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that the entire Torah may be recited in any language,N  as, if it 
should enter your mind to say that the entire Torah may be recited 
only in the sacred tongue and not in any other language, why do I 
need that which the Merciful One writes: “And these words, which 
I command you this day, will be”? If in fact it is prohibited for one 
to recite any portion of the Torah in a language other than Hebrew, 
then prohibiting the recitation of Shema in a language other than 
Hebrew is superfl uous. Since the Torah specifi cally requires Shema 
to be recited in Hebrew, it must be because the rest of the Torah may 
be recited in any language.

Th e Gemara rejects this suggestion: Th is is not unquestionably so, 
as the phrase “and these words, which I command you this day, will 
be” is necessary in this case because “hear” is also writt en. Had it 
not said “and these words, which I command you this day, will be,” 
it would have been derived from the word “hear” that Shema may 
be recited in any language, in accordance with the opinion of the 
Rabbis. Th erefore, the phrase “and these words, which I command 
you this day, will be” is necessary.

Th e Gemara asks: Shall we say that the Rabbis hold that the entire 
Torah may be recited only in the sacred tongue and not in any 
other language? As, if it should enter your mind to say that the 
Torah may be recited in any language, why do I need that which 
the Merciful One writes: “Hear”? It is permitt ed for one to recite 
the entire Torah in any language, rendering a specifi c requirement 
with regard to Shema superfl uous.

Th e Gemara rejects this: Th e word “hear” is necessary in any case, 
because “and these words, which I command you this day, will be” 
is also writt en. Had it not been for the word “hear,” the Rabbis 
would have understood that it is prohibited to recite Shema in any 
other language, in accordance with the opinion of Rabbi Yehuda 
HaNasi. Th erefore, the word “hear” is necessary.

§ It is stated in the mishna that the Amida prayer may be recited in 
any language. Th e reason for this is that since prayer is a request for 
divine mercy, one may pray in any way that one desires.

Th e Gemara asks: But may prayer really be recited in any language? 
But didn’t Rav Yehuda say: A person should never request in the 
Aramaic language that his needs be met,H  as Rabbi Yoĥanan said 
that with regard to anyone who requests in the Aramaic language 
that his needs be met, the ministering angels do not att end to him, 
as the ministering angels are not familiar [makkirin] with the 
Aramaic language?N 

Perek VII
Daf 33 Amud a

ִאי  ּדְ ֶנֶאְמָרה,  ָלׁשֹון  ָכל  ּבְ ַהּתֹוָרה  ל  ּכָ
ְלׁשֹון ַהּקֹוֶדׁש ֶנֶאְמָרה,  ְך ּבִ ְעּתָ ָסְלָקא ּדַ

ה ִלי? ָכַתב ַרֲחָמָנא ָלּמָ ״ְוָהיּו״ ּדְ

ַמע״. ְכִתיב ״ׁשְ ּום ּדִ ִאיְצְטִריְך, ִמּשׁ

ּה  ל ַהּתֹוָרה ּכּוּלָ ַנן: ּכָ ֵליָמא ָקָסְבִרי ַרּבָ
ָסְלָקא  ִאי  ּדְ ֶנֶאְמָרה,  קֹוֶדׁש  ְלׁשֹון  ּבִ
ָכַתב  ּדְ ַמע״  ״ׁשְ ָלׁשֹון,  ָכל  ּבְ ְך  ְעּתָ ּדַ

ה ִלי? ַרֲחָמָנא ָלּמָ

ְכִתיב ״ְוָהיּו״. ּום ּדִ ִאיְצְטִריְך, ִמּשׁ

ָבֵעי  ּדְ ֵהיִכי  ל  ּכָ ִהיא,  ַרֲחֵמי  ה״.  ִפּלָ ״ּתְ
י. ְמַצּלֵ

ָכל ָלׁשֹון? ְוָהָאַמר ַרב ְיהּוָדה:  ה ּבְ ּוְתִפּלָ
ָלׁשֹון  ַאל ָאָדם ְצָרָכיו ּבְ ְלעֹוָלם ַאל ִיׁשְ
ֹוֵאל  ל ַהּשׁ י יֹוָחָנן: ּכָ ָאַמר ַרּבִ ית, ּדְ ֲאַרּמִ
ַמְלֲאֵכי  ֵאין   – י  ֲאַרּמִ ָלׁשֹון  ּבְ ְצָרָכיו 
ַמְלֲאֵכי  ֵאין  ׁשֶ ְלִפי  לֹו,  ִנְזָקִקין  ֵרת  ָ ַהּשׁ

י! ָלׁשֹון ֲאַרּמִ יִרין ּבְ ֵרת ַמּכִ ָ ַהּשׁ

 The entire Torah may be recited in any language – ל ַהּתֹוָרה  ּכָ
ָכל ָלׁשֹון ֶנֶאְמָרה  The commentaries interpret this statement in :ּבְ
various ways. All agree that the Torah was originally stated and 
written in Hebrew. However, the Gemara (Shabbat 88b) says 
that when the Torah was given on Mount Sinai, it was also heard 
in all seventy languages.

Citing Rav Hai Gaon, the early commentaries state that 
the dispute in the Gemara is with regard to whether the 
Torah was given to Moses in the other languages besides 
Hebrew with a specific text. Rabbeinu Ĥananel explains 
that the issue is whether or not a Torah scroll may be written 
in another language and still maintain its sanctity as a Torah 
scroll.

Rashi explains that the question is whether or not the Torah 
may be read publicly in the synagogue in a language other 
than Hebrew. Tosefot HaRash object to this explanation, claim-
ing that since the public Torah reading is a rabbinic ordinance, 
one cannot say that it must be performed in Hebrew. Rashi’s 

explanation is defended in Be’er Sheva, where it is explained 
that according to Rashi, the question is whether one who reads 
or studies the Torah in another language fulfi lls the mitzva of 
studying Torah, which is a mitzva by Torah law.

Tosefot HaRash, as well as Tosafot in tractate Berakhot (13b), 
explain that the Gemara is referring not to the rabbinic mitzva 
of reading the Torah in synagogue, but to those specifi c 
passages of the Torah that are required to be read by Torah 
law. The Meiri explains that the debate concerns whether or 
not the Torah was given for the purpose of being studied in 
any language.

 The ministering angels are not familiar [makkirin] with the 
Aramaic language – י ָלׁשֹון ֲאַרּמִ יִרין ּבְ ֵרת ַמּכִ ָ  There :ֵאין ַמְלֲאֵכי ַהּשׁ
are several interpretations of this statement. Tosafot (Shabbat 
12a) ask how it could be said that the angels do not understand 
Aramaic, as, if the angels know people’s thoughts then they 
must understand every language. They answer that the mean-

ing of the word makkirin is not: To be familiar, but rather: To 
value and honor. The statement therefore means that although 
the ministering angels understand Aramaic, it is not regarded 
highly by them. Some commentaries cite Rabbeinu Tam as the 
source of this interpretation. Others explain that the angels’ 
lack of regard for Aramaic is due to its similarity to Hebrew; 
it is consequently viewed as a distortion of the Hebrew lan-
guage (Eliya Rabba). Several challenges are raised against this 
interpretation.

The Sefat Emet explains that according to the Zohar, the 
angels do not understand all the thoughts of people; they 
understand only those thoughts that are revealed to them. The 
Maharsha cites an opinion that the angels do not understand 
any language other than Hebrew, and that Rabbi Yoĥanan 
mentions Aramaic in particular to teach that even Aramaic, 
which is very similar to Hebrew, and which is the language in 
which parts of the Torah and the books of the Bible are written, 
is nevertheless incomprehensible to the angels.

NOTES

 A person should never request in the Aramaic language 
that his needs be met – ָלׁשֹון ּבְ ְצָרָכיו  ָאָדם  ַאל  ִיׁשְ ַאל   ְלעֹוָלם 
ית  Some say that even in a situation where an individual :ֲאַרּמִ
can ask for his needs in any language, he should not do so 
in Aramaic (Shulĥan Arukh, Oraĥ Ĥayyim 101:4).

HALAKHA
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Th e Gemara answers: Th is is not diffi  cult, as that statement of 
Rabbi Yoĥanan is referring to the prayer of an individual, who 
needs the support of the angels, whereas this statement of the 
mishna is referring to communal prayer.N 

Th e Gemara asks: And are the ministering angels not familiar 
with the Aramaic language? But isn’t it taught in a baraita 
(Toseft a : ): Yoĥanan the High Priest heard a Divine Voice 
emerging from the House of the Holy of Holies that was say-
ing: Th e youth who went to wage war in Antokhya have been 
victorious.B  And there was another incident involving Shimon 
HaTzaddik,B  who heard a Divine Voice emerging from the 
House of the Holy of Holies that was saying: Th e decree that 
the enemy intended to bring against the Temple is annulled, 
and Gaskalgas, Caligula, has been killedB  and his decrees have 
been voided. And people wrote down that time that the Divine 
Voice was heard, and later found that it matched exactly the 
moment that Caligula was killed. Th e Gemara concludes: And 
this Divine Voice was speaking in the Aramaic language.

Th e Gemara answers: If you wish, say that the Divine Voice is 
diff erent, as its purpose is to communicate a message, and 
therefore it also communicates in Aramaic. And if you wish, say 
instead that it was the angel Gabriel, as the Master said with 
regard to Joseph: Gabriel came and taught him seventy lan-
guages, as he knows all of the languages, as opposed to the other 
angels, who do not.

§ It is stated in the mishna that Grace aft er MealsN  may be 
recited in any language. As it is writt en: “And you shall eat, and 
be satisfi ed, and bless the Lord your God” (Deuteronomy 
: ). Th e word “bless” is homiletically interpreted to mean: In 

any language that you bless.

It is stated in the mishna that an oath of testimony may be said 
in any language, as it is writt en: “And if anyone sins, in that he 
heard the voice of adjuration” (Leviticus : ). Th e emphasis on 
hearing in the verse is interpreted to mean that it can be recited 
in any language that a person hears, i.e., understands.

It is stated in the mishna that an oath on a deposit may be taken 
in any language. Th is is derived by means of a verbal analogy 
from the word “sins” (Leviticus : ) that appears in the portion 
of an oath on a deposit, and the word “sins” (Leviticus : ) that 
is mentioned in the portion of an oath of testimony.

ִצּבּור. ָיִחיד, ָהא ּבְ ָיא: ָהא ּבְ ָלא ַקׁשְ

י?  ָלׁשֹון ֲאַרּמִ יִרין ּבְ ֵרת ַמּכִ ָ ְוֵאין ַמְלֲאֵכי ַהּשׁ
קֹול  ת  ּבַ ַמע  ׁשָ דֹול  ּגָ ּכֵֹהן  יֹוָחָנן  ְוָהַתְנָיא: 
חּו  ִנּצְ אֹוֵמר  הּוא  ׁשֶ ים  ָדׁשִ ַהּקֳ קֶֹדׁש  ית  ִמּבֵ
ְלַאְנטֹוְכָיא!  ְקָרָבא  ָחא  ְלַאּגָ ָאְזלּו  ּדְ ַטְלָיא 
ת  ַמע ּבַ ָ ּשׁ יק, ׁשֶ ּדִ ְמעֹון ַהּצַ ׁשִ ה ּבְ ְוׁשּוב ַמֲעׂשֶ
אֹוֵמר  הּוא  ׁשֶ ים  ָדׁשִ ַהּקֳ קֶֹדׁש  ית  ִמּבֵ קֹול 
ָנָאה ְלַאְייָתָאה  ֲאַמר ׂשְ א ּדַ ֵטיַלת ֲעִביְדּתָ ּבְ
ֵזירֹוָתיו.  ס ּוָבְטלּו ּגְ ְסַקְלּגָ ַעל ֵהיָכָלא ְוֶנֱהַרג ּגַ
י  ֲאַרּמִ ּוִבְלׁשֹון  ונּו.  ְוִכיּוְ ָעה  ׁשָ אֹוָתּה  ְוָכְתבּו 

ָהָיה אֹוֵמר!

מּוֵעי  ְלִאׁשְ אֵני, ּדִ ת קֹול ׁשָ ֵעית ֵאיָמא: ּבַ ִאי ּבָ
ֲהָוה,  ְבִריֵאל  ּגַ ֵאיָמא:  ֵעית  ּבָ ְוִאי  ֲעִביָדא. 
ְבִעים  ׁשִ דֹו  ְוִליּמְ ְבִריֵאל  ּגַ א  ּבָ ָמר:  ָאַמר  ּדְ

ָלׁשֹון.

ָבְעּתָ  ְוׂשָ ״ְוָאַכְלּתָ  ְכִתיב:  ּדִ זֹון״.  ַהּמָ ת  ְרּכַ ״ּבִ
ה  ַאּתָ ָכל ָלׁשֹון ׁשֶ ּוֵבַרְכּתָ ֶאת ה' ֱאלֶֹהיָך״, ּבְ

ְמָבֵרְך.

י ֶתֱחָטא  ְכִתיב: ״ְוֶנֶפׁש ּכִ בּוַעת ָהֵעדּות״. ּדִ ״ׁשְ
ִהיא  ׁשֶ ָלׁשֹון  ָכל  ּבְ ָאָלה״,  קֹול  ְמָעה  ְוׁשָ

ׁשֹוַמַעת.

דֹון. ָאְתָיא ״ֶתֱחָטא״, ״ֶתֱחָטא״  ּקָ בּוַעת ַהּפִ ׁשְ
בּוַעת ָהֵעדּות. ְ ִמּשׁ

 That is referring to the prayer of an individual whereas 
this is referring to communal prayer – ָהא ָיִחיד,  ּבְ  ָהא 
ִצּבּור -Rashi explains that the distinction between indi :ּבְ
vidual and communal prayer is that the Divine Presence 
dwells among a community in prayer. Therefore, a com-
munal prayer does not require ministering angels to bring 
the prayers before God.

 Grace after Meals – זֹון ַהּמָ ת  ְרּכַ  Rashi writes that the :ּבִ
Gemara does not ask here: From where is it derived, 
because he asserts that there is no reason to say that 
Grace after Meals must be recited in Hebrew, and there-
fore there is no need to prove that it can be recited in other 
languages. However, Tosafot explain that without this 
proof, one could have derived from the blessings of the 
Levites at Mount Gerizim that here too, Grace after Meals 
must be recited in Hebrew.

NOTES

 The youth…have been victorious – ַטְלָיא חּו   This story is :ִנּצְ
related at length in the writings of Josephus (Antiquities of the 
Jews, XIII:5). When Yoĥanan Hyrcanus led a siege on the city 
of Samaria, which he eventually conquered and destroyed, 
the Syrian king Antiochus Cyzicenus came to the aid of the 
Samaritans. Yoĥanan sent his sons to fight Antiochus, whose 
army was reinforced by the Egyptian military, and they eventu-
ally defeated him. Josephus also writes that Yoĥanan the High 
Priest heard a heavenly voice emerging from the Holy of Holies 
saying that his children had been victorious in battle.

 Shimon HaTzaddik – יק ּדִ ְמעֹון ַהּצַ  ,There were two High Priests :ׁשִ
grandfather and grandson, who were both called Shimon ben 
Ĥonyo. It is unclear which of them is referred to as Shimon 
HaTzaddik, and it is possible that both shared this sobriquet, 
which means Shimon the righteous. Shimon HaTzaddik was 
one of the last members of the Great Assembly. Many stories 
of his righteousness appear throughout the Talmud. A con-
temporary of his, Shimon ben Sira, uttered unique words in 
his praise: The greatest of his brothers and the splendor of his 
people…who is concerned for his people and strengthens 
them in times of trouble…How splendid he is as he looks out 
from the Temple, and as he emerges from the inner chamber 
behind the curtain, like a star of light between trees, like a full 
moon during a Festival (Ben Sira 49).

 Gaskalgas has been killed – ס ְסַקְלּגָ -This statement is his :ֶנֱהַרג ּגַ
torically problematic for several reasons. Some explain, based 
on alternative versions of the text, that Gaskalgas is another 
name for the Roman emperor Gaius, also known as Caligula, 
who decreed sometime before he died that a statue in his 
likeness would be brought into the Temple and worshipped as 
a god. This caused an uproar among the Jews, and the Roman 
commissioner delayed carrying out the decree for some time. 
In the meantime, Caligula was killed in Rome and his decree 
was annulled.

If the Gemara is indeed referring to this story, as is evident 
from the parallel text in Megillat Ta’anit, then the Shimon 
HaTzad dik mentioned here is not the well-known Shimon 
HaTzaddik. Rather, it refers to Shimon Kitros, the High Priest 
who served during Caligula’s reign. He was appointed by King 
Agrippa, apparently because he was widely accepted and 
beloved by the Jews due to his righteousness.

Bust of Gaius, also known as Caligula

BACKGROUND
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§ It is stated in the mishna: And these are recited only in the 
sacred tongue: Th e recitation of the verses that one recounts 
when bringing the fi rst fruits to the Temple; and ĥalitza…how 
is it derived that the recitation when bringing the fi rst fruits is 
recited specifi cally in Hebrew? When the Torah discusses this 
mitzva it states: “And you shall speak and say before the Lord 
your God” (Deuteronomy : ), and below, in the discussion of 
the blessings and curses, it states: “And the Levites shall speak 
and say to all the men of Israel” (Deuteronomy : ). Just as 
there, in the portion of the Levites, they speak in the sacred 
tongue, so too here, in the portion of the fi rst fruits, the recitation 
is in the sacred tongue.

Th e Gemara asks: And from where do we derive that the Levites 
themselves answered in Hebrew? Th e Gemara answers: It is 
derived from a verbal analogy between the word “voice” that 
appears here, in the portion of the blessings and curses, and the 
word “voice” in the verse that relates to Moses. It is writt en here: 

“With a loud voice” (Deuteronomy : ), and it is writt en there: 
“Moses spoke, and God answered him by a voice” (Exodus : ). 
Just as there, the Ten Commandments were stated in the sacred 
tongue, so too here, the Levites spoke in the sacred tongue.

It is stated in the mishna: How is it derived that the recitation at 
a ĥalitza ceremony must be in Hebrew? Th e verse states: “And 
she shall speak and say: So shall it be done to the man that doth 
not build up his brother’s house” (Deuteronomy : ). Rabbi 
Yehuda derives this halakha from the phrase: “And she shall speak 
and say: So” (Deuteronomy : ). Th e Gemara asks: And what 
do the Rabbis do with, i.e., how do they interpret, this word “so”? 
Th ey require it to teach that any matt er detailed in the portion 
that is an action is indispensable to the ĥalitza ceremony, as the 
verse states: “So shall it be done.” However, the other aspects of 
the ritual, e.g., the recitations, are not indispensable, and in their 
absence the ritual is valid aft er the fact.

And Rabbi Yehuda derives this halakha from the fact that the 
verse could have used the shorter form of the word so [ko], and 
instead uses the longer form of the word so [kakha]. He therefore 
derives both halakhot from this word. And the Rabbis do not 
learn anything from the diff erence between ko and kakha. 

Th e Gemara asks: And what does Rabbi Yehuda do with this 
verse: “And she shall speak and say,” from which the Rabbis 
derive that the recitation at the ĥalitza ritual must be in Hebrew? 
Th e Gemara answers: He requires it in order to teach with regard 
to the Levites that they spoke in the sacred tongue. Whereas the 
Rabbis derive that the ĥalitza ritual is performed in Hebrew from 
a verbal analogy between the verses concerning ĥalitza and the 
verses about the Levites, Rabbi Yehuda derives that the Levites 
spoke in Hebrew due to this same verbal analogy, with ĥalitza 
serving as the source.

Th e Gemara asks: But let Rabbi Yehuda derive that the Levites 
spoke in Hebrew from a verbal analogy between the word “voice” 
that is writt en with regard to the Levites (Deuteronomy : ) 
and the word “voice” in the verse about Moses (Exodus : ). 
Th e Gemara answers: He learned the verbal analogy between 
“speak” and “speak” from his teacher, and he did not learn the 
verbal analogy between “voice” and “voice” from his teacher.

ִמְקָרא  ַהּקֹוֶדׁש:  ְלׁשֹון  ּבִ ֶנֱאָמִרין  ״ְוֵאּלּו 
יּכּוִרים״  יּכּוִרים ַוֲחִליָצה״ כו' ַעד ״ִמְקָרא ּבִ ּבִ
ֱאלֶֹהיָך״,  ה'  ִלְפֵני  ְוָאַמְרּתָ  ״ְוָעִניָת  יַצד?  ּכֵ
ן הּוא אֹוֵמר: ״ְוָענּו ַהְלִוִּים ְוָאְמרּו ֶאל  ּוְלַהּלָ
ן  ָרֵאל״, ָמה ֲעִנָּייה ָהֲאמּוָרה ְלַהּלָ ל ִאיׁש ִיׂשְ ּכָ

ְלׁשֹון ַהּקֹוֶדׁש. אן ּבִ ְלׁשֹון ַהּקֹוֶדׁש, ַאף ּכָ ּבִ

״קֹול״  ״קֹול״  ָאְתָיא  ְמָנַלן?  ּגּוַפְייהּו  ּוְלִוִּים 
ּוְכִתיב  ָרם״,  ״קֹול  ָהָכא:  ִתיב  ּכְ ה.  ִמּמֶֹשׁ
ר ְוָהֱאלִֹהים ַיֲעֶנּנּו ְבקֹול״,  ה ְיַדּבֵ ָהָתם: ״מֹׁשֶ
ְלׁשֹון  אן ּבִ ְלׁשֹון ַהּקֹוֶדׁש, ַאף ּכָ ן ּבִ ַהּלָ ַמה ּלְ

ַהּקֹוֶדׁש.

ָכה״  ״ּכָ ַהאי  ַנן,  ְוַרּבָ וכו׳.  יַצד״  ּכֵ ״ֲחִליָצה 
הּוא  ֵעי ְלהּו: ְלָדָבר ׁשֶ ַמאי ָעְבִדי ֵליּה? ִמיּבָ

ב. ה ְמַעּכֵ ַמֲעׂשֶ

״ּכֹה״  ַנן?  ְוַרּבָ ָכה״.  ״ּכָ ִמ״ּכֹה״  ְיהּוָדה?  י  ְוַרּבִ
ַמע ְלהּו. ָכה״ ָלא ַמׁשְ ״ּכָ
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ַמאי  ְוָאְמָרה״  ״ְוָעְנָתה  ַהאי  ְיהּוָדה,  י  ְוַרּבִ
ַלְלִוִּים  ְלַאְגמּוֵרי  ֵליּה,  ֵעי  ִמיּבָ ֵליּה?  ָעֵביד 

ִבְלׁשֹון ַהּקֹוֶדׁש. ּדְ

ֵמיר,  ה! ״ֲעִנָּייה״, ״ֲעִנָּייה״ ּגָ ְוֵליַלף קֹול ִמּמֹׁשֶ
ֵמיר. ״קֹול״, ״קֹול״ ָלא ּגָ
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Th at is also taught in a baraita: Rabbi Yehuda says: Every place 
where it is stated in the Torah: “So [ko],” or: “So [kakha],” 
or where the language of speaking and saying is used, it is 
referring only to the sacred tongue. Th e word ko appears in the 
context of the Priestly Benediction: “So [ko] you shall bless 
the children of Israel” (Numbers : ). Kakha appears in the 
context of the ĥalitza ceremony (Deuteronomy : ). Th e 
language of speaking and saying appears in relation to the 
Levites.

§ It is stated in the mishna: How did the ceremony of the bless-
ings and curses take place? When the Jewish people crossed 
the Jordan River, etc. Th e Sages taught: When the Jewish 
people were in Transjordan, the location of Mount Gerizim and 
Mount Ebal was described to them as follows: “Are they not 
beyond the Jordan, behind the way of the coming of the sun, in 
the land of the Canaanites that dwell in the Arabah, over against 
Gilgal, beside the oaks of Moreh?” (Deuteronomy : ). “Are 
they not beyond the Jordan” means farther west, beyond the 
Jordan River; this is the statement of Rabbi Yehuda. “Behind 
the way of the coming of the sun”; this is referring to the place 
where the sun rises, i.e., the east. In other words, they are at a 
distance from the Jordan River, which is in the east.

 “In the land of the Canaanites that dwell in the Arabah”; 
this is referring to Mount Gerizim and Mount Ebal, where 
the SamaritansB  now live. “Over against Gilgal”; this means 
near Gilgal. “Beside the oaks of Moreh”; this is referring to 
Shechem. And from where is it derived that this is Shechem? 
Th ere, with regard to Abraham, the verse states: “And Abram 
passed through the land until the place of Shechem, until 
the oaks of Moreh” (Genesis : ). Just as the oaks of Moreh 
stated there are identifi ed as Shechem, so too here, they are 
Shechem.

It is taught in a baraita that Rabbi Elazar, son of Rabbi Yosei, 
said: In this matt er, I proved the falsehood of the books of 
the Samaritans. I said to them: You forged your TorahB  by 
making additions to it, and you have not gained anything from 
it, as, you say that the oaks of Moreh is referring to Shechem, 
and we too concede that the oaks of Moreh is referring to 
Shechem. However, we derived this by means of a verbal 
analogy between verses. You, who do not use verbal analogies, 
how did you derive it?

Rabbi Elazar disagrees with Rabbi Yehuda and says: “Are they 
not beyond the Jordan” means near the Jordan River, as, if it 
meant farther west beyond the Jordan, isn’t it writt en: “And 
it shall be when you have passed over the Jordan, that you shall 
set up these stones which I command you this day, on Mount 
Ebal” (Deuteronomy : )? Th is implies that Mount Ebal was 
near the location where the Jewish people crossed the Jordan.

 “Behind the way of the coming of the sun,” according to Rabbi 
Elazar, is referring to the place where the sun sets, in the 
west. Th is is distant from Shechem, which is in the center of 
Eretz Yisrael. Furthermore, the verse states: “In the land of the 
Canaanites,” and Shechem is located in the land of the Hivites 
(see Genesis : ).

Similarly, the phrase “that dwell in the Arabah” cannot be a 
description of the mountains known as Mount Gerizim and 
Mount Ebal that are next to Shechem; aren’t they situated 
among mountains and hills? Th e description “over against 
Gilgal” is also diffi  cult; they could not see Gilgal from Shechem, 
as it is far away. Rather, according to Rabbi Elazar, Mount 
Gerizim and Mount Ebal mentioned in the Torah are located 
closer to the Jordan River. Th ey are not the mountains known 
by the same names that are located near Shechem.

ָמקֹום  ל  ּכָ אֹוֵמר:  ְיהּוָדה  י  ַרּבִ ָהִכי,  ַנִמי  ְנָיא  ּתַ
ָכה״, ״ֲעִנָּייה ַוֲאִמיָרה״ – ֵאינֹו  ֱאַמר ״ּכֹה״, ״ּכָ ּנֶ ׁשֶ
ְתָבְרכּו״;  ״ּכֹה   – ״ּכֹה״  ַהּקֹוֶדׁש;  ְלׁשֹון  א  ֶאּלָ

ְלִוִּים. ֲחִליָצה, ״ֲעִנָּייה ַוֲאִמיָרה״ – ּדִ ָכה״ – ּדַ ״ּכָ

ָרֵאל  ָעְברּו ִיׂשְ יָון ׁשֶ יַצד? ּכֵ ָרכֹות ּוְקָללֹות ּכֵ ״ּבְ
ֵעֶבר  ה ּבְ ַנן: ״ֲהלֹא ֵהּמָ נּו ַרּבָ ן״ כו'. ּתָ ֶאת ַהַּיְרּדֵ
י  ַרּבִ ְבֵרי  ּדִ ְוֵאיָלְך,  ן  ַלַּיְרּדֵ ֵמֵעֶבר   – ן״  ַהַּיְרּדֵ
ָמקֹום   – ֶמׁש״  ֶ ַהּשׁ ְמבֹוא  ֶדֶרְך  ״ַאֲחֵרי  ְיהּוָדה. 

ה זֹוַרַחת. ַחּמָ ׁשֶ

ַהר  ֵאּלּו   – ֲעָרָבה״  ּבָ ב  ַהּיֹוׁשֵ ַנֲעִני  ַהּכְ ֶאֶרץ  ״ּבְ
ֶהם ּכּוִתִּיים. ״מּול  ִבין ּבָ ּיֹוׁשְ ִריִזים ְוַהר ֵעיָבל ׁשֶ ּגְ
ל. ״ֵאֶצל ֵאלֹוֵני מֶֹרה״ –  ְלּגָ ל״ – ָסמּוְך ַלּגִ ְלּגָ ַהּגִ
ָאֶרץ  ן הּוא אֹוֵמר: ״ַוַּיֲעבֹר ַאְבָרם ּבָ ֶכם. ּוְלַהּלָ ׁשְ
ֵאלֹון  ָמה  מֹוֶרה״,  ֵאלֹון  ַעד  ֶכם  ׁשְ ְמקֹום  ַעד 

ֶכם. אן ׁשְ ֶכם, ַאף ּכָ ן ׁשְ מֹוֶרה ָהָאמּור ְלַהּלָ

ֶזה  ָדָבר  ּבְ יֹוֵסי:  י  ַרּבִ ּבְ ֶאְלָעָזר  י  ַרּבִ ָאַמר  ְנָיא,  ּתַ
ם  ִזַּייְפּתֶ ָלֶהם:  י  ָאַמְרּתִ כּוִתִּיים.  ִסְפֵרי  י  ִזַּייְפּתִ
ם  ַאּתֶ לּום. ׁשֶ ֶיְדֶכם ּכְ ּתֹוַרְתֶכם ְולֹא ֶהֱעֵליֶתם ּבְ
ֶכם. ַאף ָאנּו מֹוִדים  אֹוְמִרים ֵאלֹוֵני מֹוֶרה – ׁשְ
ָוה,  ְגֵזָרה ׁשָ ֶכם. ָאנּו ְלַמְדנּוָה ּבִ ֵאלֹוֵני מֹוֶרה ׁשְ ׁשֶ

ה ְלַמְדּתּום? ּמֶ ם ּבַ ַאּתֶ

ן״ –  ֵעֶבר ַהַּיְרּדֵ ה ּבְ י ֶאְלָעָזר ָאַמר: ״ֲהלֹא ֵהּמָ ַרּבִ
ן ְוֵאיָלְך, ֲהלֹא  ִאי ֵמֵעֶבר ַהַּיְרּדֵ ן. ּדְ ָסמּוְך ַלַּיְרּדֵ

ן״. ָעְבְרֶכם ֶאת ַהַּיְרּדֵ ִתיב: ״ְוָהָיה ּבְ ּכְ

ה  ַהַחּמָ ֶמׁש״ – ָמקֹום ׁשֶ ֶ ״ַאֲחֵרי ֶדֶרְך ְמבֹוא ַהּשׁ
י ִהיא. ַנֲעִני״ – ֶאֶרץ ִחּוִ ֶאֶרץ ַהּכְ ׁשֹוַקַעת. ״ּבְ

ּוְגָבעֹות  ָהִרים  ין  ּבֵ ַוֲהלֹא  ֲעָרָבה״ –  ּבָ ב  ״ַהּיֹוׁשֵ
ל״ – ַוֲהלֹא לֹא ָראּו ֶאת  ְלּגָ ִבין! ״מּול ַהּגִ ֵהן יֹוׁשְ

ל! ְלּגָ ַהּגִ

 Samaritans – ּכּוִתים: These are the descendants of the 
nations displaced by Senna cherib, king of Assyria, and 
brought to settle in Eretz Yisrael. While initially they con-
verted, over time they readopted their original religion, 
but they continued to fulfill several mitzvot (see II Kings, 
chapter 17). At the beginning of the Second Temple 
period, during the times of Ezra and Nehemiah, rela-
tions between the Samaritans and the Jews deteriorated. 
Later, the Samaritans established a center of worship 
on Mount Gerizim, as they claimed that the sanctity 
of that mountain was established by one of the Ten 
Commandments. Consequently, there was a very real 
possibility that their blessings and prayers, although 
somewhat similar to the Jewish liturgy, might include 
wording that is antithetical to Judaism.

Some generations of Jewish Sages recognized 
Samaritans as having the status of Jews. They went so 
far as to say: In the mitzvot that the Samaritans adopted, 
they are extremely exacting in their fulfi llment, even 
more than the Jews are. Ultimately, as the Samaritans 
continued to distance themselves from the Jewish 
people in virtually every regard, they were accorded 
the legal status of gentiles.

 You forged your Torah – ם ּתֹוַרְתֶכם  In addition to :ִזַּייְפּתֶ
including many changes in the text, the scriptural scrolls 
of the Samaritans contain several essential differences 
in the narrative that all attempt to prove their claim 
that God’s chosen place is Shechem and not Jerusalem. 
One of the most striking examples is the insertion of 
the blessings and curses of Mount Gerizim and Mount 
Ebal (Deuteronomy 11:29–30) as the ninth of the Ten 
Commandments. They also substituted for the tenth 
commandment the verse: “And it shall be when you 
have passed over the Jordan, that you shall set up these 
stones, which I command you this day, in mount Ebal, 
and you shalt plaster them with plaster. And there you 
shall build an altar to the Lord your God, an altar of 
stones” (Deuteronomy 27:4–5). However, according to 
their version, the altar must be built on Mount Gerizim, 
not on Mount Ebal. In light of this, the statement of 
Rabbi Elazar, son of Rabbi Yosei, can be better under-
stood: Despite these changes to the text, they still have 
no basis for setting up an altar on Mount Gerizim, as it is 
necessary to establish the locations of these mountains 
based on a received tradition.

BACKGROUND
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Rabbi Eliezer ben Ya’akov says: Th e verse does not come to 
establish the location of Mount Gerizim and Mount Ebal. Rather, 
it comes to show the Jewish people the way the second time, 
when they were entering the land of Canaan, like the way He 
showed them the fi rst time, when they left  Egypt and a pillar of 
cloud went before them and made the terrain easier to transverse. 
Th e purpose of the verse is to instruct the Jewish people how to 
enter the land of Canaan with relative ease, despite the absence of 
the pillar of cloud. Th e word “way” instructs them to go along a 
pre-established way, and not in fi elds and vineyards. Th e phrase 

“that dwell” instructs them to go in sett led areas and not in the 
wilderness. “In the Arabah,” which means plain, teaches them to 
go in the plains and not over mountains and hills.

§ Th e Sages taught (Toseft a : ): How did the Jewish people
cross the Jordan? Every day the Ark would travel behind the 
two fl ags of Judah and Reuben, but on that day the Ark traveled 
in front, as it is stated: “Behold, the Ark of the Covenant of
the Lord of all the earth is passing before you” ( Joshua : ). 
On every other day, the Levites would carry the Ark, but on
this day the priests carried it, as is stated: “And when the soles 
of the feet of the priests that bear the Ark of the Lord, the Lord 
of all the earth, shall rest” ( Joshua : ).

It is taught in a baraita (Toseft a : ) that Rabbi Yosei says: In 
three diff erent places the priests carried the Ark. Th ey carried 
it when the Jewish people crossed the Jordan, and when they 
surrounded Jericho ( Joshua : ), and when they returned it to 
its proper place in the Holy of Holies during the reign of King 
Solomon  Kings : ). 

And once the feet of the priests were immersed in the water of 
the Jordan River, the water fl owed backward, as it is stated: “And 
when those carrying the Ark came to the Jordan and the feet of 
the priests that bore the ark were dipped in the brink of the water, 
for the Jordan overfl ows all its banks all the time of harvest; and 
the waters that came down from above stood, and rose up in 
one heap” ( Joshua : – ). And what was the height of the 
water?N  Twelve mil by twelve mil, parallel to the size of the camp 
of the Jewish people who were passing through the Jordan. Th is 
is the statement of Rabbi Yehuda.    

Rabbi Elazar, son of Rabbi Shimon, said to him: According to 
your statement, does a person move faster or does water move 
faster? You must say that water moves fasterB  than a person. If 
that is so, then before the camp of Israel crossed the river the 
water would come and drown them, as, aft er the water rose up 
to a height of twelve mil it then began fl owing normally again.

תּוב  א ַהּכָ ן ַיֲעקֹב אֹוֵמר: לֹא ּבָ י ֱאִליֶעֶזר ּבֶ ַרּבִ
ֶדֶרְך  ּכְ ִנָּיה  ְ ּשׁ ּבַ ֶרְך  ּדֶ ָלֶהן  ְלַהְראֹות  א  ֶאּלָ
ֶרְך  ּדֶ ּבַ  – ״ֶדֶרְך״  ִראׁשֹוָנה.  ּבָ ָלֶהן  ֶהְרָאה  ׁשֶ
ּוב  ִּיּשׁ ב״ – ּבַ דֹות ּוְכָרִמים. ״ַהּיֹוׁשֵ ׂשָ ְלכּו ְולֹא ּבְ
ֲעָרָבה ְלכּו  ֲעָרָבה״ – ּבָ רֹות. ״ּבָ ְדּבָ ּמִ ְלכּו ְולֹא ּבַ

ָהִרים ּוְגָבעֹות. ְולֹא ּבֶ

ן?  ַהַּיְרּדֵ ֶאת  ָרֵאל  ִיׂשְ ָעְברּו  יַצד  ּכֵ ַנן:  ַרּבָ נּו  ּתָ
ָגִלים ְוַהּיֹום  ֵני ּדְ ָכל יֹום ָארֹון נֹוֵסע ַאַחר ׁשְ ּבְ
ִרית  ַהּבְ ֲארֹון  ה  ״ִהּנֵ ֱאַמר:  ּנֶ ׁשֶ ה,  ִחיּלָ ּתְ ָנַסע 
יֹום  ָכל  ּבְ ִלְפֵניֶכם״;  עֵֹבר  ָהָאֶרץ  ל  ּכָ ֲאדֹון 
אּוהּו  ִאין ֶאת ָהָארֹון ְוַהּיֹום ְנׂשָ ָויֹום ְלִוִּים נֹוׂשְ
ַרְגֵלי  ּפֹות  ּכַ  נֹוח ּכְ ״ְוָהָיה  ֱאַמר:  ּנֶ ׁשֶ ּכֲֹהִנים, 

ֵאי ֲארֹון ה'״ וגו'. ַהּכֲֹהִנים נֹוׁשְ

ְמקֹומֹות  ה  לֹׁשָ ׁשְ ּבִ אֹוֵמר,  יֹוֵסי  י  ַרּבִ ְנָיא:  ּתַ
ֶאת  ָעְברּו  ׁשֶ ּכְ ָהָארֹון:  ֶאת  ּכֲֹהִנים  אּו  ָנׂשְ
ֶהֱחִזירּוהּו  ֵהֵסיּבּו ֶאת ְיִריחֹו, ּוְכׁשֶ ן, ּוְכׁשֶ ַהַּיְרּדֵ

ִלְמקֹומֹו.
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ָחְזרּו  ִים  ּמַ ּבַ כֲֹהִנים  ַרְגֵלי  לּו  יְטּבְ ּנִ ׁשֶ ְוֵכיָון 
ֵאי  ֱאַמר: ״ּוְכבֹוא נֹוׁשְ ּנֶ ִים ַלֲאחֹוֵריֶהם, ׁשֶ ַהּמַ
ִים ַהּיְֹרִדים  ן וגו' ַוַּיַעְמדּו ַהּמַ ָהָארֹון ַעד ַהַּיְרּדֵ
ל  ׁשֶ ּגֹוְבָהן  ה  ְוַכּמָ ֶאָחד״.  ֵנד  ָקמּו  ִמְלַמְעָלה 
ִמיל,  ר  ָעׂשָ ֵנים  ׁשְ ַעל  ִמיל  ר  ָעׂשָ ֵנים  ׁשְ ַמִים? 

י ְיהּוָדה; ְבֵרי ַרּבִ ָרֵאל, ּדִ ֶנֶגד ַמֲחֵנה ִיׂשְ ּכְ

ְמעֹון: ִלְדָבֶריָך,  י ׁשִ ַרּבִ י ֶאְלָעָזר ּבְ ָאַמר לֹו ַרּבִ
ַמִים  אֹוֵמר:  ֱהֵוי  ים?  ַקּלִ ַמִים  אֹו  ַקל  ָאָדם 

ִאין ַמִים ְוׁשֹוְטִפין אֹוָתן! ן ּבָ ים. ִאם ּכֵ ַקּלִ

 What was the height of the water – ל ַמִים ה ּגֹוְבָהן ׁשֶ ּמָ  :ּכַ
This is Rashi’s version of the text. The Maharsha prefers 
a different version of the text: How wide was the water? 
According to this version, Rabbi Yehuda meant that the 
water moved back twelve mil and left a dry space in the 
middle of the river, and then it returned afterward, as it 
is stated: “The Jordan turned backward” (Psalms 114:3).

NOTES

 Water moves faster – ים -There is obviously no predeter :ַמִים ַקּלִ
mined speed at which water travels, and in a river its speed will 
depend on the length and angle of the incline at which the water 
is flowing. However, although the section of the Jordan River that 
is near Jericho is relatively flat and the water does not flow at a 
high speed, it still moves faster than the speed at which people 
walk, and it certainly moves faster than an entire encampment of 
people weighed down with possessions and animals.

Jordan River near Jericho

BACKGROUND




