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As we said previously,1 in the third and final section of the Book of Deuteronomy 
Moses summarizes the covenantal relationship between God and the Jewish 
people. After having discussed the consequences of honoring and violating the 

terms of this covenant in parashat Tavo, he focuses on its essential nature in the following 
two parashiot, Nitzavim and Vayeilech.

For the public reading of the Torah on the Sabbath, these two parashiot are, in most 
years, read together. In fact, according to some opinions, they are actually one parashah, 
which is only occasionally split into two.2 Their common theme, as we said, is the covenant: 
Parashat Nitzavim focuses on God’s side of this covenant, while parashat Vayeilech focuses on 
the Jewish people’s side.

This difference in focus is first of all reflected in the names of these two parashiot. Nit-
zavim means “standing” and Vayeilech means “and he walked.” The adjective “standing,” 
implying the maintenance of a firm and immutable posture, is most aptly applied to God, 
who by definition is absolute, unchanging perfection: “I am God, I have not changed.”3 
The Jew, however, is intended to walk an infinite road of self-refinement, always changing. 
“Thus said the God of Hosts: ‘If you walk in My paths and keep My charge, you also will 
rule My House and guard My courts, and I will enable you to walk, in contrast to these 
[angels,] who [only] stand stationary.’ ”4

�

A covenant is a bond of love that transcends rationality. Even though the rational rea-
sons that foster love may be absent at some point, the parties to the covenant agree to con-
tinue loving each other nonetheless.

The way we evoke this super-rational attitude in how God relates to us is by first evok-
ing it in ourselves, by cultivating our love for our fellow Jews. By loving each other—
even when the rational reasons that would foster such mutual love may be absent—we are 
manifesting our super-rational relationship with our fellow Jews. We are thus taught that 
loving our fellow Jew is the highest expression of our love of God. “I have loved you, says 

1.  Overview to Tavo.
2.  R. Sa’adia Gaon, Siddur, s.v. Keriat HaTorah; see Likutei Sichot, vol. 19, p. 298.
3.  Malachi 3:6.
4.  Zechariah 3:7.
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Overview of NITZAVIM

God,”5 and, in the words of Rabbi Shneur Zalman of Liadi, “if we truly love God, we love 
what He loves, the Jewish people.”6

Nonetheless, the mere sentiment of love, however praiseworthy, is not enough; the sen-
timent must be translated into action. After all, we know God loves us no matter what and 
He knows we love Him likewise; what the covenant is meant to ensure is that He always 
treats us lovingly in response to our manifesting our love toward Him. Moses therefore 
enjoins us not just to love each other but to “stand together,” in unity, treating each other 
lovingly and functioning together as a whole. This is the preparation and prerequisite for 
entering into the covenantal relationship of love with God. 

Hence, when Moses begins to describe the new covenant the people are about to en-
ter into with God, he points out that its effectiveness is contingent upon all Jews uniting 
together: “You are all standing today before God, your God—the leaders of your tribes, 
your elders, your sheriffs, every Israelite man, your young children, your womenfolk, your 
converts who have been accepted into your camp, your woodchoppers, and your water 
drawers—in order that you may enter into a covenant with God, your God….”7

How can we truly unite? After all, the Torah itself implies that there are differences be-
tween Jews: some are “your leaders” while others are “your water drawers.” What could a 
prestigious leader and a rank-and-file Jew possibly have in common?

The answer to this is threefold: first, who is to say who is ultimately higher on the 
ladder of achievement? Appearances can be deceiving, and we tend to over-evaluate our-
selves while under-evaluating others. Secondly, even if we have evaluated ourselves cor-
rectly, just because we are a leader in one particular aspect of life does not mean that there 
are not other aspects of life in which others are leaders. In truth, “everyone is completed by 
his fellow”8; everyone is a leader in some way, and therefore, the perfection of the Jewish 
people is dependent on the inclusion of every Jew in the collective body.

Thirdly, the conceptual distance between any creature and the Creator is infinite. Thus, 
when we set out to evaluate ourselves in terms of our relationship with God, the profundity 
of our own worthlessness in the face of God’s absolute reality will neutralize any presump-
tions of superiority we may entertain vis-à-vis another person. We will be so overwhelmed 
by our own smallness that such a comparison will seem preposterous!9

When we consider these three perspectives, we can truly stand together, united, not 
only with feelings of love toward each other but with behavior that testifies to the truth of 
those feelings.

�

There are several levels of unity: There is the loose bond that joins us when we unite for 
a common cause. We remain individuals with our own private agendas, but our common 
devotion to a specific goal enables us to unite and act as a unit. This is a pragmatic ar-
rangement rather than true unity, the proof being that once the goal is achieved, the union 
disbands.

In contrast, a true bond that results when we, as members of a group, sense that every 
member of the group has a unique contribution to make to all the others. This sense of 
mutual cross-completion impresses on each of us that we need every other individual, and 

5.  Malachi 1:2.
6.  HaYom Yom, 28 Nisan, from Igrot Kodesh Mehorayatz, vol. 3, pp. 425, 437.
7.  Deuteronomy 29:9-11.
8.  Igeret HaKodesh 22.
9.  Likutei Sichot, vol. 2, pp. 398-400.
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that we cannot achieve our own fulfillment without them all.
Nonetheless, in such a union, each individual remains aware of himself or herself as an 

individual. A yet higher unity results when each individual feels as though he is part of 
a collective body. In a well-functioning body, not only does each limb make a unique and 
indispensable contribution to the well-being of every other limb; the individual limbs have 
no real significance outside the context of the body.

These latter two forms of unity are both essential elements of true Jewish unity. Ide-
ally, we should both emphasize our individuality and that of our fellow Jews—our unique 
contribution to the whole—and surrender our individuality to our identity with the col-
lective whole of the Jewish people. Nonetheless, in daily life, our chief emphasis is on the 
first of the two types of unity, for being aware of our mutual interdependence despite our 
individuality is a true indication that Divine consciousness has permeated even our self-
awareness, our lower states of consciousness.

Furthermore, these two types of unity are themselves interdependent. Only when we 
operate on a day-to-day basis on the premise that we are mutually interdependent can we 
hope to ultimately feel like one entity. And only if we realize that ultimately we are all one 
entity can we realize on a day-to-day basis that we need each other.

�

We can now understand why it was so crucial for Moses to reiterate and review the 
covenantal bond between God and the Jewish people as their final preparation for entering 
the Land of Israel.

As we said, the covenant with God is reflected in the interdependence of the Jewish 
people. As they were about to cross the Jordan, it was vital that they be forged into a na-
tion—not remaining a mere confederation of individuals united for a common purpose, 
but becoming a new entity, a whole greater than the sum of its parts. The expression of this 
wholeness was the fact that every Jew became responsible for every other Jew’s observance 
of the Torah’s commandments, encouraging them to perform the commandments and pre-
venting them from violating them.10 In the desert, the Jews could indulge in considering 
themselves individuals first and members of some vague notion of nation second. Now, as 
they stood poised to commence a life as a nation, this orientation had to change.

Moses therefore brought us now into the covenant with God a final time. In so doing, he 
imbued each one of us with the awareness that we can never be complete without all our 
fellow Jews, and that ultimately, we are all parts of one collective body. With this aware-
ness, we are ready to enter the Promised Land and together transform it and the whole 
world into God’s home.11

10.  Or HaChaim here.
11.  Likutei Torah 4:44a; Likutei Sichot, vol. 4, pp. 1141 ff.
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8.  Deuteronomy 7:7.  9.  Likutei Sichot, vol. 19, p. 273.  

1.  יהושע ט, ד. 2.  דברים ד, יד. 3.  ירמיה לד, יח. 4.  תנחומא. 5.  שמואל ־א יב, ז. 

דוֹשׁ  הַקָּ לִפְנֵי  ה  מֹשֶׁ סָם  נְּ כִּ שֶׁ ד  מְלַמֵּ בִים.  נִצָּ ם  9  אַתֶּ
יכֶם  רָאשֵׁ רִית:  בְּ בַּ לְהַכְנִיסָם  מוֹתוֹ,  יוֹם  בְּ הוּא  רוּךְ  בָּ
וְשֹׁטְרֵיכֶם.  זִקְנֵיכֶם  בְטֵיכֶם:  לְשִׁ יכֶם  רָאשֵׁ בְטֵיכֶם.  שִׁ
רָאֵל":   יִשְׂ אִישׁ  "כֹּל  ךְ  כָּ וְאַחַר  קוֹדֵם,  חָשׁוּב  הֶחָשׁוּב 
ימֵי  יֵּר בִּ ים לְהִתְגַּ נַעֲנִיִּ אוּ כְּ בָּ ד שֶׁ 10  מֵחֹטֵב עֵצֶיךָ. מְלַמֵּ
עַ, וְזֶהוּ הָאָמוּר  ימֵי יְהוֹשֻׁ בְעוֹנִים בִּ אוּ גִּ בָּ דֶרֶךְ שֶׁ ה, כְּ מֹשֶׁ
ה  מֹשֶׁ וּנְתָנָם  עָרְמָה",  בְּ ה  הֵמָּ גַם  עֲשׂוּ  "וַיַּ בְעוֹנִים1:  גִּ בַּ
חוֹטְבֵי עֵצִים וְשׁוֹאֲבֵי מַיִם:  11  לְעָבְרְךָ. לִהְיוֹתְךָ עוֹבֵר 
א  אֶלָּ "לְהַעֲבִירְךָ",  מוֹ  כְּ לְפַרְשׁוֹ  כֵן  יִתָּ וְלֹא  רִית.  בְּ בַּ
רֶךְ הַעֲבָרָה,  בְרִית. דֶּ מו2ֹ: "לַעֲשֹׂתְכֶם אֹתָם": לְעָבְרְךָ בִּ כְּ
אן וּמְחִיצָה  ין מְחִיצָה מִכָּ ךְ הָיוּ כּוֹרְתֵי בְרִיתוֹת עוֹשִׂ כָּ
ר  אֱמַר3: "הָעֵגֶל אֲשֶׁ נֶּ שֶׁ מוֹ  כְּ ינְתַיִם,  בֵּ אן וְעוֹבְרִים  מִכָּ
הָקִים  12  לְמַעַן  תָרָיו":   בְּ ין  בֵּ עַבְרוּ  וַיַּ נַיִם  לִשְׁ רְתוּ  כָּ
נִכְנָס לִטְרוֹחַ, לְמַעַן  ךְ הוּא  כָּ ל  כָּ אֹתְךָ הַיּוֹם לוֹ לְעָם. 
לְפִי  לֵאלֹהִים.  ךָ  לְּ יִהְיֶה  וְהוּא  לְעָם:  לְפָנָיו  קַיֵּם אוֹתְךָ 
לֹּא לְהַחֲלִיף אֶת זַרְעָם  ע לַאֲבוֹתֶיךָ שֶׁ בַּ ר לְךָ וְנִשְׁ בֶּ דִּ שֶׁ
בוּעוֹת  שְׁ בִּ אֶתְכֶם  אוֹסֵר  הוּא  לְכָךְ  אַחֶרֶת,  ה  אֻמָּ בְּ
דֵל  הוּא אֵינוֹ יָכוֹל לְהִבָּ לֹּא תַקְנִיטוּהוּ אַחַר שֶׁ לוּ, שֶׁ הַלָּ

ה. וּמִדְרַשׁ  רָשָׁ ל פָּ שׁוּטוֹ שֶׁ י לְפִי פְּ תִּ רַשְׁ אן פֵּ ם. עַד כָּ מִכֶּ
בִים" לִקְלָלוֹת?  ם נִצָּ ת "אַתֶּ רָשַׁ ה נִסְמְכָה פָּ דָה4: לָמָּ אַגָּ
יִם, חוּץ  תַּ שְׁ רָאֵל מֵאָה קְלָלוֹת חָסֵר  יִשְׂ מְעוּ  ָ שּׁ שֶׁ לְפִי 
פְנֵיהֶם  הוֹרִיקוּ  הֲנִים,  כֹּ תוֹרַת  בְּ שֶׁ ע  וָתֵשַׁ עִים  מֵאַרְבָּ
סָם:  ה לְפַיְּ אֵלּוּ? הִתְחִיל מֹשֶׁ וְאָמְרוּ: מִי יוּכַל לַעֲמוֹד בְּ
קוֹם וְלֹא  ם לַמָּ ה הִכְעַסְתֶּ בִים הַיּוֹם" — הַרְבֵּ ם נִצָּ "אַתֶּ
הַיּוֹם.  לְפָנָיו:  מִים  קַיָּ ם  אַתֶּ וַהֲרֵי  לָיָה,  כְּ כֶם  אִתְּ ה  עָשָׂ
ךְ הֵאִיר  הוּא קַיָּם וְהוּא מַאֲפִיל וּמֵאִיר, כָּ יּוֹם הַזֶּה שֶׁ כַּ
סּוּרִין  וְהַיִּ לָלוֹת  וְהַקְּ לָכֶם,  לְהָאִיר  עָתִיד  וְכָךְ  לָכֶם 
ה  רָשָׁ הַפָּ וְאַף  לְפָנָיו.  אֶתְכֶם  יבִין  וּמַצִּ אֶתְכֶם  מִין  מְקַיְּ
ל"  ם רְאִיתֶם אֵת כָּ יּוּסִין הֵם — "אַתֶּ מַעְלָה מִזּוֹ פִּ לְּ שֶׁ
רָאֵל  יִשְׂ הָיוּ  שֶׁ לְפִי  בִים",  נִצָּ ם  "אַתֶּ אַחֵר:  בָר  דָּ וְגוֹ'. 
לְפִיכָךְ  עַ,  לִיהוֹשֻׁ ה  מִמֹּשֶׁ לְפַרְנָס,  רְנָס  מִפַּ יוֹצְאִין 
עַ,  יְהוֹשֻׁ ה  עָשָׂ וְכֵן  לְזָרְזָם,  דֵי  כְּ בָה  מַצֵּ אוֹתָם  ה  עָשָׂ
צְאוּ  יָּ שֶׁ כֶם"5 — כְּ פְטָה אִתְּ ָ בוּ וְאִשּׁ מוּאֵל: "הִתְיַצְּ וְכֵן שְׁ
ר אֵינֶנּוּ פֹּה.  אוּל:  14  וְאֵת אֲשֶׁ ל שָׁ דוֹ וְנִכְנְסוּ לְיָדוֹ שֶׁ מִיָּ

וְאַף עִם דּוֹרוֹת הָעֲתִידִים לִהְיוֹת:  

כוֹן  לְּ כֻּ דֵין  יוֹמָא  קָיְמִין  9 אַתּוּן 
בְטֵיכוֹן  שִׁ יכוֹן  רֵישֵׁ אֱלָהֲכוֹן  יְיָ  קֳדָם 
רָאֵל:  סָבֵיכוֹן וְסָרְכֵיכוֹן כֹּל אֱנַשׁ יִשְׂ
גוֹ  בְּ י  דִּ וְגִיּוֹרָךְ  יכוֹן  נְשֵׁ 10 טַפְלְכוֹן 
מְלֵי  עַד  אָעָיךְ  קֵט  מִלָּ רִיתָךְ  מַשְׁ
דַייָ  קְיָמָא  בִּ 11 לְאָעָלוּתָךְ  יךְ:  מַיָּ
זַר  גָּ אֱלָהָךְ  יְיָ  י  דִּ וּבְמוֹמָתֵהּ  אֱלָהָךְ 
לַאֲקָמָא  דִיל  12 בְּ דֵין:  יוֹמָא  ךְ  עִמָּ
א וְהוּא  יָתָךְ יוֹמָא דֵין קֳדָמוֹהִי לְעַמָּ
לָךְ  יל  מַלֵּ דִי  מָא  כְּ לֶאֱלָהּ  לָךְ  יְהֵי 
ים לַאֲבָהָתָךְ לְאַבְרָהָם  וּכְמָא דִי קַיִּ
כוֹן  עִמְּ 13 וְלָא  וּלְיַעֲקֹב:  לְיִצְחָק 
זַר יָת קְיָמָא הָדֵין  לְחוֹדֵיכוֹן אֲנָא גָּ בִּ
יָת מַאן  14 אֲרֵי  הָדָא:  וְיָת מוֹמָתָא 
יוֹמָא  קָאֵם  נָא  עִמָּ הָכָא  אִיתוֹהִי  דְּ
י  דִּ מַאן  וְיָת  אֱלָהָנָא  יְיָ  קֳדָם  דֵין 

נָא יוֹמָא דֵין:  לֵיתוֹהִי הָכָא עִמָּ

אֱלֹֽהֵיכֶ֑ם  יְהָֹוה֣  לִפְנֵי֖  ם  כֻּלְּכֶ֔ הַיּוֹם֙  ים  נִצָּבִ֤ ם  29:9 אַתֶּ֨

ל:  יִשְׂרָאֵֽ ישׁ  אִ֥ ל  כֹּ֖ ם  טְרֵיכֶ֔ וְשֹׁ֣ זִקְנֵיכֶם֙  ם  אשֵׁיכֶ֣ם שִׁבְטֵיכֶ֗ רָֽ

חֹטֵ֣ב  מֵֽ חֲנֶי֑ךָ  מַֽ רֶב  בְּקֶ֣ ר  אֲשֶׁ֖ וְגֵרְ֣ךָ֔  ם  נְשֵׁיכֶ֔ 10 טַפְּכֶ֣ם 

יךָ  ית יְהָֹוה֥ אֱלֹהֶ֖ יךָ: 11 לְעָבְרְךָ֗ בִּבְרִ֛ ב מֵימֶֽ ד שֹׁאֵ֥ יךָ עַ֖ עֵצֶ֔

ת עִמְּךָ֖ הַיּֽוֹם: יךָ כֹּרֵ֥ לָת֑וֹ אֲשֶׁר֙ יְהָֹוה֣ אֱלֹהֶ֔ וּבְאָֽ

הְיֶה־ יִֽ וְה֤וּא  ם  לְעָ֗ ל֜וֹ  הַיּ֨וֹם |  תְךָ֩  ים־אֹֽ הָקִֽ עַן  12 לְמַ֣ שני 

יךָ  אֲבֹתֶ֔ לַֽ נִשְׁבַּע֙  אֲשֶׁ֤ר  וְכַֽ דִּבֶּר־לָ֑ךְ  ר  אֲשֶׁ֖ כַּֽ ים  אלֹהִ֔ לֵֽ לְּךָ֙ 

י  נֹכִ֗ ם לְבַדְּכֶ֑ם אָֽ ב: 13 וְלֹ֥א אִתְּכֶ֖ ק וּֽלְיַעֲֽקֹֽ לְאַבְרָהָ֥ם לְיִצְחָ֖

את: 14 כִּי֩ אֶת־ ה הַזֹּֽ אָלָ֖ את וְאֶת־הָֽ ית הַזֹּ֔ כֹּרֵת֙ אֶת־הַבְּרִ֣

ת  נוּ֙ עֹמֵ֣ד הַיּ֔וֹם לִפְנֵי֖ יְהָֹוה֣ אֱלֹהֵ֑ינוּ וְאֵ֨ ה עִמָּ֨ ר יֶשְׁנ֜וֹ פֹּ֗ אֲשֶׁ֨

נוּ הַיּֽוֹם: ה עִמָּ֥ אֲשֶׁ֥ר אֵינֶנּ֛וּ פֹּ֖



Thus, although we are the smallest of nations,8with 
respect to issues involving the Torah, its command-
ments, or fulfilling our Divine mission in general—
to transform the world into God’s home—we need 

not fear being outnumbered, for we stand together 
with the merits of all the generations of the Jewish 
people.9
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Deuteronomy 29:9-14 

1. Likutei Sichot, vol. 19, pp. 260-261.  2. Numbers 36:13; Likutei Sichot, vol. 14, pp. 114-117, vol. 23, p. 286.  3. Likutei Sichot, vol. 24, 
p. 190.  4. Exodus 24:1-11.  5. Exodus 34:11-27.  6. Likutei Sichot, vol. 19, p. 269.  7. Likutei Sichot, vol. 19, pp. 266-272, vol. 24, pp. 
188-191.  

 CHASIDIC INSIGHTS 
14 With all future generations: The Torah tran-
scends the limitations of time and space. Therefore, 
even today, affirming our covenant with God by 
resolving to study the Torah and perform its com-

mandments, immediately and spontaneously unites 
us with every Jew in the world and every generation 
of the Jewish people—past, present, and future—
thereby garnering their support in our resolve.

A Second Covenant
29:9 Moses continued, “You are all standing today before God, your God (begin-
ning with the men, in order of importance: the leaders of your tribes, your elders, 
your sheriffs, and every Israelite man;
10 followed by your young children,1 your womenfolk, and your converts who 
have been accepted into your camp, including the recent converts, whom I ap-
pointed to be your woodcutters and your water drawers)2

11 because I have assembled you specifically in order that you may enter into a 
second covenant with God, your God—and, in order to make this covenant per-
manent,3 to take His oath to uphold it—which God, your God, is making with 
you today
Second Reading 12 in order to permanently establish you today as His people, 
so that He can be your God for all time, as He spoke concerning you and as He 
swore to your forefathers Abraham, Isaac, and Jacob. If, however, you do not en-
ter into this second covenant with God and swear to uphold it, He will not be able 
to keep the promise He made to your ancestors—to make their descendants for all 
time His chosen people—for the following reason:
13 In the first covenant that God made with you, when He gave you the Torah at 
Mount Sinai, you did become His chosen people,4 but that covenant applied only 
to our generation. Moreover, it was contingent upon your continued adherence to 
its terms, as evidenced by the fact that it had to be renewed after you violated it 
in the incident of the Golden Calf.5 God now wants your covenantal relationship 
with Him to be absolute—not subject to abrogation by any vagaries in your behav-
ior; only in this way will you be able to remain His chosen people forever. To that 
end, I am not making this covenant and administering this oath on God’s behalf6 
solely with you and only consequently—by proxy—with future generations;
14 rather, I am making it directly with those standing here with us today before 
God, our God, and, at the same time, directly with all future generations of Jews 
who are not present here with us today.7 Thus, every future Jew, rather than being 
obligated to observe the commandments and being privileged to enjoy the accom-
panying unique relationship with God only indirectly, by virtue of the covenant 
made between God and the Jewish people in the past, will instead be a direct party 
to this covenant.


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Third Reading

 RASHI 
לְפִי  קּוּצֵיהֶם.  שִׁ אֶת  רְאוּ  וַתִּ וְגוֹ'  ם  יְדַעְתֶּ ם  אַתֶּ י  15  כִּ
יא  ִ הִשּׁ א  מָּ וְשֶׁ זָרָה,  עֲבוֹדָה  עוֹבְדֵי  הָאֻמּוֹת  רְאִיתֶם  שֶׁ
כֶם"  בָּ יֵשׁ  ן  "פֶּ אַחֲרֵיהֶם,  לָלֶכֶת  ם אוֹתוֹ  מִכֶּ אֶחָד  לֵב 
אֶת  רְאוּ  16  וַתִּ יעֲכֶם:   בִּ לְהַשְׁ צָרִיךְ  אֲנִי  לְפִיכָךְ  וְגוֹ', 
לּוּלֵיהֶם.  קָצִים: גִּ שְׁ הֵם מְאוּסִים כִּ ם שֶׁ קּוּצֵיהֶם. עַל שֵׁ שִׁ
ל עֵצִים  לָל: עֵץ וָאֶבֶן. אוֹתָן שֶׁ גָּ סְרָחִים וּמְאוּסִין כַּ מֻּ שֶׁ
אֵין הַגּוֹיִים יְרֵאִים  לוּי, לְפִי שֶׁ גָּ ל אֲבָנִים רְאִיתֶם בַּ וְשֶׁ
חַדְרֵי  הֶם" בְּ סֶף וְזָהָב — עִמָּ ל "כֶּ נְבוּ. אֲבָל שֶׁ א יִגָּ מָּ שֶׁ
ן  נְבוּ:  17  פֶּ א יִגָּ מָּ הֵם יְרֵאִים שֶׁ יתָם הֵם, לְפִי שֶׁ כִּ מַשְׂ
ל  קַבֵּ ר לְבָבוֹ פֹנֶה הַיּוֹם. מִלְּ כֶם: אֲשֶׁ א יֵשׁ בָּ מָּ כֶם. שֶׁ יֵשׁ בָּ
ל  מְגַדֵּ שֹׁרֶשׁ  וְלַעֲנָה.  רֹאשׁ  רֶה  פֹּ שֹׁרֶשׁ  רִית:  הַבְּ עָלָיו 
מַפְרֶה   — לוֹמַר  כְּ מָרִים,  הֵם  שֶׁ גִידִין  כְּ מַר,  ב  עֵשֶׂ
לְשׁוֹן  לְבָבוֹ.  בִּ רֵךְ  18  וְהִתְבָּ כֶם:   קִרְבְּ בְּ ע  רֶשַׁ ה  וּמַרְבֶּ
לוֹם לְעַצְמוֹ, לֵאמֹר: לֹא  ת שָׁ רְכַּ לִבּוֹ בִּ רָכָה, יַחֲשׁוֹב בְּ בְּ
רֵךְ.  י": וְהִתְבָּ לוֹם יִהְיֶה לִּ לוּ, אַךְ "שָׁ יְבוֹאוּנִי קְלָלוֹת הַלָּ
ל"8:  לֵּ ח"7, "וְהִתְפַּ לָּ מוֹ: "וְהִתְגַּ לַעַז6, כְּ בינדיר"א שי"י בְּ
"אֲשׁוּרֶנּוּ  מו9ֹ:  כְּ י,  לִבִּ מַרְאִית  בְּ אֵלֵךְ.  י  לִבִּ רִרוּת  שְׁ בִּ
י רוֹאֶה לַעֲשׂוֹת: לְמַעַן  בִּ לִּ ֶ שּׁ לוֹמַר: מַה  וְלֹא קָרוֹב", כְּ
ה  עָשָׂ ֶ רְעָנוּת עַל מַה שּׁ אוֹסִיף לוֹ פֻּ סְפוֹת הָרָוָה. לְפִי שֶׁ
ה  שׁוֹגֵג, וְהָיִיתִי מַעֲבִיר עֲלֵיהֶם, וְגוֹרֵם עַתָּ ה בְּ עַד הֵנָּ

ם  רְגֵּ תִּ וְכֵן  הַכֹּל.  נּוּ  מִמֶּ רַע  וְאֶפָּ זִיד  הַמֵּ עִם  אֲצָרְפֵם  שֶׁ
עַל  לוּתָא  שָׁ חֶטְאֵי  לֵהּ  לְאוֹסָפָא  דִיל  "בְּ אֻנְקְלוֹס: 
דוֹנוֹת:  הַזְּ עַל  גָגוֹת  ְ הַשּׁ אֲנִי  לוֹ  אוֹסִיף  שֶׁ  — זְדָנוּתָא" 
עַת:  לֹּא מִדַּ כּוֹר שֶׁ אָדָם שִׁ ה כְּ הוּא עוֹשֶׂ הָרָוָה. שׁוֹגֵג, שֶׁ
ן  19  יֶעְשַׁ וּבְתַאֲוָה:   עַת  מִדַּ ה  עוֹשֶׂ הוּא  שֶׁ מֵאָה.  הַצְּ
ן יוֹצֵא מִן  ם, וְהֶעָשָׁ עַס, הַגּוּף מִתְחַמֵּ אַף ה'. עַל יְדֵי כַּ
זוֹ  אֵין  שֶׁ י  פִּ עַל  וְאַף  אַפּוֹ".  בְּ ן  עָשָׁ "עָלָה  וְכֵן10:  הָאַף. 
הִיא  דֶרֶךְ שֶׁ מִיעַ אֶת הָאֹזֶן כְּ תוּב מַשְׁ קוֹם, הַכָּ לִפְנֵי הַמָּ
וְקִנְאָתוֹ.  הָאָרֶץ:  רֶךְ  דֶּ פִי  כְּ מוֹעַ,  לִשְׁ וִיכוֹלָה  רְגִילָה 
ת נְקָמָה,  לְשׁוֹן חֵמָה, אינפרינמני"ט11 — אֲחִיזַת לְבִישַׁ
סֵפֶר הַתּוֹרָה  תוּבָה בְּ ה:  20  הַכְּ דָּ וְאֵינוֹ מַעֲבִיר עַל הַמִּ
ה וְגוֹ'  ל חֳלִי וְכָל מַכָּ ם כָּ ה. וּלְמַעְלָה12 הוּא אוֹמֵר: "גַּ הַזֶּ
סֵפֶר הַתּוֹרָה הַזֹּאת" — "הַזֹּאת" לְשׁוֹן נְקֵבָה, מוּסָב  בְּ
פֶר".  הַ"סֵּ עַל  זָכָר, מוּסָב  לְשׁוֹן  "הַזֶּה"  הַ"תּוֹרָה",  עַל 
לְשׁוֹנוֹת  י  תֵּ לִשְׁ נֶחֱלָקִין  הֵן  עָמִים  הַטְּ סּוּק  פִּ יְדֵי  וְעַל 
סֵפֶר",  "בְּ חַת  תַּ נְתוּנָה  חָא  פְּ הַטִּ לָלוֹת  הַקְּ ת  פָרָשַׁ בְּ  —
בוּקִים זֶה לָזֶה, לְכָךְ אָמַר "הַזֹּאת".  וְ"הַתּוֹרָה הַזֹּאת" דְּ
"סֵפֶר  נִמְצָא  "הַתּוֹרָה",  חַת  תַּ נְתוּנָה  חָא  פְּ הַטִּ וְכָאן 
נוֹפֵל  זָכָר  לְשׁוֹן  לְפִיכָךְ  לָזֶה,  זֶה  בוּקִים  דְּ הַתּוֹרָה" 

פֶר":   שׁוֹן נוֹפֵל עַל הַ"סֵּ הַלָּ אַחֲרָיו, שֶׁ

י יְתֵיבְנָא  15 אֲרֵי אַתּוּן יְדַעְתּוּן יָת דִּ
עֲבַרְנָא  י  דִּ וְיָת  דְמִצְרָיִם  אַרְעָא  בְּ
י עֲבַרְתּוּן: 16 וַחֲזֵיתוּן  גוֹ עַמְמַיָּא דִּ בְּ
אָעָא  טַעֲוַתְהוֹן  וְיָת  קּוּצֵיהוֹן  שִׁ יָת 
הוֹן:  עִמְּ י  דִּ וְדַהֲבָא  א  סְפָּ כַּ וְאַבְנָא 
תָא  בַר אוֹ אִתְּ כוֹן גְּ לְמָא אִית בְּ 17 דִּ
נֵי  פָּ הּ  לִבֵּ י  דִּ בְטָא  שִׁ אוֹ  זַרְעִית  אוֹ 
אֱלָהָנָא  דַייָ  א  חַלְתָּ מִדַּ דֵין  יוֹמָא 
עַמְמַיָּא  טַעֲוַת  יָת  לְמִפְלַח  לִמְהַךְ 
בַר  גְּ כוֹן  בְּ אִית  לְמָא  דִּ הָאִנּוּן 
18 וִיהֵי  זָדוֹן:  אוֹ  חֶטְאִין  מְהַרְהֵר 
מֵי מוֹמָתָא הָדָא  תְגָּ מְעֵהּ יָת פִּ מִשְׁ בְּ
יְהֵי  לָמָא  שְׁ לְמֵימַר  הּ  לִבֵּ בְּ ב  ֵ וִיחַשּׁ
אָזֵל  אֲנָא  י  לִבִּ הַרְהוֹר  בְּ אֲרֵי  לִי 
לוּתָא  שָׁ חֶטְאֵי  לֵהּ  לְאוֹסָפָא  דִיל  בְּ
ק  בַּ עַל זְדָנוּתָא: 19 לָא יֵיבֵי יְיָ לְמִשְׁ
דַייָ  רֻגְזָא  יִתְקֵף  בְכֵן  אֲרֵי  לֵהּ 
הּ  בֵּ קוּן  וְיִדְבְּ גַבְרָא הַהוּא  בְּ וְחֵמְתֵהּ 
הָדֵין  סִפְרָא  בְּ כְתִיבִין  דִּ לְוָטַיָּא  ל  כָּ
מַיָּא:  שְׁ חוֹת  מִתְּ מֵהּ  שְׁ יָת  יְיָ  וְיִמְחֵי 
מִכֹּל  א  לְבִישָׁ יְיָ  הּ  נֵּ 20 וְיַפְרְשִׁ
קְיָמָא  לְוָטֵי  כֹל  כְּ רָאֵל  דְיִשְׂ בְטַיָּא  שִׁ
הָדֵין:  אוֹרַיְתָא  סְפַר  בִּ כְתִיבִין  דִּ
י  דִּ נֵיכוֹן  בְּ בַתְרָאָה  רָא  דָּ 21 וְיֵימַר 
יֵיתֵי  תְרֵיכוֹן וּבַר עַמְמִין דְּ יְקוּמוּן מִבַּ
מָחָתָא  יָת  וְיֶחֱזוּן  רְחִיקָא  מֵאֲרַע 
י  דִּ מַרְעָהָא  וְיָת  הַהִיא  אַרְעָא  דְּ

הּ:  אַמְרַע יְיָ בַּ

רֶץ  בְּאֶ֣ בְנוּ  אֲשֶׁר־יָשַׁ֖ ת  אֵ֥ ם  יְדַעְתֶּ֔ ם  י־אַתֶּ֣ 15 כִּֽ שלישי 

ם:  עֲבַרְתֶּֽ אֲשֶׁ֥ר  ם  הַגּוֹיִ֖ רֶב  בְּקֶ֥ אֲשֶׁר־עָבַ֛רְנוּ  ת  וְאֵ֧ יִם  מִצְרָ֑
כֶּ֥סֶף  בֶן  וָאֶ֔ עֵץ֣  לֵיהֶ֑ם  גִּלֻּֽ ת  וְאֵ֖ ם  אֶת־שִׁקּ֣וּצֵיהֶ֔ 16 וַתִּרְאוּ֙ 

א֧וֹ  ה  אֽוֹ־אִשָּׁ֞ ישׁ  אִ֣ ם  כֶ֠ בָּ֠ 17 פֶּן־יֵשׁ֣  ם:  עִמָּהֶֽ אֲשֶׁ֥ר  ב  וְזָהָ֖
יְהָֹוה֣  מֵעִם֙  הַיּוֹם֙  פֹנֶה֤  לְבָב֨וֹ  אֲשֶׁר֩  בֶט  אוֹ־שֵׁ֗ מִשְׁפָּחָ֣ה 
ם  י הַגּוֹיִם֣ הָהֵ֑ם פֶּן־יֵשׁ֣ בָּכֶ֗ ד אֶת־אֱלֹהֵ֖ עֲבֹ֔ ינוּ לָלֶכֶ֣ת לַֽ אֱלֹהֵ֔
י  אֶת־דִּבְרֵ֨ בְּשָׁמְעוֹ֩  ה  18 וְהָיָ֡ עֲנָֽה:  וְלַֽ אשׁ  רֹ֖ ה  פֹּרֶ֥ רֶשׁ  שֹׁ֛
י  הְיֶה־לִּ֔ יִֽ שָׁל֣וֹם  לֵאמֹר֙  בִּלְבָב֤וֹ  ךְ  וְהִתְבָּרֵ֨ את  הַזֹּ֗ ה  אָלָ֜ הָֽ
ה:  רָוָ֖ה אֶת־הַצְּמֵאָֽ הָֽ עַן סְפ֥וֹת  י אֵלֵ֑ךְ לְמַ֛ לִבִּ֖ י בִּשְׁרִר֥וּת  כִּ֛
אַף־יְהָֹוה֤  ן  יֶעְשַׁ֨ ז  אָ֠ י  כִּ֣ לוֹ֒  סְלֹ֣חַֽ  יְהָֹוה֮  19 לֹֽא־יֹאבֶ֣ה 

ה  הַכְּתוּבָ֖ ה  אָלָ֔ כָּל־הָ֣ בּוֹ֙  בְצָה  וְרָ֤ הַה֔וּא  ישׁ  בָּאִ֣ וְקִנְאָתוֹ֙ 
יִם:  הַשָּׁמָֽ חַת  מִתַּ֖ אֶת־שְׁמ֔וֹ  יְהָֹוה֙  ה  וּמָחָ֤ הַזֶּה֑  בַּסֵּ֣פֶר 
ל כְּכֹל֙ אָל֣וֹת  י יִשְׂרָאֵ֑ ל שִׁבְטֵ֣ ה מִכֹּ֖ 20 וְהִבְדִּיל֤וֹ יְהָֹוה֙ לְרָעָ֔

הַדּ֣וֹר  ר  21 וְאָמַ֞ הַזֶּהֽ:  ה  הַתּוֹרָ֖ בְּסֵ֥פֶר  ה  הַכְּתוּבָ֕ ית  הַבְּרִ֔
אֲשֶׁ֥ר  י  נָּכְרִ֔ וְהַ֨ ם  חֲרֵיכֶ֔ מֵאַ֣ יָק֨וּמוּ֙  אֲשֶׁ֤ר  בְּנֵיכֶם֙  חֲר֗וֹן  הָאַֽ
רֶץ הַהִוא֙ וְאֶת־ רָא֠וּ אֶת־מַכּ֞וֹת הָאָ֤ ה וְ֠ רֶץ רְחוֹקָ֑ א מֵאֶ֣ יָבֹ֖

הּ:  יהָ אֲשֶׁר־חִלָּ֥ה יְהָֹו֖ה בָּֽ חֲלֻאֶ֔ תַּ֣



6.  יְבָרֵךְ אֶת עַצְמוֹ. 7.  ויקרא יג, לג. 8.  מלכים ־א ח, מב. 9.  במדבר כד, יז. 10.  תהלים יח, ט. 11.  חֲרוֹן ־אַף. 12.  דברים כח, סא. 
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Deuteronomy 29:15-21 

 CHASIDIC INSIGHTS 

10. Likutei Sichot, vol. 19, p. 270, note 27.  11.  Or HaTorah, Devarim, p. 1193.  

18 To add the drunkenness to the thirsty: Alle-
gorically, the human-animal soul is referred to as 
“drunk.” It indeed longs for pleasure, but the plea-
sure it longs for is purely physical. Inasmuch as this 
form of pleasure is readily available to it, it can eas-
ily quench its thirst.

In contrast, the Godly soul thirsts for Godliness. This 
thirst can never be quenched as long as the Godly 
soul is clothed in the physical body and faced with 
the concealment of this world. Only in the messian-
ic future, when Godliness will be openly revealed, 
will the Divine soul be “drunk” with Divinity.11

Third Reading 15 The reason why I must make this additional covenant between 
you and God is because you know how we suffered when we dwelt in Egypt, and 
how we passed through the territories of the nations that you encountered on our 
way during the ensuing 40 years.
16 You saw their loathsome and repugnant idols of wood and stone, for they 
were not afraid to display these publicly, and you were also aware of their idols of 
silver and gold, which they kept hidden with them because they were afraid of 
their being stolen.
17 Having seen and heard about these idols and their cults, perhaps there is 
among you—or will be among future generations of Jews10—a man, woman, fam-
ily, or tribe, whose heart is straying today (or will stray in the future) from being 
covenantally bound to God, our God, who will induce you to go and worship the 
deities of those nations. Perhaps there is among you, figuratively speaking, a root 
that produces poison hemlock and bitter wormwood, i.e., an individual or group 
of people who will spread idolatry among you.
18 When such an individual (or group—and so for the rest of the discussion) hears 
the words of this oath, he may bless himself in his heart, deluding himself into 
thinking that he is immune to the curses he has heard, saying, ‘I will continue to 
enjoy peace of mind even if I follow my heart’s desires.’ As a result, God will 
add the punishment for this individual’s or group’s previous, unintentional sins 
(which were committed inadvertently, as if in a state of drunkenness, and which 
He had overlooked until now) to the punishment of their intentional sins (which 
were committed deliberately, as if thirsty to do so).
19 God will not be willing to forgive him, for God’s fury and His zeal will then 
fume against that man, and the entire curse written in this scroll will come down 
upon him, and God will obliterate his name from under heaven, i.e., from the 
whole world.
20 God will single him out from among all the tribes of Israel for evil, dealing 
with him in accordance with all the curses of the covenant written in this Torah 
scroll.
21 A later generation, made up of your descendants who will arise after you, 
along with the foreigner who comes from a distant land, will say, upon seeing 
the plagues of that land and the diseases with which God struck it:


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Third Reading

 RASHI 

19.  Leviticus 26:37.  20.  Likutei Sichot, vol. 19, p. 270, note 28.  

וְלֹא  אֱלָהוּת:  בוּרַת  גְּ בָהֶם  יָדְעוּ  לֹא  יְדָעוּם.  25  לֹא 
ם: "וְלָא  רְגֵּ תִּ וְאֻנְקְלוֹס  חָלַק לָהֶם. לֹא נְתָנָם לְחֶלְקָם. 
טוֹבָה,  שׁוּם  לָהֶם  הֵטִיבוּ  לֹא   — לְהוֹן"  אוֹטִיבָא 
לֹא  לָהֶם  חֲרוּ  בָּ שֶׁ אֱלוֹהַּ  אוֹתוֹ   — חָלַק"  "לֹא  וּלְשׁוֹן 
ה'.  ם  שֵׁ תְּ 27  וַיִּ חֵלֶק:   וְשׁוּם  נַחֲלָה  שׁוּם  לָהֶם  חָלַק 
מֵעַל  ם  נֹתְשָׁ "הִנְנִי  וְכֵן13:  "וְטַלְטְלִנּוּן",  תַרְגּוּמוֹ:  כְּ
תֹּאמְרוּ:  וְאִם  אֱלֹהֵינוּ.  לַה'  רֹת  סְתָּ 28  הַנִּ אַדְמָתָם":  
עַל  ים  הָרַבִּ אֶת  מַעֲנִישׁ  ה  אַתָּ לַעֲשׂוֹת,  יָדֵינוּ  בְּ מַה 
וְגוֹ',  אִישׁ"  כֶם  בָּ יֵשׁ  ן  "פֶּ אֱמַר14:  נֶּ שֶׁ חִיד,  הַיָּ הִרְהוּרֵי 

וַהֲלֹא  הַהִיא",  הָאָרֶץ  מַכּוֹת  אֶת  "וְרָאוּ  ך15ְ:  כָּ וְאַחַר 
ל חֲבֵרוֹ? אֵין אֲנִי מַעֲנִישׁ  אֵין אָדָם יוֹדֵעַ טְמוּנוֹתָיו שֶׁ
רַע  הֵן "לַה' אֱלֹהֵינוּ" וְהוּא יִפָּ רוֹת, שֶׁ סְתָּ אֶתְכֶם עַל הַנִּ
גְלוֹת, לָנוּ וּלְבָנֵינוּ" לְבַעֵר הָרָע  מֵאוֹתוֹ יָחִיד. אֲבָל "הַנִּ
ים.  הֶם, יַעֲנִישׁ אֶת הָרַבִּ ה דִין בָּ נוּ, וְאִם לֹא נַעֲשֶׂ רְבֵּ מִקִּ
גְלוֹת לֹא  אַף עַל הַנִּ נָקוּד עַל "לָנוּ וּלְבָנֵינוּ", לִדְרוֹשׁ שֶׁ
לוּ  בְּ קִּ ֶ מִשּׁ ן,  רְדֵּ הַיַּ אֶת  עָבְרוּ  שֶׁ עַד  ים  הָרַבִּ אֶת  עָנַשׁ 
ים וּבְהַר עֵיבָל וְנַעֲשׂוּ  רִזִּ הַר גְּ בוּעָה בְּ ְ עֲלֵיהֶם אֶת הַשּׁ

עֲרֵבִים זֶה לָזֶה:  

כָל  יְקִידָא  וּמִלְחָא  פְרֵתָא  22 גָּ
ח  תְצַמַּ וְלָא  רַע  תִזְדְּ לָא  אַרְעַהּ 
א  כְתָּ מַהְפֶּ א כְּ ל עֶסְבָּ הּ כָּ ק בַּ וְלָא יִסַּ
י  דִּ וּצְבוֹיִם  אַדְמָה  וַעֲמֹרָה  סְדםֹ  דִּ
רֻגְזֵהּ וּבְחֵמְתֵהּ: 23 וְיֵימְרוּן  הֲפַךְ יְיָ בְּ
דֵין  כְּ יְיָ  עֲבַד  מָא  עַל  עַמְמַיָּא  ל  כָּ
רֻגְזָא  תְקוֹף  מָא  הָדָא  לְאַרְעָא 
בָקוּ  שְׁ דִּ עַל  24 וְיֵימְרוּן  הָדֵין:  א  רַבָּ
דַאֲבָהַתְהוֹן  אֱלָהָא  דַייָ  קְיָמָא  יָת 
יַתְהוֹן  קוּתֵהּ  אַפָּ בְּ הוֹן  עִמְּ זַר  גְּ י  דִּ
25 וַאֲזָלוּ  דְמִצְרָיִם:  מֵאַרְעָא 
וּסְגִידוּ  עַמְמַיָּא  לְטַעֲוָת  וּפְלָחוּ 
וְלָא  יְדָעֻנּוּן  לָא  י  דִּ חֲלָן  דַּ לְהוֹן 
דַייָ  רֻגְזָא  26 וּתְקֵף  לְהוֹן:  אוֹטִיבָא 
יָת  עֲלַהּ  לְאַיְתָאָה  הַהִיא  אַרְעָא  בְּ
הָדֵין:  סִפְרָא  בְּ כְתִיבִין  דִּ לְוָטַיָּא  ל  כָּ
רְגַז  27 וְטַלְטְלִנּוּן יְיָ מֵעַל אַרְעֲהוֹן בִּ
וּבֶחֱמָא וּבִתְקוֹף רָב וְאַגְלִנּוּן לַאֲרַע 
רָן  מְּ מִטַּ 28 דְּ הָדֵין:  יוֹמָא  כְּ אָחֲרִי 
קֳדָם יְיָ אֱלָהָנָא וּדְגַלְיָן לָנָא וְלִבְנָנָא 
מֵי  תְגָּ פִּ ל  כָּ יָת  ד  לְמֶעְבַּ עָלַם  עַד 

אוֹרַיְתָא הָדָא: 

וְלֹ֣א  תִזָּרַע֙  לֹ֤א  כָל־אַרְצָהּ֒  שְׂרֵפָ֣ה  לַח֮  וָמֶ֘ ית  22 גָּפְרִ֣

וַֽעֲמֹרָה֙  ם  ת סְדֹ֤ מַהְפֵּכַ֞ כְּֽ הּ כָּל־עֵ֑שֶׂב  חַ וְלֹא־יַעֲֽלֶה֥ בָ֖ תַצְמִ֔
חֲמָתֽוֹ:  אַדְמָ֣ה וצביים }וּצְבוִֹי֔ם{ אֲשֶׁר֙ הָפַ֣ךְ יְהָֹוה֔ בְּאַפּ֖וֹ וּבַֽ
רֶץ  לָאָ֣ כָה  כָּ֖ יְהָֹוה֛  עָשָׂ֧ה  ה  עַל־מֶ֨ ם  כָּל־הַגּוֹיִ֔ מְרוּ֙  23 וְאָֽ

אֲשֶׁ֣ר  ל  עַ֚ מְר֔וּ  24 וְאָ֣ הַזֶּהֽ:  הַגָּד֖וֹל  ף  הָאַ֥ י  חֳרִ֛ מֶ֥ה  את  הַזֹּ֑
ם  עִמָּ֔ ת  כָּרַ֣ אֲשֶׁר֙  ם  אֲבֹתָ֑ אֱלֹהֵ֣י  יְהָֹו֖ה  ית  אֶת־בְּרִ֥ זְב֔וּ  עָֽ
ים  וַיַּֽעַבְדוּ֙ אֱלֹהִ֣ 25 וַיֵּֽלְכ֗וּ  יִם:  מִצְרָֽ רֶץ  מֵאֶ֥ ם  אֹתָ֖ בְּהֽוֹצִיא֥וֹ 
וְלֹ֥א  לֹֽא־יְדָע֔וּם  אֲשֶׁ֣ר  אֱלֹהִים֙  לָהֶ֑ם  חֲו֖וּ  שְׁתַּֽ וַיִּֽ ים  אֲחֵרִ֔
יא  לְהָבִ֤ וא  הַהִ֑ רֶץ  בָּאָ֣ יְהָֹו֖ה  ף  חַר־אַ֥ 26 וַיִּֽ ם:  לָהֶֽ ק  חָלַ֖
27 וַיִּתְּשֵׁ֤ם  הַזֶּהֽ:  בַּסֵּ֥פֶר  ה  ה הַכְּתוּבָ֖ יהָ֙ אֶת־כָּל־הַקְּלָלָ֔ עָלֶ֨
צֶף גָּד֑וֹל וַיַּשְׁלִכֵ֛ם  ה וּבְקֶ֣ ף וּבְחֵמָ֖ ם בְּאַ֥ יְהָֹוה֙ מֵעַ֣ל אַדְמָתָ֔
יהָֹו֖ה אֱלֹהֵ֑ינוּ  ת לַֽ סְתָּרֹ֔ רֶת כַּיּ֥וֹם הַזֶּהֽ: 28 הַנִּ֨ רֶץ אַחֶ֖ אֶל־אֶ֥
י  אֶת־כָּל־דִּבְרֵ֖ עֲשׂ֕וֹת  לַֽ ם  ד־עוֹלָ֔ עַ̇ י̇נ̇וּ֙̇  נֵ֙̇ בָ̇ וּ̇לְ̇ נ̇וּ̇  לָ֤̇ וְהַנִּגְלֹ֞ת 

את: ס ה הַזֹּֽ הַתּוֹרָ֥

13.  ירמיה יב, יד. 14.  פסוק יז. 15.  פסוק כב. 

� A CLOSER LOOK �
[continued...] responsible for the behavior of all 
other Jews with whom he or she has contact.19 
Here, God expanded this obligation to make ev-
ery Jew responsible for the behavior for every 
member of the Jewish community, including 
those with whom he or she has no contact.
From another perspective, in the covenant God 
made with the people at Mount Sinai, He did not 

make the people responsible for one another’s 
behavior at all, even individually; all levels of 
mutual responsibility originated in this second 
covenant, made in the plains of Moab. Accord-
ing to this perspective, the mutual responsibil-
ity referred to in the Sinaitic covenant is to that 
which would take effect later, as part of the sec-
ond covenant described here.20



nitzavim

349
174

Deuteronomy 29:22-28 

12. Genesis 19:1-29.  13. Above, 4:19.  14. Likutei Sichot, vol. 19, p. 270, note 28.  15. V. 17.  16. Above, 27:1-26.  17. Likutei Sichot, vol. 
19, p. 260.  18. Likutei Sichot, vol. 19, p. 269.  

22 ‘Everything is sulfur and salt! This nation’s entire land is burned up! It cannot 
be sown, nor can it grow anything; not even any grass will sprout from it. It is 
similar to how God overturned Sodom, Gomorrah, Admah, and Tzevoyim in 
His fury and in His rage.’12

23 All the other nations will say, ‘Why did God do this to this land? What is the 
reason for this great, furious rage?’
24 Answering their own question, they will say, ‘It is because they forsook the 
covenant of God, God of their forefathers, which He made with them when He 
took them out of Egypt,
25 for they went and served other deities, prostrating themselves to them—dei-
ties that they had never known to be real or effective, and that He had not as-
signed to them, but to the rest of humanity, in order to test whether they would 
succumb to the temptation of worshipping these deities.13

26 Therefore God’s fury raged against that land, bringing upon it the entire curse 
written in this book.
27 God uprooted them from their land with fury, wrath, and fuming indigna-
tion, and He cast them to another land, leaving them just as they are this day.’
28 A second reason why it is necessary for you to enter into this new, additional 
covenant is to make you all officially responsible and liable for one another:14 As I 
said above,15 you will be held collectively accountable if any individual, family, or 
tribe strays from God and influences the rest of the community to do likewise. This 
does not imply, however, that you will be held responsible for others’ thoughts, for 
these are hidden from you; you will only be held collectively responsible for words 
and actions performed by those among you. The hidden things, such as others’ 
thoughts, are for God, our God, to handle; only the revealed things—their words 
and actions—are for us and for our children to handle forever, to ensure that we, 
as a nation, fulfill all the words of this Torah.
This collective responsibility for the morality of the nation will not take effect until 
you perform the ceremony of blessings and curses on Mount Gerizim and Mount 
Eival,16 in which you will affirm your mutual responsibility to fulfill the Torah’s 
directives. Therefore, inasmuch as this covenant is crucial to your successful es-
tablishment in your land, I waited until today, the last day of my life and thus as 
close as possible to your entry into the land, to forge this covenant between you 
and God.”17

Moses then both performed the ritual that actualized the covenant and adminis-
tered the oath, as he said.18

� A CLOSER LOOK �
[28] Mutual responsibility: When God sealed 
the covenant between Him and the Jewish peo-

ple at Mount Sinai by pronouncing the curses 
and threats given there, He made every Jew 
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27.  Deuteronomy 6:5.  28.  Likutei Sichot, vol. 14, p. 120, footnote 9.  29.  Makot 10a.  30.  Isaiah 54:13.  31.  Shemot Rabbah 30.  32.  
Likutei Sichot, vol. 29, p. 38.  

16.  מגילה כט, א. 17.  ישעיה כז, יב. 18.  ירמיה מח, מז. 

יב  בוּתְךָ. הָיָה לוֹ לִכְתֹּב "וְהֵשִׁ ב ה' אֱלֹהֶיךָ אֶת שְׁ 3  וְשָׁ
כִינָה  ְ הַשּׁ שֶׁ אן,  מִכָּ לָמְדוּ  רַבּוֹתֵינו16ּ  בוּתְךָ",  שְׁ אֶת 
גְאָלִין  נִּ לוּתָם, וּכְשֶׁ צָרַת גָּ רָאֵל בְּ רוּיָה עִם יִשְׂ בְיָכוֹל שְׁ כַּ
הֶם. וְעוֹד יֵשׁ  הוּא יָשׁוּב עִמָּ ה לְעַצְמוֹ, שֶׁ אֻלָּ יב גְּ הִכְתִּ
הוּא  אִלּוּ  כְּ י,  וּבְקוֹשִׁ לֻיּוֹת  גָּ קִבּוּץ  יוֹם  דוֹל  גָּ שֶׁ לוֹמַר, 

אִישׁ  אִישׁ  שׁ  מַמָּ יָדָיו  בְּ אוֹחֵז  לִהְיוֹת  צָרִיךְ  עַצְמוֹ 
טוּ לְאַחַד אֶחָד  לֻקְּ ם תְּ אֱמַר17: "וְאַתֶּ נֶּ עִנְיָן שֶׁ קוֹמוֹ, כָּ מִמְּ
ן18:  כֵּ אָר הָאֻמּוֹת מָצִינוּ  גָלֻיּוֹת שְׁ בְּ רָאֵל". וְאַף  יִשְׂ נֵי  בְּ

בוּת מוֹאָב":   י שְׁ בְתִּ "וְשַׁ

ל  כָּ עֲלָךְ  יֵיתוּן  אֲרֵי  30:1 וִיהֵי 

י  דִּ וּלְוָטִין  רְכָן  בִּ ין  הָאִלֵּ מַיָּא  תְגָּ פִּ

כָל  בְּ ךְ  לְלִבָּ וּתְתִיב  קֳדָמָךְ  יְהָבִית 

ן:  לְתַמָּ יְיָ אֱלָהָךְ  אַגְלְיָךְ  י  דִּ עַמְמַיָּא 

אֱלָהָךְ  דַייָ  א  לְדַחַלְתָּ 2 וּתְתוּב 

אֲנָא  י  דִּ כֹל  כְּ לְמֵימְרֵהּ  ל  וּתְקַבֵּ

כָל  בְּ וּבְנָיךְ  אַתְּ  דֵין  יוֹמָא  דָךְ  מְפַקְּ

ךְ: 3 וִיתִיב יְיָ אֱלָהָךְ  ךְ וּבְכָל נַפְשָׁ לִבָּ

וִיתוּב  עֲלָךְ  וִירַחֵם  גַלְוָתָךְ  בֵי  שָׁ יָת 

רָךְ  בַדְּ י  דִּ עַמְמַיָּא  ל  מִכָּ ךְ  נָּ וְיִכְנְשִׁ

גַלְוָתָךְ  יְהֵי  4 אִם  ן:  לְתַמָּ אֱלָהָךְ  יְיָ 

יְיָ  ךְ  נָּ יִכְנְשִׁ ן  מָּ מִתַּ מַיָּא  שְׁ סְיָפֵי  בִּ

ךְ:  ן יְקָרְבִנָּ מָּ אֱלָהָךְ וּמִתַּ

2 You will return to God, your God, with all your 
heart and with all your soul: In contrast to repen-
tance (teshuvah), which we are here commanded to 
perform with all our heart and soul, we are com-
manded to love God not only with all our heart and 
soul, but with “all your might,”27implying a love 
that transcends our normal emotive powers. What 
is the reason for this difference between these two 
seemingly similar commandments?
Love is, of course, an emotion. The Torah asks that 
our love for God be not only a function of our heart 
and soul, but that it also draw on the unlimited 
powers of connection to God that are rooted in our 
essential Divine consciousness. This is referred to 
as “all your might,” since love founded on our Di-
vine essence is infinitely more powerful than love 
founded on emotion or intellect.
Repentance, on the other hand, is in its essence an 
act of going beyond oneself. The normal, operative 
self is what put us in our present predicament of 
having sinned and of therefore needing to repent. 
We therefore need to transcend this self and seek 
a deeper, more essential layer of identity, in which 
God means more to us than the indulgences to 

which we have become accustomed.

Once we find this transcendent consciousness, we 
must make it our normative consciousness, in order 
to preclude any backsliding into our previous levels 
of consciousness and associated behavior.

Thus, whereas the Torah bids us to elevate our love 
of God from normal to transcendent, it bids us to 
repent by making our transcendent relationship 
with Him into our normal one. The processes as-
sociated with repentance and love are directly op-
posite, the first ascending out of innate limitations 
and the second bringing transcendence into limited 
consciousness.28

3 Which had accompanied you into exile: This 
notion may be likened to how, when a student 
is exiled to a city of refuge, his teacher must go 
with him.29God is our teacher and we are His 
students;30thus, when we go into exile, God must 
similarly, so to speak, go into exile along with us.

We are taught that whatever God asks us to do, 
He Himself does.31Thus, when God sends us into 
exile, He also sends Himself, so to speak, into exile 
with us.32

כָּל־ יךָ  עָלֶ֜ אוּ  י־יָבֹ֨ כִֽ 30:1 וְהָיָה֩  במחוברין(  )שני  רביעי 

לְפָנֶי֑ךָ  תִּי  נָתַ֖ אֲשֶׁ֥ר  ה  וְהַקְּלָלָ֔ הַבְּרָכָה֙  לֶּה  הָאֵ֗ ים  הַדְּבָרִ֣

יְהָֹוה֥  יחֲךָ֛  הִדִּֽ אֲשֶׁ֧ר  ם  ל־הַגּוֹיִ֔ בְּכָ֨ ךָ  אֶל־לְבָבֶ֔ בֹתָ֙  וַֽהֲשֵֽׁ

בְקֹל֔וֹ  מַעְתָּ֣  וְשָֽׁ יךָ֙  אֱלֹהֶ֨ עַד־יְהָֹוה֤  2 וְשַׁבְתָּ֞  מָּה:  שָֽׁ יךָ  אֱלֹהֶ֖

בְךָ֖  בְּכָל־לְבָֽ יךָ  וּבָנֶ֔ ה  אַתָּ֣ הַיּ֑וֹם  מְצַוְּךָ֖  י  נֹכִ֥ אֲשֶׁר־אָֽ ל  כְּכֹ֛

חֲמֶ֑ךָ  וְרִֽ אֶת־שְׁבֽוּתְךָ֖  אֱלֹהֶ֛יךָ  יְהָֹוה֧  ב  3 וְשָׁ֨ ךָ:  וּבְכָל־נַפְשֶֽׁ

יךָ  אֱלֹהֶ֖ יְהָֹוה֥  יצְךָ֛  הֱפִֽ אֲשֶׁ֧ר  ים  עַמִּ֔ מִכָּל־הָ֣ וְקִבֶּצְךָ֙  ב  וְשָׁ֗

יְקַבֶּצְךָ֙  ם  מִשָּׁ֗ יִם  הַשָּׁמָ֑ בִּקְצֵ֣ה  חֲךָ֖  דַּֽ נִֽ הְיֶה֥  4 אִם־יִֽ מָּה:  שָֽׁ

ךָ:  ם יִקָּחֶֽ יךָ וּמִשָּׁ֖ יְהָֹוה֣ אֱלֹהֶ֔


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Deuteronomy 30:1-4 

21. Likutei Sichot, vol. 14, pp. 118-120.  22. See “Background” to Genesis 1:1, etc.  23. See Isaiah 27:12.  24. See Jeremiah 49:6.  25. Li-
kutei Sichot, vol. 9, pp. 175-182.  26. Deuteronomy 2:25, 4:19. Likutei Sichot, vol. 34, pp. 170-171; Hitva’aduyot 5745, vol. 5, p. 3031.  

Promises of Future Happiness
Fourth Reading (Second when combined) 30:1 Moses then continued, “When the 
Levites pronounce the blessings and curses at Mount Gerizim and Mount Eiv-
al, the blessings will take effect immediately (although their continued effective-
ness will depend upon your adherence to the terms of the covenant), whereas the 
curses will take effect only if and when you infringe the covenant. But even if 
you do infringe the covenant, you will always, sooner or later, renew it: When all 
these things come upon you—i.e., the blessing and the curse that I have set be-
fore you—I promise you that you will consider them in your heart, as you reside 
amidst all the nations to which God, your God, has banished you,
2 and, motivated by the blessings that you have enjoyed and by the curses 
from which you will have suffered, you will be inspired to return to God, 
your God, with all your heart and with all your soul, and you will once again 
heed His voice in accordance with all that I am commanding you today—
you and your children.
The contrast of having endured the curses only after having enjoyed God’s bounty 
will heighten the curses’ impact. Thus, not only the curses, but the blessings, too, 
will help induce you to repent.21

3 Then, God, your God, will bring back your exiles, and He will have mercy 
upon you. He will once again gather you from among all the nations to which 
He—God, your God—had dispersed you. In so doing, He will also be returning 
His own Divine Presence, which had accompanied you into exile, to its ‘home-
land’—the land He designated to be the setting in which He would demonstrate 
most fully how the world can be made into His home.22

By the time of your redemption, you will have become so entrenched in your exile 
that ingathering you will be especially complicated. Therefore, this process will 
have to be an openly miraculous one, entailing revealed Divine intervention in the 
course of every individual Jew’s return.23

The nations of the world who oppressed you while you were in exile will also re-
ceive various forms of corrective punishments for their behavior, one of which will 
be exile from their own native lands. When the time for your redemption arrives, 
those exiled nations will also return to their homelands, and thus the elements of 
the Divine Presence that were displaced because of their exiles will also return to 
their proper location. Gathering these nations back to their homelands will also be 
complicated, but not to the extent that miracles will be required to ingather each 
individual: Divine providence will be apparent with regard to each people’s na-
tional return,24 but the return of each individual, in contrast, will be garbed in the 
guise of natural processes.25

4 Even if some of your exiles are in countries located at the end of the heavens,26 
God, your God, will gather you from there, and He will take you back from there.


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37.  Tanya, chapter 17 (22b-23a).  38.  Likutei Torah 4:45d-46a; Sefer HaMa’amarim 5672-5676, pp. 298-299.  

19.  דברים יז, ח. 20.  איכה א, ט. 

ךָ,  מִמְּ הִיא  ה  מְכֻסָּ לֹא  ךָ.  מִמְּ הִוא  נִפְלֵאת  11  לֹא 
רֶד  "וַתֵּ י".  סֵּ יִתְכַּ "אֲרֵי   — לֵא"  יִפָּ י  "כִּ אֱמַר19:  נֶּ שֶׁ מוֹ  כְּ

ה  חֲבוּשָׁ ה,  מְכֻסָּ מַטְמוֹנִיּוֹת,  בְּ רֶד  וַתֵּ  — לָאִים"20  פְּ
מוּן:   טָּ בַּ

י  דִּ לְאַרְעָא  אֱלָהָךְ  יְיָ  ךְ  5 וְיָעֵלִנָּ

לָךְ  וְיוֹטֵיב  וְתֵירְתַהּ  אֲבָהָתָךְ  יְרִיתוּ 

י יְיָ אֱלָהָךְ  ךְ מֵאֲבָהָתָךְ: 6 וְיַעְדֵּ נָּ וְיַסְגִּ

א  לִבָּ טַפְשׁוּת  וְיָת  ךְ  לִבָּ טַפְשׁוּת  יָת 

כָל  בְּ אֱלָהָךְ  יְיָ  יָת  לְמִרְחַם  דִבְנָיךְ 

ן  יךְ: 7 וְיִתֵּ דִיל חַיָּ ךְ בְּ ךְ וּבְכָל נַפְשָׁ לִבָּ

ין עַל  הָאִלֵּ לְוָטַיָּא  ל  כָּ יָת  אֱלָהָךְ  יְיָ 

י רְדָפוּךְ:  עֲלֵי דְבָבָךְ וְעַל סָנְאָיךְ דִּ בַּ

דַייָ  לְמֵימְרָא  ל  וּתְקַבֵּ תוּב  תְּ 8 וְאַתְּ 

אֲנָא  י  דִּ קּוֹדוֹהִי  פִּ ל  כָּ יָת  ד  וְתַעְבֵּ

יְיָ  ךְ  9 וְיוֹתְרִנָּ דֵין:  יוֹמָא  דָךְ  מְפַקְּ

א  וַלְדָּ בְּ יְדָךְ  עוֹבָדֵי  כֹל  בְּ אֱלָהָךְ 

א  וּבְאִבָּ דִבְעִירָךְ  א  וּבְוַלְדָּ דִמְעָךְ 

דְאַרְעָךְ לְטָבָא אֲרֵי יְתוּב יְיָ לְמֶחֱדֵי 

מָא דִי חֲדִי עַל אֲבָהָתָךְ:  עֲלָךְ לְטָב כְּ

ל לְמֵימְרָא דַייָ אֱלָהָךְ  10 אֲרֵי תְקַבֵּ

כְתִיבִין  דִּ וּקְיָמוֹהִי  קּוֹדוֹהִי  פִּ ר  לְמִטַּ

תְתוּב  אֲרֵי  הָדֵין  אוֹרַיְתָא  סְפַר  בִּ

וּבְכָל  ךְ  לִבָּ כָל  בְּ אֱלָהָךְ  יְיָ  קֳדָם 

י  דִּ הָדָא  א  פְקֶדְתָּ תַּ 11 אֲרֵי  ךְ:  נַפְשָׁ

א  דָךְ יוֹמָא דֵין לָא מַפְרְשָׁ אֲנָא מְפַקְּ

ךְ וְלָא רְחִיקָא הִיא:  הִיא מִנָּ

implies that there is some substance to such a claim. 
In particular, it seems self-evident that inculcating the 
Torah’s values into our hearts—training ourselves to 

love the somewhat abstract notions of goodness and 
Godliness instead of the familiar material desires 
of this world—is anything but easy.37 [continues...]

יךָ  אֲבֹתֶ֖ אֲשֶׁר־יָרְֽשׁ֥וּ  רֶץ  אֶל־הָאָ֛ יךָ  אֱלֹהֶ֗ יְהָֹוה֣  יאֲךָ֞  5 וֶֽהֱבִֽ
ל יְהָֹוה֧ אֱלֹהֶ֛יךָ  יךָ: 6 וּמָ֨ אֲבֹתֶֽ בְךָ֥ וְהִרְבְּךָ֖ מֵֽ הּ וְהֵיטִֽ ירִשְׁתָּ֑ וִֽ
אֱלֹהֶ֛יךָ  אֶת־יְהָֹוה֧  ה  הֲבָ֞ לְאַֽ זַרְעֶךָ֑  וְאֶת־לְבַ֣ב  בְךָ֖  אֶת־לְבָֽ

עַן חַיֶּֽיךָ: בְךָ֥ וּבְכָל־נַפְשְׁךָ֖ לְמַ֥ בְּכָל־לְבָֽ
כָּל־ ת  אֵ֥ יךָ  אֱלֹהֶ֔ יְהָֹוה֣  7 וְנָתַן֙  במחוברין(  )שלישי  חמישי 

רְדָפֽוּךָ:  אֲשֶׁ֥ר  יךָ  נְאֶ֖ וְעַל־שֹֽׂ יְבֶ֥יךָ  עַל־אֹֽ הָאֵלֶּה֑  אָל֖וֹת  הָֽ
אֶת־כָּל־ יתָ֙  וְעָשִׂ֨ יְהָֹוה֑  בְּק֣וֹל  מַעְתָּ֖  וְשָֽׁ תָשׁ֔וּב  ה  8 וְאַתָּ֣
יךָ  ירְךָ֩ יְהָֹוה֨ אֱלֹהֶ֜ י מְצַוְּךָ֖ הַיּֽוֹם: 9 וְהוֹתִֽ נֹכִ֥ יו אֲשֶׁ֛ר אָֽ מִצְוֹתָ֔
י  וּבִפְרִ֥ בְהֶמְתְּךָ֛  י  וּבִפְרִ֧ בִטְנְךָ֜  י  בִּפְרִ֨ ךָ  יָדֶ֗ עֲשֵׂ֣ה  מַֽ ל |  בְּכֹ֣
לְט֔וֹב  יךָ֙  עָלֶ֨ לָשׂ֤וּשׂ  יְהָֹוה֗  יָשׁ֣וּב  י |  כִּ֣ לְטֹבָ֑ה  תְךָ֖  אַדְמָֽ
יְהָֹוה֣  בְּקוֹל֙  ע  תִשְׁמַ֗ י  10 כִּ֣ יךָ:  עַל־אֲבֹתֶֽ שׂ  אֲשֶׁר־שָׂ֖ כַּֽ
ה  ה בְּסֵ֥פֶר הַתּוֹרָ֖ יו הַכְּתוּבָ֕ ר מִצְוֹתָיו֙ וְחֻקֹּתָ֔ יךָ לִשְׁמֹ֤ אֱלֹהֶ֔
וּבְכָל־ בְךָ֖  בְּכָל־לְבָֽ יךָ  אֱלֹהֶ֔ אֶל־יְהָֹוה֣  תָשׁוּב֙  י  כִּ֤ הַזֶּה֑ 

ךָ: ס נַפְשֶֽׁ
לֹֽא־ הַיּ֑וֹם  מְצַוְּךָ֖  י  נֹכִ֥ אָֽ אֲשֶׁ֛ר  את  הַזֹּ֔ הַמִּצְוָה֣  י  11 כִּ֚ ששי 

וא:  ה הִֽ נִפְלֵא֥ת הִוא֙ מִמְּךָ֔ וְלֹֽא־רְחֹקָ֖





� INNER DIMENSIONS �
[11] This commandment is not remote…not far 
away: Allegorically, “this commandment” re-
fers to the commandment to repent. “Remote” 
 refers to Atik Yomin, the inner dimension (נפלאת)
of keter. This level of the supra-conscious is in-
deed remote from our normative consciousness, 
which is why it is termed Atik (עתיק), which means 
“removed.” “Far away,” in contrast, refers to Ar-
ich Anpin, the external dimension of keter, which 
serves as the source of the ten sefirot and is thus 

much closer to our normative consciousness. 
However, inasmuch as we also possess a Di-
vine soul, which in turn possesses innate Divine 
consciousness, these levels are not remote and 
not far away from us. Through repentance (tes-
huvah), we can reach, elicit, and influence God’s 
goodwill toward us (Arich Anpin) and delight in 
us (Atik Yomin), inducing Him to overlook our 
faulty past and renew His connection with us.38
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11-14 For this commandment is not remote from 
you; it is not far away…it is not beyond the sea…for 
this thing is very close to you, in your mouth and in 

your heart so you can fulfill it: The fact that the Torah 
has to refute the supposition that following its com-
mandments is “remote…far away…and beyond” 

5 God, your God, will bring you to the land that your forefathers took posses-
sion of, and you too will take possession of it. He will be better to you than He 
was to your forefathers, and He will also make you more numerous than were 
your forefathers.
6 I previously instructed you, as part of the process of repentance, to figuratively 
‘circumcise the foreskin of your heart,’33 i.e., to cease to be callous in the face of 
God’s love for you. In contrast, your future repentance, preceding and ushering 
in your final redemption, will be so comprehensive that it will encompass your 
whole heart, as I have said,34 and thus there will be no need to ‘circumcise’ any 
figurative ‘foreskin’ covering it; you will be loving God at the maximum degree 
of intensity that human beings can reach on their own. However, once you have 
reached this intensity of love, God will be able to grant you an even greater ability 
to love Him, and to that end, God, your God, will Himself figuratively circumcise 
not the ‘foreskin of your heart’ but your heart itself, as well as the heart of your 
offspring, enabling you to love God, your God, with all your heart and with all 
your soul, for the sake of your very life. This ‘circumcision of the heart’ will con-
sist of nullifying the heart’s present nature to desire everything the eye takes in. 
Once your heart is liberated from this constant distraction, it will be free to focus 
solely on your emotional relationship with God, bringing it to continuously higher 
levels of rapture.35

Fifth Reading (Third when combined) 7 God, your God, will then place all these 
curses upon your enemies and those who hate you, who pursued you.
8 Since you, in contrast to your enemies, will return to Him, once again obeying 
God and fulfilling all His commandments that I am commanding you today,
9 God, your God, will make you superabundant in the products of all the work 
of your hands, in the fruit of your womb, in the fruit of your livestock, and in 
the fruit of your soil, all in only good ways. For God will once again rejoice over 
you, to do good to you, as He rejoiced over your forefathers,
10 when you obey God, your God, safeguarding His commandments and His 
rules written in this Torah scroll by studying them assiduously; and when you 
return to God, your God, with all your heart and with all your soul.
Sixth Reading 11 You may think—recalling that the true setting for studying the 
Torah and performing God’s commandments is the Land of Israel36—that it is im-
possible to truly learn and understand the Torah while in exile. This, however, is 
not the case, for this commandment, i.e., to study the entire Torah, about which 
I am commanding you today, is not only not unreachably remote from you—no 
matter where you are—it is not even so far away that you have to go elsewhere to 
learn it.




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הָיִיתָ   — מַיִם  ָ בַשּׁ הָיְתָה  אִלּוּ  שֶׁ הִוא.  מַיִם  ָ בַשּׁ 12  לֹא 
אֵלֶיךָ.  קָרוֹב  י  14  כִּ וּלְלָמְדָהּ:   אַחֲרֶיהָ  לַעֲלוֹת  צָרִיךְ 
ים  ה:  15  אֶת הַחַיִּ כְתָב וּבְעַל פֶּ נָה לָכֶם בִּ הַתּוֹרָה נִתְּ

לְךָ  הֲרֵי  טוֹב  ה  עֲשֶׂ תַּ אִם  זֶה,  בָּ לוּי  תָּ זֶה  הַטּוֹב.  וְאֶת 
תוּב מְפָרֵשׁ  וֶת. וְהַכָּ ה רָע הֲרֵי לְךָ הַמָּ עֲשֶׂ ים, וְאִם תַּ חַיִּ

וְהוֹלֵךְ הֵיאַךְ:  

מַאן  לְמֵימַר  הִיא  מַיָּא  בִשְׁ 12 לָא 
לָנָא  בַהּ  וְיִסְּ מַיָּא  לִשְׁ לָנָא  ק  יִסַּ

13 וְלָא  הּ:  דִנַּ וְנַעְבְּ יָתַהּ  נָא  מְעִנָּ וְיַשְׁ

מַאן  לְמֵימַר  הִיא  א  לְיַמָּ מֵעִבְרָא 

בַהּ  וְיִסְּ א  דְיַמָּ לְעִבְרָא  לָנָא  ר  יֶעְבַּ

הּ:  דִנַּ וְנַעְבְּ יָתַהּ  נָא  מְעִנָּ וְיַשְׁ לָנָא 

לַחֲדָא  מָא  תְגָּ פִּ לָךְ  קָרִיב  14 אֲרֵי 
15 חֲזִי  דֵהּ:  לְמֶעְבְּ ךְ  וּבְלִבָּ ךְ  פֻמָּ בְּ

דִיהָבִית קֳדָמָךְ יוֹמָא דֵין יָת חַיֵּי וְיָת 

א:  ישָׁ טַבְתָא וְיָת מוֹתָא וְיָת בִּ

also a long, difficult way, but it proves in the final 
analysis to be the truly short way, since in the end 
we reach our goal and are spared the need for re-
peating the process.
The short but long way is, as stated, arousing love 
of God directly by recalling our willingness to sac-
rifice our very lives for Him. This method relies on 
our innate belief in God. The long but short way, in 
contrast, requires harnessing the intellect—work-
ing through the particulars of God’s nature, provi-
dence, and how He manifests Himself in the world, 
in the Torah, and in our lives—to the maximum ex-
tent possible.
As we have seen in other contexts, each of these 
approaches has its advantages and disadvantages. 
The “object” of pure faith is God Himself, His very 
essence; in contrast, the “object” of intellect can 
never be any more than what the intellect itself 
can conceive of, and for finite human beings, this 
means only God as He relates to creation (either 
immanently or transcendently). On the other hand, 
since pure faith does not involve the intellect, it 
cannot permeate our consciousness, and therefore 
transform us, the way intellect can. Faith affects us 
from “without” or “above” us, whereas using the 
intellect affects us from “within,” permeating us 
completely.
There is therefore justification for taking the short 
but long way, for relying on pure faith is a quick 
and sure way to arouse love of God. However, we 
must remain cognizant of the inherent limitations of 
this approach and not rely on it exclusively. Rather, 
we should also take the long but short way, exerting 
our intellect to its utmost in order to comprehend 

as much as we can about God and His relation to 
the universe, thereby fashioning an enduring emo-
tional involvement with Him and transforming our 
behavioral patterns accordingly. As King David 
said to his son Solomon, “Know the God of your fa-
ther, and [then you will be able to] serve Him with 
a complete heart.”44

The self-refinement and transformation accom-
plished via the intellect defuses the obstacles that 
life in this world poses to Divine living. Instead of 
encountering “hedges” blocking our entrance to 
our desired goal, we find a wide open gate.45

This commandment is not remote from you; it is 
not far away…it is not beyond the sea…for this 
thing is very close to you: On a deeper level—in-
asmuch as the Jewish people had been studying the 
Torah for nearly 40 years when Moses said these 
words, and therefore knew firsthand that it was 
not “remote,” “far away,” or “beyond”—the claim 
that Moses was refuting was that the dimension 
of the Torah that is indeed “remote, far away, and 
beyond” is not “remote, far away, or beyond” from 
you. Inasmuch as the Jewish people are rooted in 
God’s essence, which transcends the Torah, even 
the most recondite aspects of the Torah are not be-
yond them.46

15-19 Behold, I have set before you today life and 
good and death and evil. You should choose life: 
The fact that it is not always clear that good behav-
ior leads to blessings and life and that bad behavior 
leads to curses and death is actually what allows 
us to choose to be good. If it were always clear that 
good behavior leads to blessing and life, whereas 
bad behavior leads to the opposite, what choice 

יְמָה֙  הַשָּׁמַ֨ יַעֲֽלֶה־לָּ֤נוּ  י  מִ֣ ר  לֵאמֹ֗ וא  הִ֑ יִם  בַשָּׁמַ֖ 12 לֹ֥א 

לַיָּם֖  13 וְלֹֽא־מֵעֵבֶ֥ר  נָּה:  עֲשֶֽׂ וְנַֽ הּ  אֹתָ֖ וְיַשְׁמִעֵנ֥וּ  נוּ  לָּ֔ הָ  וְיִקָּחֶ֣
נוּ  לָּ֔ הָ  וְיִקָּחֶ֣ הַיָּם֙  אֶל־עֵבֶ֤ר  נוּ  יַעֲֽבָר־לָ֜ י  מִ֣ ר  לֵאמֹ֗ וא  הִ֑
ד  מְאֹ֑ ר  הַדָּבָ֖ אֵלֶי֛ךָ  י־קָר֥וֹב  14 כִּֽ נָּה:  עֲשֶֽׂ וְנַֽ הּ  אֹתָ֖ וְיַשְׁמִעֵנ֥וּ 

עֲשֹׂתֽוֹ: ס בְךָ֖ לַֽ לְבָֽ יךָ וּבִֽ בְּפִ֥
יךָ֙  לְפָנֶ֨ תִּי  נָתַ֤ ה  15 רְאֵ֨ במחוברין(  )רביעי  ומפטיר  שביעי 

ע:  וֶת וְאֶת־הָרָֽ ים וְאֶת־הַטּ֑וֹב וְאֶת־הַמָּ֖ חַיִּ֖ הַיּ֔וֹם אֶת־הַֽ


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Yet the fact that the Torah insists that it is nonethe-
less so indicates that all of us indeed have the pow-
er to easily train our hearts to become emotionally 
involved with God and His Torah, in place of the 
more accustomed objects of our love and fear. We 
possess this power in the form of an inherent, deep-
seated love for God that is innate to our Divine soul. 
This love, although initially “hidden,” i.e., not con-
scious, can be easily accessed via a number of rather 
simple exercises in contemplation. We therefore do 
not have to create a love of God in our psyches or 
to force ourselves against our nature to love God. 
We already love Him; all we have to do is open our-
selves up to this love; allowing it to manifest itself. 
As we have mentioned above,42recalling our will-
ingness to sacrifice our very lives for God if neces-
sary summons our innate love of Him to the surface 
of our consciousness.
But feeling this love is one thing; making it perme-
ate our lives is another. It is all too easy to become 
emotionally aroused about God or Judaism, only 
for this ephemeral sentiment to dissipate as quickly 
as it appeared. We are then left more or less where 
we began, and have to arouse our innate love all 
over again. The goal, then, is to entrench this love 
in our daily lives so that it become a permanent 
fixture of our being. The indication of whether our 
hidden love has permeated our lives is if this love 
has affected our behavior—our way of thinking, 

talking, and acting. This is indeed a difficult task, 
since there are many obstacles in life to overcome 
before we can transform both our emotions and our 
behavior in a lasting way.
Yet, as we have noted, the Torah insists that it is 
“close,” “in your mouth [speech] and in your heart 
[emotion] so you can fulfill it [action].” What, then, 
does the Torah mean?
This may be understood by way of the following 
episode, recorded in the Talmud:43

Rabbi Yehoshua ben Chananiah said: I was once 
on a journey when I noticed a little boy sitting at 
a crossroads. I asked him, “By what road can one 
go to the town?” He replied, “This one is short 
and long, and that one is long and short.” I took 
the “short and long” road. When I approached 
the town, I discovered that it was hedged in by 
gardens and orchards. Turning back, I said to 
him, “My son, did you not tell me that this road 
was short?” He replied, “And did I not also tell 
you: ‘and long?’”

In other words, there is a route that is short, i.e., 
direct, but it leads to a dead end; there is another 
route that is long, i.e., roundabout, but it leads to 
the city gate. Similarly, in our spiritual quest, there 
is a short, easy way, but it proves in the final analy-
sis to be long, since in the end we are left where we 
began and have to start all over again. But there is 

12 In other words: if the vagrancy of exile leads you exceedingly far from the Land 
of Israel—to countries located ‘at the end of heaven’39—you should not think that 
the Torah is accessible only in your homeland, which is located at the other end of 
heaven, that you should say, ‘Who will go up to “heaven” for us and fetch it for 
us, to expound it to us so that we can fulfill it?’
13 And even if you settle somewhere closer to the Land of Israel, somewhere from 
which the Land of Israel is accessible by sea, you should not even think that the 
Torah is beyond the sea, that you should say, ‘Who will cross to the other side 
of the sea for us and fetch it for us, to expound it to us so that we can fulfill it?’40

14 If learning the Torah did indeed entail such a voyage, you would have to un-
dertake it. But it does not, for this thing is very close to you: The Torah is not a 
cryptic or obscure document accessible only to an exclusive elite; God has placed 
its explanation, as it were, in your mouth and in your heart—in the form of the 
Oral Torah—so you can fulfill it correctly and confidently.41

Free Choice
Seventh Reading & Maftir (Fourth Reading when combined) 15 Behold, I have set 
before you today life and good on the one hand and death and evil on the other.


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21.  קהלת א, ה. 22.  תהלים טז, ה. 

הַטּוֹב,  הֲרֵי  לְאַהֲבָה.  הַיּוֹם  ךָ  מְצַוְּ אָנֹכִי  ר  16  אֲשֶׁ
יִפְנֶה  17  וְאִם  ים:   הַחַיִּ הֲרֵי  וְרָבִיתָ.  וְחָיִיתָ  תָלוּי:  וּבוֹ 
וֶת:   הַמָּ הֲרֵי  תֹּאבֵדוּן.  אָבֹד  י  18  כִּ הָרָע:   הֲרֵי  לְבָבְךָ. 
הֵם  שֶׁ הָאָרֶץ.  וְאֶת  מַיִם  ָ הַשּׁ הַיּוֹם אֶת  בָכֶם  19  הַעִדֹתִי 
קְרֶה אֶתְכֶם הָרָעָה יִהְיוּ עֵדִים  ר תִּ מִים לְעוֹלָם, וְכַאֲשֶׁ קַיָּ
"הַעִדֹתִי  אַחֵר:  בָר  דָּ זֹאת.  כָל  בְּ בָכֶם  הִתְרֵיתִי  אֲנִי  שֶׁ
רוּךְ  דוֹשׁ בָּ מַיִם" וְגוֹ', אָמַר לָהֶם הַקָּ ָ בָכֶם הַיּוֹם אֶת הַשּׁ
שׁ  מֵּ לְשַׁ רָאתִי  בָּ שֶׁ מַיִם  ָ שּׁ בַּ לוּ  כְּ הִסְתַּ רָאֵל:  לְיִשְׂ הוּא 
ל  לְגַּ גַּ א לֹא עָלָה  מָּ שֶׁ תָם,  מִדָּ נּוּ אֶת  שִׁ א  מָּ שֶׁ אֶתְכֶם, 
אֱמַר21:  נֶּ עִנְיָן שֶׁ זְרָח וְהֵאִיר לְכָל הָעוֹלָם, כָּ ה מִן הַמִּ חַמָּ
אָרֶץ  בָּ לוּ  כְּ הִסְתַּ מֶשׁ"?  ָ הַשּׁ וּבָא  מֶשׁ  ֶ הַשּׁ "וְזָרַח 
א  מָּ שֶׁ תָהּ,  מִדָּ תָה  נְּ שִׁ א  מָּ שֶׁ שׁ אֶתְכֶם,  מֵּ לְשַׁ רָאתִי  בָּ שֶׁ

ים  חִטִּ ם  זְרַעְתֶּ א  מָּ שֶׁ אוֹ  צָמְחָה,  וְלֹא  אוֹתָהּ  ם  זְרַעְתֶּ
כָר וְלֹא  עֲשׂוּ לֹא לְשָׂ נַּ עוֹרִים? וּמָה אֵלּוּ שֶׁ וְהֶעֶלְתָה שְׂ
כָר, וְאִם חוֹטְאִין אֵין  לִין שָׂ לְהֶפְסֵד, אִם זוֹכִין אֵין מְקַבְּ
אִם  ם שֶׁ תָם, אַתֶּ נּוּ אֶת מִדָּ רְעָנוּת — לֹא שִׁ לִין פֻּ מְקַבְּ
פֻרְעָנוּת,  לוּ  קַבְּ תְּ חֲטָאתֶם  וְאִם  כָר  שָׂ לוּ  קַבְּ תְּ זְכִיתֶם 
ים. אֲנִי מוֹרֶה לָכֶם  חַיִּ ה: וּבָחַרְתָּ בַּ ה וְכַמָּ מָּ עַל אַחַת כַּ
חַר לְךָ  אָדָם הָאוֹמֵר לִבְנוֹ: בְּ ים, כְּ חֵלֶק הַחַיִּ בְחֲרוּ בְּ תִּ שֶׁ
וְאוֹמֵר  פֶה,  הַיָּ חֵלֶק  וּמַעֲמִידוֹ עַל  נַחֲלָתִי,  בְּ יָפֶה  חֵלֶק 
רוֹר לְךָ. וְעַל זֶה נֶאֱמַר22: "ה' מְנָת חֶלְקִי  לוֹ: אֶת זֶה בְּ
גּוֹרָל  עַל  יָדִי  חְתָּ  הִנַּ  — גּוֹרָלִי"  תּוֹמִיךְ  ה  אַתָּ וְכוֹסִי, 

הַטּוֹב לוֹמַר: אֶת זֶה קַח לְךָ:
חסלת פרשת נצבים

דֵין  יוֹמָא  דָךְ  מְפַקְּ אֲנָא  י  16 דִּ

אָרְחָן  לְמִרְחַם יָת יְיָ אֱלָהָךְ לִמְהַךְ בְּ

קּוֹדוֹהִי  פִּ ר  וּלְמִטַּ קֳדָמוֹהִי  תָקְנָן  דְּ

י  וְתִסְגֵּ וְתֵחֵי  וְדִינוֹהִי  וּקְיָמוֹהִי 

י  דִּ אַרְעָא  בְּ אֱלָהָךְ  יְיָ  ךְ  וִיבָרְכִנָּ

17 וְאִם  לְמֵירְתַהּ:  ן  לְתַמָּ עָלֵל  אַתְּ 

וְתִטְעֵי  ל  תְקַבֵּ וְלָא  ךְ  לִבָּ יִפְנֵי 

וְתִסְגּוּד לְטַעֲוַת עַמְמַיָּא וְתִפְלְחִנּוּן: 

יתִי לְכוֹן יוֹמָא דֵין אֲרֵי מֵיבַד  18 חַוֵּ

יבְדוּן לָא תוֹרְכוּן יוֹמִין עַל אַרְעָא  תֵּ

ן  נָא לְמֵעַל לְתַמָּ י אַתְּ עָבֵר יָת יַרְדְּ דִּ

יוֹמָא  כוֹן  בְּ 19 אַסְהֵדִית  לְמֵירְתַהּ: 

מַיָּא וְיָת אַרְעָא חַיֵּי וּמוֹתָא  דֵין יָת שְׁ

רְכָן וּלְוָטִין וְתִתְרְעֵי  יְהָבִית קֳדָמָךְ בִּ

תֵחֵי אַתְּ וּבְנָיךְ:  דִיל דְּ י בְּ חַיֵּ בְּ

dent Divine energy beyond creation; “death” refers 
to the physical universe, which possesses no in-
trinsic life-force; and “evil” refers to material lusts, 
both for permitted and for prohibited indulgences. 

In this context, evil is worse than death, for “death” 
is the simple lack of life-force, whereas evil is in di-
rect opposition to good—God’s plan for the world.52

יךָ֙  אֱלֹהֶ֨ אֶת־יְהָֹוה֤  ה  הֲבָ֞ לְאַֽ הַיּוֹם֒  מְצַוְּךָ֮  י  נֹכִ֣ אָֽ ר  16 אֲשֶׁ֨

וְחָיִי֣תָ  יו  יו וּמִשְׁפָּטָ֑ וְחֻקֹּתָ֖ יו  ר מִצְוֹתָ֥ וְלִשְׁמֹ֛ יו  לָלֶכֶ֣ת בִּדְרָכָ֔

בָא־ ה  אֲשֶׁר־אַתָּ֥ רֶץ  בָּאָ֕ יךָ  אֱלֹהֶ֔ יְהָֹוה֣  רַכְךָ֙  וּבֵֽ יתָ  וְרָבִ֔

ע וְנִדַּחְתָּ֗  בְךָ֖ וְלֹ֣א תִשְׁמָ֑ הּ: 17 וְאִם־יִפְנֶה֥ לְבָֽ מָּה לְרִשְׁתָּֽ שָׁ֖

לָכֶם֙  18 הִגַּדְ֤תִּי  ם:  וַֽעֲבַדְתָּֽ ים  אֲחֵרִ֖ ים  אלֹהִ֥ לֵֽ חֲוִי֛תָ  שְׁתַּֽ וְהִֽ

ה  אֲדָמָ֔ עַל־הָ֣ יָמִים֙  אֲרִיכֻן֤  לֹא־תַֽ אבֵד֑וּן  תֹּֽ ד  אָבֹ֖ י  כִּ֥ הַיּ֔וֹם 

הּ:  לְרִשְׁתָּֽ מָּה  שָׁ֖ לָב֥וֹא  ן  אֶת־הַיַּרְדֵּ֔ עֹבֵר֙  ה  אַתָּ֤ ר  אֲשֶׁ֨

חַיִּי֤ם  הַֽ רֶץ֒  וְאֶת־הָאָ֒ יִם  אֶת־הַשָּׁמַ֣ הַיּוֹם֮  בָכֶ֣ם  תִי  עִדֹ֨ 19 הַֽ

ים  חַיִּ֔ בַּֽ חַרְתָּ֙  וּבָֽ וְהַקְּלָלָ֑ה  ה  הַבְּרָכָ֖ יךָ  לְפָנֶ֔ תִּי  נָתַ֣ וֶת֙  וְהַמָּ֨

ךָ:  ה וְזַרְעֶֽ חְיֶה֖ אַתָּ֥ עַן תִּֽ לְמַ֥
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could we have but to be good? The very fact that 
being good does not always lead to goodness both 
forces us and enables us to base our relationship 
with God on a more profound basis.
For this reason, on a deeper level, God (through 
Moses) is here asking us to be good for its own sake, 
rather than for any expectation of material reward, 

even when we do see clearly that being good leads 
to good results.51

On a still deeper level, this verse is not referring to 
two sets of causes (good and evil) and effects (life 
and death) but to four distinct levels of reality: 
“Life” refers to the immanent Divine life-force ani-
mating all creation; “good” refers to the transcen-

16 And life and death result from choosing good or evil, respectively, inasmuch as 
I command you today to love God, your God, to walk in His ways, and to safe-
guard His commandments, rules, and ordinances—this being ‘good’—and if you 
follow this path, you will live and increase in number, and God, your God, will 
bless you in the land that you are entering in order to possess—this being ‘life.’

17 But, conversely, if your heart deviates from this path and you do not listen, and 
you be drawn astray and prostrate yourself to other deities and serve them—this 
being ‘evil’—

18 I declare to you this day that you will certainly perish. You will not endure on 
the land that you are crossing the Jordan River in order to enter and possess—
this being ‘death.’

19 Earlier, I invoked heaven and earth as reminders of my warning to you regard-
ing the consequences of idol worship.47 Similarly, I invoke heaven and earth again 
today—since they will still exist when all these prophecies come true, whereas I 
will not—as witnesses, i.e., as reminders, that I have warned you about them.48

I am also invoking heaven and earth as witnesses because God wants you to com-
pare yourselves to them: They are neither rewarded for fulfilling their tasks, nor 
would they be punished were they to fail to do so, yet they faithfully remain true 
to their mission. The heavenly bodies are consistent in their orbits, and the earth 
always produces whatever species of vegetation is planted in it. How much more 
should you, who have been promised reward and threatened with punishment, 
remain true to your Divine mission.

I have set before you life and death, the blessing and the curse. But I know that 
it is not always clear that good behavior leads to blessings and life and that bad 
behavior leads to curses and death. In fact, the exact opposite often seems to be 
true.49 Therefore, let me remind you that as master of the world, God knows which 
choices lead to which ultimate ends, and that as your loving parent, He has only 
your unadulterated best interests at heart. Moreover, you know that occasionally 
it is indeed evident that proper choices lead to favorable results. For all these rea-
sons, you should trust God implicitly50 and choose the path that leads to life, in 
order that you and your offspring will live—
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לָא  לְקַבָּ אֱלָהָךְ  יְיָ  יָת  20 לְמִרְחַם 
הּ  לְדַחַלְתֵּ וּלְאִתְקָרָבָא  לְמֵימְרֵהּ 
יוֹמָיךְ  וְאוֹרָכוּת  יךְ  חַיָּ הוּא  אֲרֵי 
יְיָ  ים  קַיִּ י  דִּ אַרְעָא  עַל  ב  לְמִתַּ
לְיִצְחָק  לְאַבְרָהָם  לַאֲבָהָתָךְ 

ן לְהוֹן: וּלְיַעֲקֹב לְמִתַּ

וּלְדָבְקָה־ בְּקֹל֖וֹ  עַ  לִשְׁמֹ֥ יךָ  אֱלֹהֶ֔ אֶת־יְהָֹוה֣  הֲבָה֙  20 לְאַֽ

ה  אֲדָמָ֗ עַל־הָֽ לָשֶׁ֣בֶת  יךָ  יָמֶ֔ רֶךְ  וְאֹ֣ יךָ֙  חַיֶּ֨ ה֤וּא  י  כִּ֣ ב֑וֹ 
ב  וּֽלְיַעֲֽקֹ֖ ק  לְיִצְחָ֥ לְאַבְרָהָ֛ם  יךָ  אֲבֹתֶ֛ לַֽ יְהָֹוה֧  ע  נִשְׁבַּ֨  אֲשֶׁר֩ 

ם: ת לָהֶֽ לָתֵ֥
מ' פסוקים. לבב"ו סימן.
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20 namely, to love God, your God, to obey Him, and to cleave to Him, for He is 
your source of life and the source of your length of days, and it is He who enables 
you to dwell in the land that God swore to your forefathers—to Abraham, Isaac, 
and Jacob—that He would give them.”

� INNER DIMENSIONS �
[20] To cleave to Him: The sages ask, “How, then, 
can one cling to God?” They answer, “Whoever 
marries his daughter to a Torah scholar, or does 
business in order to benefit Torah scholars, or 
uses his wealth to benefit Torah scholars, [and 
in this way clings to a Torah scholar,] is consid-
ered by Scripture as if he has clung to the Di-
vine Presence.”53In a sense, this answer begs the 
question, since we are still left wondering how a 
Torah scholar can cling to God.

The solution to this enigma is that even though 
every Jewish soul is “a part of God,” rooted in 
God’s essence, the vast majority of souls under-
go a multi-stage diminution of Divine conscious-
ness (what we might call “induced spiritual am-
nesia”) in the course of preparing to enter the 
physical world. There is a wide variation in the 
extent to which different souls experience this 
degradation of spiritual acuity, accounting for 
the wide differences we observe in people’s in-
nate predisposition to spiritual and/or religious 
pursuits. Those whose souls have undergone the 
least “processing” will be the most predisposed 
toward spirituality; given the proper conditions, 
these individuals will naturally develop their in-

nate spiritual genius, becoming the devout To-
rah scholars of their generation.
Furthermore, we are taught that each generation 
of souls descends into this world roughly as a 
unit, as a collective “individual,” in which the 
specific souls that make up the whole are iden-
tified with the various spiritual “limbs” of this 
collective “body.” Thus, the souls retaining the 
most of their pre-descent Divine consciousness 
form the “head”—the most conscious part—of 
this “body,” with the souls that retain less of 
their pre-descent Divine consciousness forming 
the other limbs, each according to its level. Just 
as in the human body, the limbs are all connected 
to the soul via the brain, the chief locus of con-
sciousness, so are the individual souls that make 
up the generation’s collective multi-soul “body” 
linked to their unique soul-roots in God’s es-
sence via the head-souls of that generation.
It is in this sense that the sages teach us that 
“whoever clings to a Torah scholar is considered 
by Scripture as if he has clung to the Divine Pres-
ence.” In being connected to the Torah scholar, 
the individual is connected with the root of his 
or her own soul.54

The Haftarah for parashat Nitzavim is on p. 253.



Dedicated in honor of our children

Nathan, Yitzchok,
Moshe Lev,
and Gilana

May you continue to grow in the ways
of our holy Torah

Yuri and Deana Pikover




