דָנָא  24 וּפַקְּ לַאֲבָהָתָנָא: 
יָת  לְמִדְחַל  ין  הָאִלֵּ קְיָמַיָּא  ל  כָּ יָת 
יוֹמַיָּא  ל  כָּ לָנָא  לְטַב  אֱלָהָנָא  יְיָ 

יוֹמָא הָדֵין:  לְקַיָּמוּתָנָא כְּ

child excludes himself from the others who are per-
forming God’s commandments not because he sees 
himself as apart from them, as does the wicked son, 
but rather because he considers himself a perpetual 
beginner. Fulfilling the Torah’s instruction to view 
the Torah everyday as fresh and new, “as if I spoke 
them to you today,”188 he always seems to himself 
as not yet having received the new level of the To-
rah he aspires to each day.

As such, he ponders every day anew the difference 
between the refinement of the world effected by the 
forefathers and that which we effect now, after the 
Torah has been given. The fact—he notes—that the 
commandments are divided into categories based 
upon the various aspects of Divinity they express 
implies that the commandments reveal Divinity 
in the world. But, he further notes, the forefathers’ 
relationship with God focused on abstract spiritual 
activities, such as meditation, prayer, debate, and 
edification. These activities promoted a palpable in-
crease in Divine consciousness. At the Giving of the 
Torah, however, the focus switched to the physical 

performance of the commandments, which may 
indeed infuse the world with Divinity but do not 
necessarily entail any open increase in Divine con-
sciousness. Therefore, he asks, why do we concern 
ourselves at all with the difference between testi-
monies, rules, and ordinances?
The answer that the Torah tells us to give him is 
that even though “We were slaves to Pharaoh in 
Egypt”—even though we may not have even be-
gun the work of refining the world according to 
the Torah’s instructions, nonetheless, “God took us 
out of Egypt with a mighty hand”—by giving us 
the Torah, God has enabled us to do the seemingly 
paradoxical, seamlessly blending our devotion to 
executing God’s will as expressed in His command-
ments with the ascent in Divine consciousness that 
performing these commandments affords.189

24 To perform all these rules: Whereas above, in 
verse 20, all three categories of commandments 
are mentioned, here only the rules (chukim)—those 
commandments with no rational basis—are men-
tioned. The implication is that we should perform 

ה:  בַּמַּסָּֽ ם  נִסִּיתֶ֖ אֲשֶׁ֥ר  כַּֽ אֱלֹֽהֵיכֶ֑ם  תְנַסּ֔וּ אֶת־יְהָֹו֖ה  16 לֹ֣א 

יו  דֹתָ֥ וְעֵֽ אֱלֹֽהֵיכֶ֑ם  יְהָֹוה֣  ת  אֶת־מִצְוֹ֖ תִּשְׁמְר֔וּן  17 שָׁמ֣וֹר 

יְהָֹוה֑  בְּעֵינֵי֣  וְהַטּ֖וֹב  ר  הַיָּשָׁ֥ יתָ  18 וְעָשִׂ֛ צִוָּֽךְ:  אֲשֶׁ֥ר  יו  וְחֻקָּ֖
אֲשֶׁר־ ה  הַטֹּבָ֔ רֶץ  וְיָרַֽשְׁתָּ֙ אֶת־הָאָ֣ אתָ  וּבָ֗ ךְ  לָ֔ יִי֣טַב  עַן֙  לְמַ֨
מִפָּנֶי֑ךָ  יךָ  יְבֶ֖ אֶת־כָּל־אֹֽ ף  הֲדֹ֥ 19 לַֽ יךָ:  אֲבֹתֶֽ לַֽ יְהָֹו֖ה  נִשְׁבַּ֥ע 

ר דִּבֶּ֥ר יְהָֹוֽה: ס אֲשֶׁ֖ כַּֽ
חֻקִּים֙  וְהַֽ ת  עֵדֹ֗ הָֽ ה  מָ֣ ר  לֵאמֹ֑ ר  מָחָ֖ בִנְךָ֛  לְךָ֥  י־יִשְׁאָֽ 20 כִּֽ

מַרְתָּ֣  ם: 21 וְאָֽ ינוּ אֶתְכֶֽ ים אֲשֶׁ֥ר צִוָּה֛ יְהָֹוה֥ אֱלֹהֵ֖ וְהַמִּשְׁפָּטִ֔
יְהָֹוה֛  נוּ  צִיאֵ֧ וַיֹּֽ יִם  בְּמִצְרָ֑ ה  לְפַרְעֹ֖ הָיִי֥נוּ  ים  עֲבָדִ֛ לְבִנְךָ֔ 
ים  פְתִ֠ וּ֠מֹֽ ת  אוֹתֹ֣ יְהָֹוה֡  ן  22 וַיִּתֵּ֣ ה:  חֲזָקָֽ בְּיָד֥  יִם  מִמִּצְרַ֖
לְעֵינֵֽינוּ:  וּבְכָל־בֵּית֖וֹ  ה  בְּפַרְעֹ֥ יִם  בְּמִצְרַ֛ ים |  וְרָעִ֧ ים  גְּדֹלִ֨
נוּ֙ אֶת־ נוּ לָ֤תֶת לָ֨ יא אֹתָ֔ עַן֙ הָבִ֣ יא מִשָּׁ֑ם לְמַ֨ נוּ הוֹצִ֣ 23 וְאוֹתָ֖

עֲשׂוֹת֙  לַֽ יְהָֹוה֗  24 וַיְצַוֵּנ֣וּ  ינוּ:  אֲבֹתֵֽ לַֽ ע  נִשְׁבַּ֖ אֲשֶׁ֥ר  רֶץ  הָאָ֔
ה אֶת־יְהָֹוה֣ אֱלֹהֵ֑ינוּ לְט֥וֹב  לְיִרְאָ֖ לֶּה  הָאֵ֔ ים  חֻקִּ֣ אֶת־כָּל־הַֽ

נוּ כְּהַיּ֥וֹם הַזֶּהֽ:  ים לְחַיֹּתֵ֖ נוּ֙ כָּל־הַיָּמִ֔ לָ֨



Va’etchanan

91
45

Deuteronomy 6:16-24 

182. Exodus 17:1-7.  183. Bava Metzia 108a.  184. Cf. Bava Metzia 30b.  185. Exodus 23:22-33.  186. See Exodus 12:26, 13:8, 14-16.   
187. Sefer HaMa’amarim Melukat, vol. 4, pp. 213-219.  

 CHASIDIC INSIGHTS 
20 What are the testimonies, rules, and ordinances: 
The Torah’s “ordinances” are the commandments 
that mortal intellect would dictate by itself in any 
case, such as the prohibitions against thievery, mur-
der, and so on. “Testimonies” are the commemora-
tive commandments, such as the holidays, tefilin, 
and so on, which mortal intellect would not neces-
sarily legislate but which make perfect sense once 
the Torah commands them. “Rules” refer to the 
commandments that have no rational basis (even if 
some lesson can be inferred from them), such as the 
prohibitions of mixing milk and meat, mixing wool 
and linen, or the rite of the red cow.
Thus, in terms of the involvement of human intel-
lect in the commandments, the three categories of 
commandments are here listed neither in ascend-
ing nor descending order. Rather, they are listed in 
the descending order of the aspect of Divinity they 
express. Since ordinances are fully graspable by hu-
man intellect, they reflect the Divine energy that is 
immanent within creation and grasped by the intel-

lect. Rules, which transcend human intellect, reflect 
the Divine energy that transcends creation and is 
therefore beyond our ability to grasp with our in-
tellect. Testimonies, which are neither obligated by 
the intellect nor beyond the intellect, reflect God’s 
essence, which transcends even the dichotomy be-
tween immanence and transcendence.

Although every commandment in the Torah falls 
into one of these three categories, each individual 
commandment also expresses the defining char-
acteristics of all three categories: Every command-
ment challenges us to understand its message to 
us—even if that message is that its message is be-
yond the limits of our intellect—and in that sense is 
an ordinance. Similarly, every commandment is an 
expression of God’s inscrutable will, despite the fact 
that we can grasp some elements of its meaning. Fi-
nally, every commandment testifies to the special 
relationship between God and the Jewish people.187

That God has commanded you: The intelligent 

16 Furthermore, you must not test God, your God, challenging Him to meet your 
supposed needs, as you tested Him at Masah and Merivah.182

17 Rather, diligently safeguard the commandments of God, your God, His testi-
monies, and His rules, which He has commanded you, for their own sake.
18 Moreover, do not limit your devotion to the strict letter of God’s law. Rather, 
you must do what is proper and good in the eyes of God beyond the explicit 
requirements of His law. For example, when selling your field, you should allow 
the owner of an adjoining field to have the first bid,183 and you should reach a com-
promise with a litigant rather than exacting from him everything to which you are 
technically entitled. You should do all this without concern for reward, in order 
that God may reward you nonetheless, and it will be well with you and that you 
come and take possession of the good land184 that God swore to your forefathers
19 in order to drive out all your enemies from before you, as God has spoken.185

20 If your intelligent186 child asks you at some point in the future, saying, ‘What 
is the basis for the testimonies, rules, and ordinances that God, our God, has 
commanded you?’
21 You must say to your child, ‘We were slaves to Pharaoh in Egypt, and God 
took us out of Egypt with a mighty hand.
22 God afflicted Egypt, Pharaoh, and all his household with great and terrible 
signs and marvels before our eyes.
23 He brought us out of there in order that He might bring us to and give us the 
land that He swore to our forefathers.
24 God commanded us to perform all these rules, to cultivate respect for God, 
our God, for our good all the days, and to keep us alive, as we are today.
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Seventh Reading

 RASHI 

 CHASIDIC INSIGHTS 
37. דברים יט, ה. 38. חולין פט, א. 39. בראשית יח, כז. 40. שמות טז, ח. 41. ישעיה יד, יד. 42. מלכים ־ב יח, לה. 43. יחזקאל כח, ב. 

רְזֶל":   ל הַבַּ זָה, וְכֵן37: "וְנָשַׁ לָכָה וְהַתָּ ל. לְשׁוֹן הַשְׁ 1  וְנָשַׁ
לְאָדָם  לוֹ  אָסוּר  חֵן,  לָהֶם  ן  תִתֵּ לֹא  תְחָנֵּם.  2  וְלֹא 
לָהֶם  ן  תִתֵּ לֹא  אַחֵר:  בָר  דָּ זֶה.  גּוֹי  נָאֶה  ה  מָּ כַּ לוֹמַר: 
ל  שֶׁ נוֹ  בְּ מֵאַחֲרַי.  נְךָ  בִּ אֶת  יָסִיר  י  4  כִּ אָרֶץ:   בָּ ה  חֲנִיָּ
לֵד  תֵּ ר  אֲשֶׁ נְךָ"  בִּ אֶת  "יָסִיר  ךָ,  תְּ בִּ אֶת  א  שָּׂ יִּ שֶׁ כְּ גּוֹי 
הַגּוֹי  מִן  א  הַבָּ ךָ  תְּ בִּ ן  בֶּ שֶׁ דָנוּ  לִמְּ "מֵאַחֲרַי".  ךָ,  תְּ בִּ לוֹ 
הַגּוֹיָה אֵינוֹ קָרוּי  א מִן  הַבָּ נְךָ  בִּ ן  בֶּ נְךָ", אֲבָל  קָרוּי "בִּ
"לֹא  תּוֹ:  בִּ עַל  נֶאֱמַר  הֲרֵי לֹא  שֶׁ נָהּ",  "בְּ א  אֶלָּ נְךָ",  "בִּ
י יָסִיר אֶת  א "כִּ נְךָ מֵאַחֲרַי", אֶלָּ י תָסִיר אֶת בִּ ח כִּ תִקַּ
אֶבֶן  בֹתָם.  וּמַצֵּ נְיָן:  בִּ ל  שֶׁ חֹתֵיהֶם.  5  מִזְבְּ וְגוֹ':   נְךָ"  בִּ

עוֹבְדִין אוֹתָם: וּפְסִילֵיהֶם.  ירֵהֶם. אִילָנוֹת שֶׁ אֶחָת: וַאֲשֵׁ
לְפִי  וּמִדְרָשׁו38ֹ:  פְשׁוּטוֹ.  כִּ כֶם.  מֵרֻבְּ 7  לֹא  צְלָמִים:  
לָכֶם  יעַ  פִּ מַשְׁ אֲנִי  שֶׁ כְּ עַצְמְכֶם  ילִים  מַגְדִּ ם  אַתֶּ אֵין  שֶׁ
ם הַמְעַט. הַמְמַעֲטִין  י אַתֶּ כֶם: כִּ ק ה' בָּ טוֹבָה, לְפִיכָךְ חָשַׁ
אָמַר39: "וְאָנֹכִי עָפָר וָאֵפֶר",  גוֹן אַבְרָהָם שֶׁ עַצְמְכֶם, כְּ
לֹא  מָה".  "וְנַחְנוּ  אָמְרו40ּ:  שֶׁ וְאַהֲרֹן  ה  מֹשֶׁ וּכְגוֹן 
וְסַנְחֵרִיב  לְעֶלְיוֹן",  ה  מֶּ "אֶדַּ אָמַר41:  שֶׁ נְבוּכַדְנֶאצַר  כִּ
אָמַר43:  כָל אֱלֹהֵי הָאֲרָצוֹת", וְחִירָם שֶׁ אָמַר42: "מִי בְּ שֶׁ
ם הַמְעַט. הֲרֵי  י אַתֶּ י": כִּ בְתִּ ב אֱלֹהִים יָשַׁ "אֵל אָנִי, מוֹשַׁ

הָא":   לְשׁוֹן "דְּ שׁ בִּ מֵּ י" מְשַׁ "כִּ

ר  נִטַּ אֲרֵי  לָנָא  הֵי  תְּ 25 וְזָכוּתָא 
א הָדָא קֳדָם  פְקֶדְתָּ ל תַּ ד יָת כָּ לְמֶעְבַּ
דָנָא: 7:1 אֲרֵי  מָא דִי פַקְּ יְיָ אֱלָהָנָא כְּ
אַתְּ  י  דִּ לְאַרְעָא  אֱלָהָךְ  יְיָ  ךְ  יָעֵלִנָּ
ן לְמֵירְתַהּ וִיתָרֵךְ עַמְמִין  עָלֵל לְתַמָּ
אֵי  שָׁ וְגִרְגָּ אֵי  חִתָּ קֳדָמָךְ  מִן  יאִין  סַגִּ
אֵי  וְחִוָּ אֵי  וּפְרִזָּ וּכְנַעֲנָאֵי  וֶאֱמֹרָאֵי 
יאִין  סַגִּ עַמְמִין  בְעָא  שַׁ וִיבוּסָאֵי 
אֱלָהָךְ  יְיָ  2 וְיִמְסְרִנּוּן  ךְ:  מִנָּ יפִין  וְתַקִּ
ר יַתְהוֹן  רָא תְגַמַּ מָּ קֳדָמָךְ וְתִמְחִנּוּן גַּ
תְרַחֵם  וְלָא  קְיָם  לְהוֹן  תִגְזַר  לָא 
ךְ  רַתָּ הוֹן בְּ ן בְּ עֲלֵיהוֹן: 3 וְלָא תִתְחַתַּ
ב  תִסַּ לָא  הּ  וּבְרַתֵּ לִבְרֵהּ  ן  תִתֵּ לָא 
תַר  רָךְ מִבָּ לִבְרָךְ: 4 אֲרֵי יַטְעֲיַן יָת בְּ
עַמְמַיָּא  לְטַעֲוַת  וְיִפְלְחוּן  לְחָנִי  פֻּ
ךְ  יצִנָּ וִישֵׁ כוֹן  בְּ דַייָ  רֻגְזָא  וְיִתְקַף 
דוּן  עְבְּ תַּ דֵין  כְּ אִם  5 אֲרֵי  פְרִיעַ:  בִּ
וְקָמָתְהוֹן  תָרְעוּן  תְּ אֱגוֹרֵיהוֹן  לְהוֹן 
קוֹצְצוּן  תְּ רֵיהוֹן  וַאֲשֵׁ רוּן  תַבְּ תְּ
נוּרָא:  בְּ תּוֹקְדוּן  טַעֲוַתְהוֹן  וְצַלְמֵי 
ישׁ אַתְּ קֳדָם יְיָ אֱלָהָךְ  6 אֲרֵי עַם קַדִּ
לֵהּ  לְמֶהֱוֵי  אֱלָהָךְ  יְיָ  אִתְרְעֵי  ךְ  בָּ
י  י עַל אַפֵּ יב מִכֹּל עַמְמַיָּא דִּ לְעַם חַבִּ
ל  יאִין אַתּוּן מִכָּ סַגִּ אַרְעָא: 7 לָא מִדְּ
בְכוֹן  וְאִתְרְעֵי  כוֹן  בְּ יְיָ  צְבִי  עַמְמַיָּא 

ל עַמְמַיָּא:  אֲרֵי אַתּוּן זְעֵרִין מִכָּ

pursuits and with less and less sensitivity to them, 
this question becomes increasingly trenchant.
The decisive answer to this question has been 
discovered only in modern times. As science has 
learned to unleash the power of the atom, the world 
has learned that size is not always an indication of 

power. What matters is knowing how to access the 
energy latent in the smallness; once that knowledge 
has been discovered, even the smallest particle of 
matter can release incredible amounts of force.
The basic process used to release this force is nucle-
ar fission, in which the atom is broken down into 

עֲשׂ֜וֹת אֶת־כָּל־הַמִּצְוָה֣  ר לַֽ י־נִשְׁמֹ֨ הְיֶה־לָּ֑נוּ כִּֽ ה תִּֽ 25 וּצְדָקָ֖

אֲשֶׁ֥ר צִוָּֽנוּ: ס ינוּ כַּֽ את לִפְנֵי֛ יְהָֹוה֥ אֱלֹהֵ֖ הַזֹּ֗
ה  רֶץ אֲשֶׁר־אַתָּ֥ יךָ אֶל־הָאָ֕ יאֲךָ֙ יְהָֹוה֣ אֱלֹהֶ֔ י יְבִֽ שביעי 7:1 כִּ֤

חִתִּי֩  הַֽ יךָ  מִפָּנֶ֡ ים |  גּֽוֹיִם־רַבִּ֣ ל  וְנָשַׁ֣ הּ  לְרִשְׁתָּ֑ מָּה  בָא־שָׁ֖
י שִׁבְעָ֣ה  חִוִּי֙ וְהַיְבוּסִ֔ י וְהַֽ עֲנִי֣ וְהַפְּרִזִּ֗ י וְהַכְּנַֽ אֱמֹרִ֜ י וְהָֽ וְהַגִּרְגָּשִׁ֨
לְפָנֶי֖ךָ  ם יְהָֹוה֧ אֱלֹהֶ֛יךָ  ךָּ: 2 וּנְתָנָ֞ ים מִמֶּֽ וַֽעֲצוּמִ֖ ים  רַבִּ֥ ם  גוֹיִ֔
ית  בְּרִ֖ לָהֶ֛ם  ת  לֹֽא־תִכְרֹ֥ ם  אֹתָ֔ חֲרִים֙  תַּֽ ם  חֲרֵ֤ הַֽ ם  וְהִכִּיתָ֑

ם:  וְלֹ֥א תְחָנֵּֽ
לֹֽא־ וּבִתּ֖וֹ  לִבְנ֔וֹ  ן  לֹֽא־תִתֵּ֣ בִּתְּךָ֙  בָּ֑ם  ן  תִתְחַתֵּ֖ 3 וְלֹ֥א 

ים  אֱלֹהִ֣ בְד֖וּ  וְעָֽ י  חֲרַ֔ מֵאַֽ אֶת־בִּנְךָ֙  יר  י־יָסִ֤ 4 כִּֽ לִבְנֶֽךָ:  ח  תִקַּ֥
י  5 כִּ֣ ר:  מַהֵֽ ידְךָ֖  וְהִשְׁמִֽ ם  בָּכֶ֔ אַף־יְהָֹוה֙  ה  וְחָרָ֤ ים  אֲחֵרִ֑
ם  בֹתָ֖ וּמַצֵּֽ צוּ  תִּתֹּ֔ תֵיהֶ֣ם  מִזְבְּחֹֽ ם  לָהֶ֔ עֲשׂוּ֙  תַֽ ה  אִם־כֹּ֤
שׁ:  בָּאֵֽ תִּשְׂרְפ֥וּן  ם  ילֵיהֶ֖ וּפְסִֽ תְּגַדֵּע֔וּן  ירֵהֶם֙  וַֽאֲשֵֽׁ תְּשַׁבֵּ֑רוּ 
יְהָֹוה֣  ר |  בָּחַ֣ בְּךָ֞  אֱלֹהֶ֑יךָ  יהָֹו֖ה  לַֽ ה  אַתָּ֔ קָדוֹשׁ֙  עַ֤ם  י  6 כִּ֣
ר עַל־פְּנֵי֥  ים אֲשֶׁ֖ עַמִּ֔ ה מִכֹּל֙ הָֽ הְי֥וֹת לוֹ֙ לְעַ֣ם סְגֻלָּ֔ יךָ לִֽ אֱלֹהֶ֗
ם  בָּכֶ֖ יְהָֹוה֛  חָשַׁ֧ק  ים  עַמִּ֗ מִכָּל־הָֽ ם  רֻבְּכֶ֞ מֵֽ 7 לֹ֣א  ה:  אֲדָמָֽ הָֽ

ים:  עַמִּֽ ט מִכָּל־הָֽ ם הַמְעַ֖ י־אַתֶּ֥ ר בָּכֶ֑ם כִּֽ וַיִּבְחַ֣
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 CHASIDIC INSIGHTS 

190. Below, 20:18; Likutei Sichot, vol. 14, p. 116, note 15.  191. Cf. Exodus 34:15-16.  192. Likutei Sichot, vol. 14, p. 111, note 16.  

all the commandments, even those that appeal to 
human intellectual understanding, as if they were 
simple rules. Ultimately, we should behave in ac-
cordance with God’s will not because doing so 
seems reasonable to us, but simply because it is 
God’s will; even when we strive to understand the 
significance of a commandment and thereby be-
come enthused about it, we do so because this, too, 
is God’s will. This is the highest, most selfless way 
of fulfilling God’s commandments.194

7 You are the least of all the peoples: Among the 
nations of the world, the Jewish people have almost 

always been a minority; among the Jewish people 
themselves, those Jews who have scrupulously ful-
filled the commandments have always been a mi-
nority; and even the most religious of us succeed in 
dedicating only a minority of our time to explicitly 
holy pursuits such as prayer and Torah study. This 
objective reality may prompt us to wonder how this 
minority can be expected to hold its own against the 
majority, and even if it can, what’s the point, since 
it seems doomed to remain the minority? Further-
more, as time progresses and assimilation and war 
erode our numbers while the demands of modern 
life leave us both less and less time for spiritual 

25 It will be for our merit that we safeguard these rules by studying how to per-
form them properly, in order to observe all these commandments before God, 
our God, exactly as He has commanded us.’
Seventh Reading 7:1 When God, your God, brings you into the land that you are 
entering in order to possess, He will cast out many nations from before you: the 
Hittites, the Girgashites, the Amorites, the Canaanites, the Perizites, the Hivites, 
and the Jebusites—seven nations, each of which is more numerous and powerful 
than you.
2 God, your God, will deliver them to you, and you, for your part, must smite 
them. They are so corrupt and pose such a serious threat to your spiritual integ-
rity that you must utterly destroy them: you must neither make a covenant with 
them nor be gracious to them by allowing them to remain in the land, even peace-
fully, or complimenting their beauty—unless they repent of their evil ways and 
convert to Judaism.190

3 You must not intermarry with them: you must not give your daughter to a son 
of theirs, and you must not take a daughter of theirs for your son,
4 for the children produced from such unions will be lost to the Jewish people. The 
children born to the non-Jewish daughter will not be Jewish to begin with, and 
although the child born to your Jewish daughter by her non-Jewish husband will 
be Jewish, the husband will still turn away your Jewish grandchild from follow-
ing Me, and they will worship the deities of other nations.191 God will hold you 
responsible for not eliminating this threat from your midst: the wrath of God will 
be kindled against you, and He will quickly destroy you.
5 Rather, thus must you do to them: You must demolish their multi-stone al-
tars, smash their single-stone monuments, cut down their deified trees, and burn 
their sculpted images in fire.192

6 For you are a holy people, consecrated to God, your God: God, your God, has 
chosen you to be His treasured people193 out of all the peoples upon the face of 
the earth.
7 God did not delight in you and choose you because you are more numerous 
than any other people, for, on the contrary, you are the least of all the peoples.
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201. Hitva’aduyot 5711, vol. 1, pp. 313-319; Igrot Kodesh, vol. 8, p. 168, vol. 11, p. 422.
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44. דברים ה, ט. 

א" —  לְשׁוֹן "אֶלָּ שׁ בִּ מֵּ י" מְשַׁ י מֵאַהֲבַת ה'. הֲרֵי "כִּ 8  כִּ
א מֵאַהֲבַת ה' אֶתְכֶם:  כֶם, אֶלָּ ק ה' בָּ כֶם חָשַׁ לֹא מֵרֻבְּ
בוּעָה:   ְ הַשּׁ אֶת  מְרוֹ  שָׁ מֵחֲמַת  בֻעָה.  ְ הַשּׁ אֶת  מְרוֹ  ָ וּמִשּׁ
אן  כָּ "לָאֲלָפִים",  אוֹמֵר  הוּא  ן44  וּלְהַלָּ דּוֹר.  9  לְאֶלֶף 
רְאָה,  ין מִיִּ הוּא סָמוּךְ אֵצֶל "לְשֹׁמְרֵי מִצְוֹתָו", הָעוֹשִׂ שֶׁ
אֵצֶל  סָמוּךְ  הוּא  שֶׁ ן  וּלְהַלָּ "לְאֶלֶף",  אוֹמֵר  הוּא 
דוֹל,  גָּ יוֹתֵר  כָרָם  שְּׂ שֶׁ מֵאַהֲבָה  ין  הָעוֹשִׂ "לְאֹהֲבָיו", 

ין מֵאַהֲבָה:  הוּא אוֹמֵר "לָאֲלָפִים": לְאֹהֲבָיו. אֵלּוּ הָעוֹשִׂ
ם  לֵּ 10  וּמְשַׁ רְאָה:   מִיִּ ין  הָעוֹשִׂ אֵלּוּ  מִצְוֹתָו.  וּלְשֹׁמְרֵי 
דֵי  כְּ הַטּוֹב  מוּלוֹ  גְּ לוֹ  ם  לֵּ מְשַׁ יו  חַיָּ בְּ נָיו.  פָּ אֶל  לְשֹׂנְאָיו 
לַעֲשׂוֹתָם.  11  הַיּוֹם  א:   הַבָּ הָעוֹלָם  מִן  "לְהַאֲבִידוֹ" 

כָרָם: א — לִטֹּל שְׂ וּלְמָחָר, לָעוֹלָם הַבָּ
חסלת פרשת ואתחנן

נְטַר יָת  רַחֵם יְיָ יַתְכוֹן וּמִדִּ 8 אֲרֵי מִדְּ
יְיָ  ק  אַפֵּ לַאֲבָהַתְכוֹן  ים  קַיִּ י  דִּ קְיָמָא 
ית  מִבֵּ וּפָרְקָךְ  יפָא  תַקִּ ידָא  בִּ יַתְכוֹן 
א  מַלְכָּ דְפַרְעֹה  מִידָא  עַבְדוּתָא 
אֱלָהָךְ  יְיָ  אֲרֵי  ע  9 וְתִדַּ דְמִצְרָיִם: 
נָטַר  מְהֵימְנָא  אֱלָהָא  אֱלֹהִים  הוּא 
וּלְנָטְרֵי  לְרָחֲמוֹהִי  א  וְחִסְדָּ קְיָמָא 
ם  לֵּ 10 וּמְשַׁ דָרִין:  לְאַלְפֵי  פִקּוֹדוֹהִי 
עָבְדִין  אִנּוּן  י  דִּ טָבָן  לְסָנְאוֹהִי 
לָא  לְאוֹבָדֵיהוֹן  חַיֵּיהוֹן  בְּ קֳדָמוֹהִי 
י  מְאַחַר עוֹבָד טַב לְסָנְאוֹהִי טַבְוָן דִּ
ם  לֵּ חַיֵּיהוֹן מְשַׁ אִנּוּן עָבְדִין קֳדָמוֹהִי בְּ
וְיָת  א  פְקֶדְתָּ תַּ יָת  ר  11 וְתִטַּ לְהוֹן: 
דָךְ  מְפַקְּ אֲנָא  י  דִּ ינַיָּא  דִּ וְיָת  קְיָמַיָּא 

דְהוֹן: יוֹמָא דֵין לְמֶעְבַּ

smaller components. As Jews, this teaches us that 
the key to releasing our latent, infinite potential is 
by breaking our egos, allowing our inner, Divine 
essence to shine through. The better we master this 
“spiritual technology,” the less we need be intimi-
dated by being an apparently insignificant minority 

among the world’s populace, by being the relative 
few among our people who are seriously devoted 
to the Torah’s teachings, or by having only limited 
time and energy to devote to holy endeavors. With-
in us lies the power to change the entire world for 
the good!201

ם וּמִשָּׁמְר֤וֹ אֶת־הַשְּׁבֻעָה֙ אֲשֶׁ֤ר  ת יְהָֹוה֜ אֶתְכֶ֗ הֲבַ֨ מֵאַֽ 8 כִּי֩ 
יִּפְדְּךָ֙  וַֽ ה  ם בְּיָד֣ חֲזָקָ֑ יא יְהָֹוה֛ אֶתְכֶ֖ ם הוֹצִ֧ תֵיכֶ֔ אֲבֹ֣ נִשְׁבַּע֙ לַֽ

יִם: לֶךְ־מִצְרָֽ ה מֶֽ ים מִיַּד֖ פַּרְעֹ֥ מִבֵּ֣ית עֲבָדִ֔
ים  אֱלֹהִ֑ הָֽ ה֣וּא  יךָ  אֱלֹהֶ֖ י־יְהָֹוה֥  כִּֽ �֣דַעְתָּ֔  9 וְיָ מפטיר 

י  מְרֵ֥ וּלְשֹֽׁ הֲבָ֛יו  לְאֹֽ סֶד  וְהַחֶ֗ ית  הַבְּרִ֣ שֹׁמֵ֧ר  ן  אֱמָ֔ נֶּֽ הַֽ הָאֵל֙ 
אֶל־ יו  לְשֹֽׂנְאָ֛ 10 וּמְשַׁלֵּם֧  דּֽוֹר:  לֶף  לְאֶ֥ יו{  מצותו }מִצְוֹתָ֖

יְשַׁלֶּם־לֽוֹ:  אֶל־פָּנָ֖יו  נְא֔וֹ  לְשֹׂ֣ יְאַחֵר֙  לֹ֤א  אֲבִיד֑וֹ  לְהַֽ פָּנָ֖יו 
ים  וְאֶת־הַמִּשְׁפָּטִ֗ ים  חֻקִּ֣ וְאֶת־הַֽ ה  אֶת־הַמִּצְוָ֜ מַרְתָּ֨  11 וְשָֽׁ

ם: עֲשׂוֹתָֽ י מְצַוְּךָ֛ הַיּ֖וֹם לַֽ נֹכִ֧ ר אָֽ אֲשֶׁ֨


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Deuteronomy 7:8-11 

193. Exodus 23:27-33, 34:11-16; Numbers 33:50-56; below, 12:3. 194. Exodus 19:5.  195. Genesis 28:27; Exodus 16:7.  196. Isaiah 
14:14, 36:20.  197. Genesis 10. Rashi on 26:36.  198. Above, 5:10.  199. Exodus 20:5-6.  200. Likutei Sichot, vol. 29, pp. 41-48.  

8 Rather, it was because of God’s love for you and because He kept the oath He 
swore to your forefathers that God took you out with a mighty hand and re-
deemed you from the house of slaves, from the hand of Pharaoh, king of Egypt. 
In addition, God chose you because you are the most self-effacing of all peoples. 
Even your leaders are self-effacing,195 while those of other peoples are self-aggran-
dizing.196 Your selflessness in comparison to the other nations is alluded to by the 
fact that the number of your tribal clans—65—is five less than the number of the 
nations—70.197

Maftir 9 Seeing that God has kept His promise to your forefathers, you can know 
assuredly that God, your God, is the only God; that He is the only truly faithful 
God; and that what I told you about His loyalty is true: He will keep the terms 
of the covenant and will do all the kindness He promised to those who keep 
His commandments because they love Him, adding their merit to that of their 
descendants for two thousand generations;198 as well as to those who keep His 
commandments only out of fear or respect, adding their merit to those of their 
descendants for one thousand generations.199

10 Although, as stated, God fully rewards the devotion of those who love Him, 
there may be circumstances that cause the reward not to reach them. In such cases, 
they will receive the reward that they failed to receive in their lifetimes in the af-
terlife. In contrast, He fully recompenses those who hate Him for whatever good 
they do during their lifetimes while they are still alive, and thus they enter the 
afterlife devoid of any merits, causing them to perish, i.e., be denied any afterlife. 
He does not delay in rewarding one who hates Him for the good he does; He rec-
ompenses him while he is alive.
11 Thus, as you see, it is best that you observe the commandments, rules, and 
ordinances that I command you to do today out of love, even though you may 
not receive their full reward in this life. Be assured that in the afterlife, you will 
be able to claim your full reward. Indeed, inasmuch as the fullest reward possible 
is the infinite delight of ever-expanding Divine consciousness, and attaining this 
consciousness will be your chief activity in the afterlife, it follows that you will be 
taking the reward for what you already earned when alive, while simultaneously 
earning and taking more.”200



The Haftarah for parashat Va’etchanan is on p. 236.
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