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VaEtchanan 5730 “The Words of Moshe” 
 דברים פרק ה 

 
ים אֲ  טִִּ֔ ְשפָּ ת־ַהמִּ ים וְאֶׁ ָ֣ ת־ַהֻחקִּ ֵאל֙ אֶׁ ע יְִּשרָּ ם ְשַמַ֤ ר ֲאֵלהֶֶׁ֗ אמֶׁ ָֹ֣ ֵא֒ל וַי ל־כָּל־יְִּשרָּ ֘ה אֶׁ א מֹשֶׁ ָ֣ ר )א( וַיְִּקרָּ י דֵֹבֵ֥ ִ֛ ר ָאנֹכִּ ֶׁ֧ שֶׁ

ָֽם: ם ַלֲעשֹתָּ ֶ֖ ם ּוְשַמְרתֶׁ ם אֹתִָּ֔ ָ֣ ֹום ּוְלַמְדתֶׁ ם ַהיּ֑ ֶ֖  ְבָאְזנֵיכֶׁ
ק ֱאֹל ת עִּ ק)ב( יְקֹוָָּ֣ ב:ינּו כַָּרֵ֥ ית ְבחֵֹרָֽ ֶ֖ נּו ְברִּ ִ֛  מָּ

נּו ֵ֥ ֹום ֻכלָּ ה ַהיֶ֖ ִֹ֛ ה פ לֶׁ ְחנּו ֵאֵ֥ נּו ֲאנַַ֨ תֶָּ֗ י אִּ ָ֣ את כִּ ֹּ֑ ית ַהז ָ֣ ת־ַהְברִּ ק אֶׁ ת יְקֹוֶָּ֖ ינּו כַָּרֵ֥ ת־ֲאבֵֹתִ֔ א אֶׁ ָֽים: )ג( ֹלָ֣  ַחיִּ
ֵאָֽש: ֹוְך הָּ תֵ֥ ר מִּ ֶ֖ הָּ ם בָּ ִ֛ כֶׁ מָּ ק עִּ ר יְקֹוֶָּׁ֧ בֶַׁ֨ ים דִּ נִֶּ֗ ָ֣ים׀ ְבפָּ נִּ  )ד( פָּ

י נֹכִּ ש  )ה( אָָּ֠ ֵאִ֔ י הָּ ְפֵנָ֣ ֙ם מִּ י יְֵראתֶׁ ַ֤ ק כִּ ר יְקֹוָּּ֑ ת־ְדַבָ֣ ם אֶׁ ֶ֖ כֶׁ יד לָּ ֵ֥ וא ְלַהגִּ ת ַההִִּ֔ ֵעָ֣ ק ּוֵבָֽינֵיכֶׁ֙ם בָּ ד ֵבין־יְקֹוַָּ֤ ם עֵֹמַ֨ ֵ֥ יתֶׁ א־ֲעלִּ וְֹלָֽ
ר: ס ָֹֽ ר ֵלאמ ֶ֖ הָּ  בָּ

֙י יְקֹוָָּ֣ק ֱאֹל -)ו  נֹכִּ ָֽ ּ֑ קז( אָּ דִּ ית ֲעבָּ ֵבָ֣ יִּם מִּ ְצַרֶ֖ ץ מִּ רֶׁ ֵ֥ יָך ֵמאֶׁ ִ֛ ר הֹוֵצאתִּ ֶׁ֧ י:יָך ֲאשֶׁ ֶָֽ֗ נָּ ים ַעל־פָּ ִ֖֜ ֶ֖ ים ֲאֵחרִּ ֵַ֥֨ ָ֛֩ ֱאֹלהִּ א יְִּהיֵֶׁ֥ה־ְלָךִ֛  ים ֹלָ֣
ַחת וַ  ִּ֖֑֜ תָּ ץ מִּ רֶׁ ֶַ֖֨ אָּ רָ֛֩ בָּ ֵ֥ ַעל וֲַאשֶׁ ַמ ִ֔ יִּם׀ מִּ ַמַָ֣֨ ר ַבשָּ ַ֤ ָ֣ ה ֲאשֶׁ ל׀ כָּל־ְתמּונָּ ִ֔ סֶׁ ַָ֣֨ ֵ֥ פֶׁ ה־ְלָךָ֣ ַָֽ֨ ָֽא־ַתֲעשֶׁ ץ:)ח( ֹלָ֣ רֶׁ ֶָֽ֗ אָּ ַחת לָּ ַתֵָ֣֥ יִּם׀ מִּ ר ַבַמֶָ֣֖ ֵ֥  ֲאשֶׁ

 ֶ֖ הֶׁ ֵ֥ה לָּ ְשַתֲחוֶָׁ֣ ק ֱאֹל)ט( ֹלא־תִּ י יְקֹוַָּ֤ י ָאנֹכִִּ֞ ָ֣ ֒ם כִּ ְבֵדּ֑ עָּ א תָּ ים קיָ֙ך ק֘ם וְֹלָ֣ ֵ֥ ֵלשִּ ִ֛ים וְַעל־ שִּ נִּ ֹות ַעל־בָּ ן ָאבֶׁ֧ ֵקד ֲעֹוַ֨ ָֹ֠ א פ ל ַקנִָּ֔
י: ָֽ ּ֑ ים ְלשֹנְאָּ ֶ֖ ֵבעִּ  וְַעל־רִּ

י: ס ָֽ ְצֹותָּ י מצותו מִּ י ּוְלשְֹמֵרֵ֥ ים ְלאֲֹהַבֶ֖ ִּ֑֔ פִּ ֲאלָּ ֙ד ַלָֽ סֶׁ ֶַ֖֨ ה חֶׁ שֶׁ ֵַֹ֤֥  )י( וְע
 ִ֛ שָּ א תִּ ם־יְקֹוֵָּ֥ק ֱאֹל)יא( ֹלֵ֥ ת־ֵשָֽ וְא: סקא אֶׁ ָֽ ֹו ַלשָּ ת־ְשמֶ֖ א אֶׁ ֵ֥ ר־יִּשָּ ת ֲאשֶׁ ק ֵאִ֛ ִָּ֔ ֙ה יְקֹו א יְנַקֶׁ י ֹלַ֤ ָ֣ וְא כִּ ּ֑  יָך ַלשָּ

ֹו כַ  ת ְלַקְדשִּ֑֖֜ ֶַ֖֨ ֹוםָ֛֩ ַהַשבָּ ת־יֵ֥ ֹור אֶׁ ָ֣ מִ֛ ֵ֥ק ֱאֹל)יב( שָּ ּוְָך׀ יְקֹוָָּ֣ ר צִּ ֵ֥  יָך:קֲאשֶׁ
֘ד  ִֹ֔ ֲעב י֙ם ַתָֽ ָ֣ ת יָּמִּ שֶׁ ַ֤ ָ֒ך:)יג( ֵשָ֣ ָֽ יתָּ כָּל־ְמַלאְכתֶׁ ֶָ֖֣ שִּ  וְעָּ

ֶ֖ת׀ ַליקֹוָָּ֣ק ֱאֹל ָ֣ י ַשבָּ יעִִִּ֖֔֜ ְרָךִ֖֜ יק)יד( וְ֙יֹו֙ם ַהְשבִּ ָֹֽ ָך וְשֹוְרָךַ֨ וֲַחמ תֶׁ ֲאמָּ ַָ֠ ָך וְַעְבְדָךָֽ־ו ָ֣ תֶׁ נְָךָֽ־ּובִּ ה ּובִּ ָ֣ ה ַאתָּ אכָּ  ה כָּל־ְמלָּ ָ֣ א ַתֲעשֶׁ ָך ֹלָ֣
יָך ִ֔ רֶׁ ְשעָּ ר בִּ ָ֣ ְָֽרָ֙ך ֲאשֶׁ ָך וְֵג ְמתֶֶׁ֗ ֹוָך: וְכָּל־ְבהֶׁ ָֽ ְתָךֶ֖ כָּמּ֑ נּוַח ַעְבְדָךֵ֥ וֲַאמָּ ַען יִָּ֛  ְלַמֶ֗

יִּ  ְצַרִֶ֗֔ ץ מִּ רֶׁ ָ֣ ׀ ְבאֶׁ יתָּ ַָ֣֨ יִּ ד הָּ בֶׁ ֵַ֤֥ י־עֶׁ ָ֣ ק ֱאֹל)טו( וְזַָּכְרתִֶָּ֗֞ כִּ ֲאָך ִ֖֜ יְקֹוַַָּ֤֨ ּוְָ֙ך יְקֹוָָּ֣ק קם וַיֹצִַּ֨ ן צִּ ה ַעל־ֵכֶ֗ ַע נְטּויָּּ֑ ָֹ֣ ְזר ֙ה ּובִּ ֶ֖ ד ֲחזָּקָּ ֵַ֤֥ ֙ם ְביָּ שִָּ֔ יָ֙ך מִּ
ָֽת: סיָך ַלֲעשֶ֖ קֱאֹל ֹום ַהַשבָּ ת־יֵ֥  ֹות אֶׁ

ק ֱאֹל ּוְָךֶ֖ יְקֹוָָּ֣ ר צִּ ֵ֥ ָך ַכֲאשֶׁ מִֶׁ֔ ת־אִּ יָ֙ך וְאֶׁ ת־ָאבִּ֙ ד אֶׁ ה ק)טז( ַכֵבַ֤ מִָּ֔ ֲָֽאדָּ ל הָּ ְך ַעַ֚ יַטב לִָּ֔ ַע֙ן יִָּ֣ יָך ּוְלַמ֙ ן יָּמֶֶׁ֗ יֻכָ֣ ַען׀ יֲַארִּ יָך ְלַמָ֣
ר־יְקֹוֵָּ֥ק ֱאֹל ְָֽך: סקֲאשֶׁ ן לָּ  יָך נֵֹתֵ֥

 ֶ֖ ָֽח ס וְֹלָ֣ ֶ֖ ְרצָּ א תִּ ֵ֥ וְא: ס)יז( ֹלֶ֖ ָֽ ד שָּ ֲעָךֶ֖ ֵעֵ֥ ֵ֥ה ְבֵרָֽ א־ַתֲענֶׁ ב ס וְֹלָֽ ִָֹֽ֔ ְגנ א תִּ ֶ֖ ף ס וְֹלָ֣ ָֽ ּ֑ נְאָּ  א תִּ
ֹו ֹו וֲַחמֹרִ֔ תֹ֙ו שֹורָ֣ ֹו וֲַאמָּ הּו וְַעְבדַ֤ ֵדִ֖֜ ָך שָּ ית ֵרעֶֶׁ֗ ה ֵבָ֣ ְתַאּוִֶׁ֖֜ א תִּ ָך ס וְֹלַ֨ ּ֑ ת ֵרעֶׁ שֶׁ ד ֵאָ֣ ֶֹ֖ א ַתְחמ ָָֽך: ס )יח( וְֹלֵ֥ ר ְלֵרעֶׁ ֵ֥ ל ֲאשֶׁ ֶֹ֖  וְכ

 
Alef. 

1. Ibn Ezra interprets that only after HaShem speaks directly to the people, does Moshe 
begin to intervene and serve as an intermediary for them. 
RaMBaN takes the opposite position, with Moshe serving as an intermediary before 
the Revelation to the people on Sinai, and afterwards HaShem speaks to the people 
directly. (Once the people request from Moshe for him to continue to represent 
them following the Sinai Revelation, Moshe does so.) 

2. It would also be possible to understand that even while HaShem was directly 
Speaking with the people, Moshe was also present serving to explain what was Said if 
the people did not understand. This is the traditional view of ChaZaL that although 
the people heard each of the Ten Commandments, they only actually understood the 
first two (hence their being recorded in the Tora in the first person, as if HaShem 
directly Spoke them) in contrast to the subsequent eight, stated in the third person, 
because Moshe had to repeat each of them in order for the people comprehend 
what HaShem was Commanding them. 

Beit. 
1. According to the simple meaning of the text there is no difference between  ,לדבר עם

 עם However on a deeper level R. Mecklenberg posits that when the words .את or ,אל

or את  follow לדבר, it implies a transfer of information to the listener that goes 
beyond when  is used. And, there is an expectation of an answer and an  ל or  אל
ongoing give-and-take. Consequently with regard to the Ten Commandments, 
HaShem Expected a response from the people whereby they would say "yes" to the 
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positive ones, e.g., keeping Shabbat and respecting parents, and "no" to the negative 
ones, e.g., don't engage in idolatry, or swearing falsely in HaShem's Name.   
Furthermore there was such a "meeting of the minds" with regard to the Giving of 
the Tora, marked by the Revelation of the Ten Commandments, that they were 
internalized certainly by Moshe to the extent that he proceeded to literally discuss 
them with HaShem as, so to speak, "an equal", as implied by the phrase לדבר אתו  in 
 .שמות לא:יח

2. R. Mecklenberg contends that the Revelation at Sinai was as much an experience of 
 Despite the Rabbinic contention that there was always .מתן תורה as it was  קבלת התורה

an aspect of the Tora that lay beyond human beings and remained the exclusive 
province of HaShem, the commentator is emphasizing the extent to which the Tora 
was understood and internalized by first Moshe and then subsequently the people.  

3. Mechilta appears to emphasize the difference in quality of understanding and 
personalizing the Tora between Moshe, on the one hand, and the Jewish people on 
the other. Moshe was an embodiment of לדבר עם, but the people at best reached the 
level of לדבר אל. 

Gimel. 
 at the end of v. 5, rather than relating to the  לאמר RaShI contends that the word .א.1

Jewish people and introducing something that they said--one might think that since 
it is they  who are described immediately prior to לאמר, in that they were afraid of 
the fire on Sinai and were not permitted to ascend the mountain-- in fact is a 
continuation of the end of the previous verse, v. 4, thereby describing what HaShem 
Communicated to the people. 

 Since the beginning of v. 5 has Moshe as the subject, i.e., he is telling the people .ב.1
that he served as the intermediary between HaShem and the people to tell them 
what HaShem would say to them, the word לאמר  could relate not to what HaShem 
said, as per RaShI, but rather what Moshe said. 

 Since there is no punctuation in the RaShI text as printed, in contrast to the .ג.1
punctuation that appears on the Gilayon, one might not understand that the 
antecedent of the first ״אנכי״  was different from the second ״אנכי״  that RaShI is 
quoting. Consequently the insertion of the ״ו״  allows for a separation to be made 
between the two. 

 In Shemot 20, HaShem was Adressing a single generation that had all cjust been .א.2
redeemed from Egypt. In Devarim 5, almost the entire generation of the Exodus had 
died over the course of the forty years of wandering in the desert. So the answer 
that this might apply to only one generation was clearly no longer in play. Therefore 
despite the fact that the language is the same with respect the this Commandment 
in both Shemot and Devarim, the meaning cannot be understood in the identical 
manner. 

 in Beraishit 25:18 would be in accordance  על פני It would appear that the usage of .ב.2
with the interpretation of "that generation" since when it comes to human beings, 
in contrast to HaShem, nothing is ever forever.  
With respect to Iyov, since what is being stated by Satan is the assumption that Iyov 
would blaspheme if he would be subjected to physical difficulties, it would appear 
that the interpretation of every place would make sense, whereas the interpretation 
of every generation would not since if Iyov was an actual person (there are some 
who say that he was a fictitious individual serving as a parable f.or every man), he 
was mortal and finite. 
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3. If the repetition of the Aseret HaDibrot in Devarim refers to the contents of the same 
Luchot in Shemot, there is an expectation that the account of what was written 
upon them would be identical. Furthermore, why should the phrase ״כאשר צוך״  be 
associated only with Shabbat and Kibudim Av VaEim, rather than all of the Ten 
Commandments? Consequently one approach that is reflected in RaShI's comment, 
is that these phrases refer to a period prior to Sinai, I.e., Mara when a sampling of 
Mitzvot were Revealed to the people to give them a sense of what they would be 
asked to accept upon themselves in the future. 

 With regard to the other Commandments in the Ten Commandments, there is no .א.4
parallel statement in terms of what is to be remembered as the Commandments are 
carried out. Consequently some sort of rationale had to be supplied as to why this is 
added in the case of Shabbat. RaShI explains that this is a meta principal that 
pertains not only to Shabbat, but all Commandments, i.e., the reason why HaShen 
can expect the Jewish people to comply with the Mitzvot of the Tora is because He 
Redeemed them from slavery, in effect Becoming their Master in place of Pharoah 
and thereby Having the authority over them to Command them. 

 If this phrase is true regarding Mitzvot in general, i.e., the fact that the Jews were .ב.4
Redeemed from Egypt means that they have to follow HaShem's Commandments, 
why should this be associated more with the Commandment of Shabbat more than 
anything else? R. Moshe Isserlin explains by referencing the institution of Purim, 
that people are typically loathe to limit their ability to engage in work. 
Consequently, to make a convincing argument regarding why they should observe 
Shabbat, HaShem specifically invokes the fact that an Eved's work belong to his 
master, and since HaShem "acquired" the Jewish people via Redeeming them from 
Egypt, it is not "their" work that they are not doing, but rather "His". 
 


