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xix

 Preface to This Edition of the Mishne Torah

ĉ e Mishne Torah is the most all-encompassing work of Jewish law ever 
wriĨ en. It beneė ts from a clear style, and is arranged in an impressively 
orderly and logical manner. ĉ is enables the students of the book, whether 
or not they have a Torah background, to gain a distinct and comprehensive 
picture of the halakha on any given topic.

With that said, the contemporary reader may still ė nd it somewhat diffi  cult to 
study this work, due to changes in language and culture since the Rambam’s 
time, which necessitate clariė cations of many words and terms. Furthermore, 
although the Rambam provided the reasoning for a large number of his 
rulings, there are still numerous laws that lack explanations, with regard to 
both their rationales and their underlying principles. 

From the perspective of the practical halakha, many important factors are 
absent from the Mishne Torah, such as dissenting opinions that have been 
accepted as halakha by a majority of Jews (or in speciė c communities), 
certain halakhic topics that are not addressed by the Rambam at all, customs 
and enactments that are omiĨ ed, and areas of concern that did not exist in 
the Rambam’s day. Consequently, although the Mishne Torah was initially 
designed to serve as a work of practical halakha, and despite the fact that the 
vast majority of the Rambam’s rulings have indeed been accepted as halakha, 
one who studies the book nowadays cannot rely on it to such an extent that 
he will know, in every situation, how to act in practice. 

ĉ e aim of this edition of the Mishne Torah is to bridge these gaps. It renders 
the book accessible to everyone with the addition of study tools which allow 
readers to use the book as a means of understanding the halakha in practice. 
ĉ e diff erent sections of this edition have been speciė cally adapted for this 
purpose, and were prepared with great care, in order that the book would 
be elegant, professional, useful, and accessible to all. 

Many thanks to the team at Koren Publishers, Jerusalem, who worked hard 
on the design and preparation of the edition. 
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PREFACE TO THIS EDITION OF THE MISHNE TORAH xx

Some Observations on this Edition 

The text of the Mishne Torah 

Due to the importance of the Mishne Torah to the Torah world, it has been 
copied, printed, and edited many times, in many diff erent generations and, 
as a result, the text has fallen prey to numerous changes and corruptions, 
unconsciously or otherwise. ĉ is edition is based on the precise text edited 
by Rabbi Yitzĥak Sheilat, the Rambam HaMeduyak [ĉ e Precise Rambam], 
which he prepared through consultation with Mizrahi and Yemeni 
manuscripts of the Mishne Torah, considered the most reliable. Foremost 
among these is the manuscript approved with the signature of the Rambam 
himself for Sefer HaMadda and Sefer Ahava (see Rabbi Sheilat’s introduction 
to his text, where his method of establishing the most accurate version is 
clariė ed in detail). ĉ e sketches and diagrams that appear in the Mishne 
Torah itself have been precisely arranged, based on the images that appear 
in the manuscripts of the Mishne Torah, as in Rabbi Sheilat’s edition. 

The division into Halakhot

ĉ e Rambam divides every chapter of the Mishne Torah into Halakhot. In 
the manuscripts of the Mishne Torah, including those with Rambam’s own 
handwriting, in his draě s of the work, the Halakhot were not numbered. 
ĉ e numbering of the Halakhot was added in the printed editions, but these 
divisions are oě en corrupt and do not correspond to the original division 
of the Rambam. In certain cases, the alternative division stemmed from 
publishers’ errors of comprehension; there are even instances where a Halakha 
is interrupted in the middle of a sentence. In this edition, the paragraphs have 
been separated in accordance with the Rambam’s original division of the 
Halakhot, but the standard numbering of the Halakhot of the printed editions 
was preserved, as an aid to the reader.

Vowels and punctuation 

ĉ e vowels and punctuation in this edition have been prepared in a 
meticulous, precise manner. ĉ e spelling has been adjusted so that the 
word is fully spelled out when that is required by the rules of grammar, 
while the spelling of the biblical verses quoted by the Rambam follows 
the Masoretic tradition. Aside from this, the verses are presented as they 
were wriĨ en in the manuscripts, and it is noted when they deviate from the 
Masoretic text. Where there is a gap in a quotation, and the manuscripts 
read ’וכו, “etc.,” the Hebrew text states likewise, and where such an indication 
is missing, an ellipsis […] has been added instead. In the translation, there 
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xxi PREFACE TO THIS EDITION OF THE MISHNE TORAH

is either an ellipsis replacing the “etc.” or the verse has been completed. As 
for the vowels, there are many cases where the vowels were likely added by 
the Rambam himself in his Commentary on the Mishna. In most instances, 
these vowels are accepted, even if they reĚ ect a tradition of pronunciation 
that diff ers slightly from the one in use today, but the vowels of several words 
have been adjusted to follow the customary contemporary pronunciation. 
Since the vowels accord with the spelling that appears in the manuscripts, 
certain words might sometimes appear unusual to the eye. 

The glosses of the Raavad

ĉ e Raavad was a contemporary of the Rambam, and is considered his greatest 
critic. ĉ roughout the Mishne Torah the Raavad comments on the Rambam’s 
statements. Sometimes he disagrees with the Rambam outright, while on other 
occasions he clariė es his meaning or provides a source. Over the generations, 
the glosses of the Raavad have been studied together with the text of the 
Rambam itself, and many of the ruling authorities have assumed that if the 
Raavad does not take issue with the Rambam on a particular maĨ er, this can 
be taken as a sign of his agreement with the Rambam’s rulings. ĉ e text of 
the Raavad’s glosses on Sefer Zemanim are based on the text of the Raavad’s 
glosses on Sefer Zemanim in this edition is based on Yad Peshuta by Rabbi 
Naĥum Eliezer Rabinovitch. We thank him for granting us permission to use 
his edition.1 

From the Lubavitcher Rebbe

ĉ is section features commentaries on the Mishne Torah by the Lubavitcher 
Rebbe, Rabbi Menachem Mendel Schneerson, who instituted a program for 
the daily study of the Mishne Torah and devoted much aĨ ention to Rambam’s 
teachings. ĉ e Rebbe’s commentaries address both the plain meanings of 
the laws and their spiritual, esoteric message. ĉ e commentaries presented 
here have been gathered from across the Rebbe’s extensive teachings. From 
among the Rebbe’s numerous observations on the Mishne Torah, those cited 
here illuminate the Rambam’s distinctive approach and the unique wording 
of his formulations.

Daily study schedule

ĉ e Mishne Torah is studied by many as part of a regular daily learning 
schedule. ĉ e daily study of the Rambam was proposed by the Lubavitcher 
Rebbe in the year Ʃƫƨƨ (ƥƭƬƨ). ĉ e Rebbe explained that because the Mishne 

ƥ Sadly, Rabbi  Rabinovitch passed away before the publicationof this volume. 
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xxiii PREFACE TO THIS EDITION OF THE MISHNE TORAH

unit is organized as a whole. ĉ e titles are presented again at the start of each 
chapter, to help the reader understand its structure and development. 

The commentary

ĉ e commentary is presented in a concise form. It explains diffi  cult words 
and halakhic terms, as well as the principles and rationales that underlie 
the Rambam’s decisions. ĉ e commentary is based on an in-depth study 
of the relevant passages in the rabbinic sources and their commentaries, 
comparisons with other sections of the Mishne Torah and diff erent works of 
the Rambam, the opinions of the early authorities on the work, as well as newer 
commentaries from recent generations, up to and including our own. ĉ is is all 
part of an eff ort to establish the true meaning of the Rambam’s words. Special 
note should be made of Rabbi Yosef Kapaĥ’s translation of the Rambam’s 
Commentary on the Mishna, and his commentary to the Mishne Torah, as well 
as the Yad Peshuta commentary by Rabbi Naĥum Eliezer Rabinovitch, of 
which we have made extensive use. ĉ e commentary also provides images 
and diagrams that clarify and illustrate the Rambam’s statements. 

Halakhic discussion

ĉ is edition notes the opinions of the Shulĥan Arukh and the Rema, when 
they refer to the rulings of the Rambam. It also cites the views of authorities 
who disagree with the Rambam, or who add details to the halakha, beginning 
with the Shulĥan Arukh and its commentaries, through the later authorities, 
down to contemporary rabbis. ĉ is tells the reader when the Rambam’s 
opinion has been accepted as law, and in which instances the halakha has 
been decided diff erently. In those Halakhot that are not discussed in the 
Shulĥan Arukh, such as laws that are not practiced in this age, the main 
opinions of the early and later authorities over the generations have been 
referenced, where they take issue with or add to the Rambam’s statements. 

The appendices

ĉ e appendices, which form an independent unit at the end of each book, 
off er analyses of halakhically complex topics. ĉ ey present a comprehensive 
overview of the subject maĨ er, from the sources of the halakha to rulings 
by contemporary authorities, while referencing the historical, social, and 
technological changes that have occurred over the generations, as well as 
the degree of their inĚ uence on the halakhic reality as practiced today. ĉ is 
section thus complements the “Halakhic Discussion” notes on subject 
maĨ ers that include, among other issues, various topical questions that 
arise in the modern world.
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xxv

 Introduction to the Mishne Torah

The purpose of the book: To provide a comprehensive 

summary of the Oral Torah

ĉ e Mishne Torah, by Rabbi Moses ben Maimon (Maimonides, or the 
Rambam), is his greatest work and one of the most important books in all 
of Jewish history. ĉ e grand plan of the book, as the Rambam outlined in 
his introduction, was for it to serve as a compilation of the entire Oral Torah, 
so much so that one who is well-versed in the Bible and this book of the 
Rambam would have the entire Torah in his grasp and would not require any 
other book. For this reason, he called his book Mishne Torah (“restatement 
of the Torah,” or “second to the Torah”). Although the book was ultimately 
not accepted as an exclusive authority, it has been one of the foundational 
texts of the Torah from the time it was wriĨ en until this day, and a pillar of 
halakha for the entire Jewish people.

ĉ e work provides a distillation of the entire Oral Torah. Accordingly, it 
incorporates areas of law that other halakhic works do not address. ĉ e 
Rambam does not distinguish, in the manner of the great Sages who 
preceded him, between halakhot that apply in the present time and those 
that can be fulė lled only when the people of Israel are residing in their land 
in full strength. He even deals with maĨ ers that pertain solely to the days of 
the Messiah. Although the Talmud did not rule on such laws, and some have 
contended that these “halakhot for the messianic period” should perhaps 
be leě  for future generations to adjudicate, the Rambam did not shy away 
from them. He thus issues rulings in all realms of halakha, both practical 
and otherwise, those which are relevant today together with mitzvot that 
have no current application. ĉ is is a clear expression of his comprehensive 
vision, for he views the Oral Torah as a uniė ed whole, all of whose parts are 
interconnected organically.

In addition, unlike other halakhic works, the Rambam does not deal 
exclusively with “halakha” in the narrow sense of the term. Rather, he 
addresses everything that, in his view, is binding upon every Jew, whether 
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xxvii INTRODUCTION TO THE MISHNE TORAH

between the original texts and the Rambam’s individual style. Nevertheless, 
the elegance of the Rambam’s language, and his exceptional ability to clarify 
complex ideas, render the Mishne Torah a literary masterpiece as well, and 
one of the greatest achievements in Hebrew in all generations.

ĉ ere are several other important characteristics of the Mishne Torah which 
the Rambam touches upon in his introduction to Sefer HaMitzvot, and 
which are foundational to his work. ĉ e most prominent feature, one that 
in many ways makes the book exceptional, perhaps in all of Jewish literature, 
is the extraordinary degree of order it exhibits. First and foremost, there 
is the new organizational structure that the Rambam creates in his book. 
Unlike the traditional division of the Mishnah and Talmud into six Orders, 
which some earlier halakhic works, such as that of the Rif, also followed, 
the Rambam introduces a new thematic division. ĉ e work is divided into 
fourteen books, each of which is further subdivided into sections called 
Hilkhot, which focus on more speciė c topics.

Beyond this broad restructuring, the internal organization of the book is 
also highly methodical. ĉ e Rambam provides an introduction for each 
subject, both for broader topics that span entire books or sets of Hilkhot, and 
for more minor and speciė c issues. ĉ ese introductions provide a general 
deė nition of the subject, and sometimes also deė nitions of key terms and 
relevant concepts. Aě er these deė nitions, the Rambam proceeds to the 
speciė c laws, all of which are likewise presented in a consistent order: Each 
subject appears in its proper place, is explained in detail, and is logically 
connected to the ensuing topic.

Despite the exceptional organization of this work, there are certain subjects 
that do not ė t neatly into the framework of main and secondary topics. As 
a result, their placement is somewhat forced. From a diff erent perspective, 
the very logical order that characterizes the book can at times make it 
diffi  cult to locate a speciė c topic and can even appear counterintuitive. 
For example, in the Arbaa Turim (the “Four Columns,” a halakhic work 
that gained prominence aě er the Rambam’s time and which served as 
the basis for the Shulĥan Arukh), the ė rst section, Oraĥ Ĥayyim, follows 
the chronological Ě ow of a person’s daily life. For the laws of festivals, for 
instance, all the unique halakhot of the various festivals are collected in one 
volume, including the order of prayer on that day, its Torah reading, and so 
on. By contrast, in the Mishne Torah, the mitzvot of the festivals appear in 
one place (Sefer Zemanim), while the special prayers and Torah readings 
are found elsewhere (Hilkhot Teė lla in Sefer Ahava).
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INTRODUCTION TO THE MISHNE TORAH xxviii

Another characteristic of this work is the relative scarcity of justiė cations for 
its legal rulings, as well as the fact that there are no references or citations 
to the Talmud or other rabbinic literature. ĉ e halakhic rulings that the 
Rambam records in his book are, in eff ect, summaries of decisions between 
divergent opinions of the Sages, without any explicit acknowledgment of 
these disputes. In his introductions to both Sefer HaMitzvot and the Mishne 
Torah, the Rambam explains that this is due to his pursuit of brevity and 
his desire not to overburden or confuse the reader with detailed halakhic 
debates. Presenting arguments and proofs invites discussion and lengthy 
elaboration, whereas the Rambam sought to present what he called the 

“clean, ė ne Ě our,” i.e., the distilled halakhic conclusions as determined by 
the ė nal redactors of the Talmud and the Sages who followed them. ĉ e 
absence of sources can be explained in a similar vein: Since some rulings 
are based on a combination of two or three diff erent sources, quoting or 
detailing them could open the door to debate that would certainly disrupt 
the Ě ow of the text and make it more diffi  cult to understand.

Since the sources of the Rambam, and at times his reasoning for certain 
halakhic rulings, are not always entirely clear, many important commentaries 
on the book have sought to identify his sources and methods of halakhic 
decision-making. Over the generations, the consensus has emerged 
that in general the Rambam indeed uses clearly identiė able consistent 
methodologies for issuing his halakhic rulings. ĉ ese are based on halakhic 
principles delineated in the Talmud or received from the geonim, which 
the Rambam uses far more frequently than other halakhic authorities. 
Principles such as “the halakha is in accordance with an unaĨ ributed 
mishna,” or “the halakha is in accordance with the second version” (when 
the Gemara off ers “another version” of a discussion) are frequently used 
in this work, as are other halakhic rules of a similar nature, such as those 
regarding the halakhic status of various rabbinic sources (the Babylonian 
Talmud, Jerusalem Talmud, ToseĜ a, and the halakhic midrashim) and the 
relationships between them. ĉ e systematic use of these rules is yet another 
example of the meticulous order of the Mishne Torah.

The Importance of the Book Across the Generations

Due to the vast scope of the Mishne Torah, notwithstanding the areas it does 
not include, it has a central place of importance, beyond its signiė cance as 
a foundational text of halakha. In fact, no other book, from those wriĨ en 
before or aě er the Mishne Torah, off ers such a broad and comprehensive 
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xxix INTRODUCTION TO THE MISHNE TORAH

overview of “the entire Torah.” Accordingly, there is no doubt that anyone 
who wishes to understand the Torah of God, not merely some of its isolated 
details, but as a large and complete world, has no beĨ er resource than this 
book. It presents the Torah in its broadest scope, encompassing all areas of 
Jewish law as they developed over generations.

This Edition of the Mishne Torah

ĉ e purpose of this edition of the Mishne Torah is to assist the reader, 
especially those who learn it on a regular basis. ĉ is refers not only to 
understanding the content itself, but also in terms of situating it within the 
broader framework of the Torah. For despite the centrality and importance 
of the Mishne Torah in the world of Jewish law, historically speaking the 
mainstream halakhic development did not continue directly through the 
Rambam’s work. Although the Rambam was, and continues to be, one of 
the great pillars of halakhic authority, in terms of practical halakhic rulings 
there are other major sources that are considered equally important, namely 
the rulings of the Rif and the Rosh. In addition, the rulings of many other 
Sages are also used as sources of halakha, along with various customs that 
became widespread in diff erent Jewish communities. ĉ e halakha, as it exists 
and is binding today, largely followed the approach of the Arbaa Turim and 
its commentaries, and the Shulĥan Arukh and its commentaries in its wake, 
and the Jewish people conduct themselves mostly in accordance with their 
conclusions.

For this reason, alongside the rulings of the Rambam, this edition includes 
a section entitled “Halakhic Discussion,” which provides references to 
other halakhic works, particularly the Shulĥan Arukh and the glosses of the 
Rema, which relate to the Rambam’s rulings. In cases where the Shulĥan 
Arukh and later halakhic authorities followed the opinion of the Rambam 
(sometimes to the extent that they even copied his wording verbatim), only 
a reference is provided. However, whenever the halakhic tradition did not 
follow the Rambam’s position, a more detailed explanation is given. ĉ is way, 
in addition to learning the Rambam’s view on a particular issue, the reader 
will also learn about the practical halakhic ruling accepted in our times.

By comparing the Rambam’s rulings with contemporary halakhic practice 
on the same subjects, his words are presented not merely as an ancient text 
that was preeminent in its time, but as a work that can also serve as a guide 
for practical halakha today. From these comparisons, one can discern those 
points at which later authorities disagreed with, modiė ed, or developed 
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INTRODUCTION TO THE MISHNE TORAH xxx

the Rambam’s opinion, thereby giving his statements ongoing practical 
signiė cance, rather than merely historical value.

Even in those areas of halakha that are not addressed by the Shulĥan 
Arukh, such as laws that are currently inapplicable, this edition includes 
the major views of the early and later authorities over the generations on 
those topics. Although these may not constitute halakhic rulings in the 
practical, everyday sense, there is certainly value in becoming familiar with 
the central approaches taken by other great Torah scholars, alongside those 
of the Rambam.

More than eight hundred years have passed since the composition of the 
Mishne Torah, and throughout these centuries the Torah of Israel has never 
ceased to grow, as it responds to both fresh Torah ideas and new realities of 
the world. ĉ e profound changes that continue to occur in our own time, 
both in ways of life and in the technological reality of the modern world, 
have created the need to update halakhic rulings beyond the decisions of 
the classical halakhic authorities. ĉ is includes taking into account halakhic 
opinions that address present-day concerns, even if they have not yet been 
codiė ed in the form of binding halakhic literature in recent generations.

For this purpose, this edition includes a section of appendices, which 
broadens the scope and discussion of topics that have undergone changes 
due to social, historical, technological, and other developments. Although 
this section is not intended to provide practical halakhic rulings on these 
maĨ ers, it does aĨ empt to review and summarize the relevant sources and 
halakhic approaches. ĉ is overview includes both subjects on which there 
is a relatively clear halakhic consensus, as well as issues regarding which 
there is as yet no full agreement. In such cases, the ideas are presented in a 
manner that signals to the reader that, should a practical ruling be needed, 
one must consult a knowledgeable rabbi in the ė eld.

A diff erent kind of problem that might arise for the modern learner involves 
comprehending the words of the Rambam themselves. For despite the 
clarity of his language, the words and terms he uses are not always familiar 
or commonly used by the reader of today. ĉ is is the case for native Hebrew 
speakers, and all the more so for those who wish to learn the Rambam 
through the medium of a translation. Additionally, while the Rambam oě en 
provides explanations for his rulings, certain details sometimes require 
further clariė cation. For this reason, a brief commentary has been added 
to this edition. ĉ is commentary does not engage in in-depth analysis of 
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xxxi INTRODUCTION TO THE MISHNE TORAH

the Rambam’s statements, in the manner of the classical commentaries, but 
rather off ers concise explanations of his language, while supplementing it 
with clariė cations and elucidations when necessary.

An additional section has been added to the English edition, titled “From 
the Lubavitcher Rebbe.” ĉ is material is a collection of commentaries by 
the Lubavitcher Rebbe that shed additional light on the teachings of the 
Rambam, revealing their spiritual depth and profundity.
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רי לֵב״ )תהלים לו, יא( ךָ לְידְֹעֶיךָ וצִדְקָתְךָ לְיִשְֵׁ ״מְשׁךְֹ חַסְדְּ
“Extend Your kindness* to those who know You,  

and Your righteousness to the upright of heart” (Psalms 36:11)

סֵפֶר ראשׁוֹן וְהוּא 

ע דָּ סֵפֶר הַמַּ
The first book is Sefer HaMadda 

 

 *Extend Your kindness – ָך  Since the Mishne :מְשׁךְֹ חַסְדְּ
Torah is designed as a kind of alternative to the Baby-
lonian Talmud, there are certain similarities between 
the two works: 1) They both start with the letter mem 
and end with a final mem; b) In both, the beginning 

of the book and its end are linked, in terms of their 
content; the theme of peace in the case of the Talmud, 
and the knowledge of God in the Mishne Torah (Torat 
Menaĥem, Hitvaaduyot, Parashat [Ki] Tavo 5744; Motzai 
Zot Ĥanuka 5746).

INSIGHTS OF THE LUBAVITCHER REBBE
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101 INTRODUCTION · SEFER HAMADDA

Introduction to Sefer HaMadda

Sefer HaMadda includes both halakhot that are technical down to their 
finest details (such as the laws pertaining to idolatry), as well as far more 
abstract halakhot, whose philosophical content predominates over their 
practical laws. Most of the halakhot in Sefer HaMadda cannot be found, at 
least not in this form, in other works of halakha, both those that preceded 
the Rambam and also those that were written afterward. 

In other words, this is a group of very basic topics, comprising the majority 
of Sefer HaMadda, which do not involve much in the way of practical halakha. 
This is one of the unique features of the Mishne Torah – not only does it 
present laws that have not been in effect since the destruction of the Temple, 
but it also engages with halakhot that do not offer concrete and immediately 
applicable rules of conduct.

It is possible that in Sefer HaMadda the Rambam brings together all the 
topics that in his opinion come under the rubric of the first of the Ten 
Commandments, which he himself defines as “to know that there is a God.” 
Perhaps this is why he calls it Sefer HaMadda, “the Book of Knowledge,” 
because while the other nine commandments involve practical instructions 
that subsequently devolve into the minutiae of halakhic cases, the first 
commandment presents an overall conception of the relationship between 
God and man. 

In Sefer HaMadda, the Rambam analyses the specifics of this first 
commandment, with each of the Hilkhot sections of this book focusing on 
a particular aspect of this fundamental relationship between mankind and 
the Lord. 

Accordingly, although each of the Hilkhot sections in Sefer HaMadda relates 
to different mitzvot, they all broadly deal with how a Jew must stand before 
God, in terms of his ways of thinking, moral behavior, Torah study, and 
mode of repentance. These halakhot thus address the Jew in the entirety 
of his being, in a manner that reflects King David’s final instructions to his 
son Solomon: 

“Know the God of your father and serve Him with a whole heart” (I 
Chronicles 28:9)
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For this reason, all the Hilkhot sections in Sefer HaMadda share another 
common feature: They all include an introduction, as well as abstract 
philosophical ideas woven into their laws. Typically, the Rambam does 
not provide in the Mishne Torah any prefaces that stray beyond the basic 
halakhic realm. While there are introductory paragraphs to all books 
of the Mishne Torah, these serve to present general rules and guidelines 
for understanding the details of the ensuing laws. In Sefer HaMadda, by 
contrast, the introductions and reflective passages can be found not only 
in those Hilkhot that are more abstract in their nature (such as Hilkhot 
Yesodei HaTorah), but also in cases where the philosophical discussions 
complement their halakhot (Hilkhot Teshuva). Even in very detailed Hilkhot, 
as Hilkhot Avoda Zara, the Rambam starts with a background explanation 
of how there came to be idolatry in the world. In sum, the collection of 
Hilkhot in Sefer HaMadda are unique in that their philosophical analyses, 

“knowledge” itself, are important components of the laws. They are not 
merely decorative addendums but keys for comprehending all the halakhic 
particulars themselves. Accordingly, the Rambam formed a book from 
this collection of special halakhot, a large proportion of which are indeed 
unique to the Rambam. From this perspective, the book can be viewed as 
an introduction to the entire Mishne Torah. 
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הִלְכוֹת 

יְסוֹדֵי הַתּוֹרָה
The Halakhot (Laws) of the Foundations of the Torah

רָטָן: ה, וְזֶה הוּא פְּ ע מִצְווֹת לאֹ תַעֲשֶׂ ה וְאַרְבַּ שׁ מִצְווֹת עֲשֵׂ ר מִצְווֹת, שֵׁ כְלָלָן עֶשֶׂ יֵשׁ בִּ 

ם אֱלוֹהַּ זוּלָתִי יי. ג( לְיַחֲדוֹ.  יֵּשׁ שָׁ בָה שֶׁ חֲשָׁ מַּ לּאֹ יַעֲלֶה בַּ . ב( שֶׁ ם אֱלוֹהַּ יֵּשׁ שָׁ א( לֵידַע שֶׁ

מוֹ עֲלֵיהֶן.  קְרָא שְׁ נִּ בָרִים שֶׁ ד דְּ לּאֹ לְאַבֵּ מוֹ. ח( שֶׁ ל אֶת שְׁ לּאֹ לְחַלֵּ מוֹ. ז( שֶׁ שׁ שְׁ נּוּ. ו( לְקַדֵּ ד( לְאָהֳבוֹ. ה( לְיִרְאָה מִמֶּ

לּאֹ לְנַסּוֹתוֹ. מוֹ. י( שֶׁ שְׁ ר בִּ בִיא הַמְדַבֵּ מעַֹ מִן הַנָּ ט( לִשְׁ

פְרָקִים אֵלּוּ. צְווֹת הָאֵלּוּ בִּ ל הַמִּ וּבֵאוּר כָּ

These halakhot include ten mitzvot:  
six positive mitzvot and four negative mitzvot.  

Their enumeration follows: 

1) To know that there is a God 2) Not to contemplate that there is another god apart from Him 
3) To acknowledge His unity 4) To love Him 5) To fear Him 6) To sanctify His name 

7) Not to desecrate His name 8) Not to eradicate items that have His name upon them 
9) To listen to the prophet who speaks in His name 10) Not to test Him 

All these mitzvot will be explained in the following chapters.
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Hilkhot Yesodei HaTorah: Parallels to the mitzvot

The mitzva Sefer HaMitzvot
The mitzva in  

Hilkhot Yesodei HaTorah

To know that there is a God Positive mitzva 1 1:6

Not to contemplate that there 
is another god apart from Him

Negative mitzva 1 1:6

To acknowledge His unity Positive mitzva 2 1:7

To love Him Positive mitzva 3 2:1

To fear Him Positive mitzva 4 2:1

To sanctify His name Positive mitzva 9 5:1

Not to desecrate His name Negative mitzva 63 5:1

Not to eradicate items that 
have His name upon them

Negative mitzva 65 6:1, 7

To listen to the prophet 
who speaks in His name

Positive mitzva 172 7:7

Not to test Him Negative mitzva 64 10:5
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Introduction to Hilkhot Yesodei HaTorah

These halakhot, like many others in Sefer HaMadda, include both abstract, 
general teachings, as well as practical rulings of halakha that are related to 
the same topics. 

The basic subject matter of Hilkhot Yesodei HaTorah is the foundations of the 
faith of the Torah: the beliefs and recognized facts that form the fundamental 
basis for the existence of the Torah. All the halakhot of the Torah are in 
essence grounded in elemental principles. Since these principles are not 
brought together and presented in an orderly fashion in the Torah or in any 
other book, the Rambam felt that they must first be arranged systematically 
before the other mitzvot could be discussed.

From the perspective of the fundamental principles of the Torah, two major 
topics are clarified here that constitute the foundational basis of the entire 
Torah. The first section of these Halakhot delineates belief in God, both in 
general terms, and through more precise definitions that have religious and 
philosophical significance. This section also includes two halakhic chapters 
that address the practical ramifications of the proper attitude toward God: 
the laws of the sanctification of God’s name, and the prohibition against 
eradicating holy writings. The second section deals with the basis of faith 
in relation to the Torah: the belief that the Torah is from Heaven, which is 
without doubt the basis for the requirement to observe the mitzvot. Here, 
too, the issues are presented in both the general and the particular, and they 
cover all the laws that pertain to the prophets: the distinction between a true 
and false prophecy, the practical implications of belief in a prophet, and how 
one is obligated to relate to an established prophet. The main significance 
of these topics is not in the particular details of their halakhot, but rather 
their importance as fundamental principles, since it is impossible for the 
Torah to be adhered to without faith in the Giver of the Torah, and without 
the belief that the Torah is from Heaven. 

There is one more section in Hilkhot Yesodei HaTorah, and that is a description 
provided by the Rambam, in accordance with the best knowledge available 
at his time, of the overall structure of the universe. He considers this both 
an aspect of faith and an important stock of knowledge, for through it one 
can gain a comprehensive picture not only of the reality above nature, but 
also of the great panorama of nature itself.
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In sum, all these themes provide the theoretical foundation for everything 
that will be discussed throughout the whole of the Mishne Torah. In other 
words, it presents the fundamentals that every person has to know and 
believe before they can proceed to the rest of the Torah, with all its myriad 
details. 
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Contents 

Chapters 1–4: The Existence 
and Knowledge of God

Chapter 1: The Existence and Unity of God
Halakhot 1–6:	 The existence of God
Halakhot 7–12:	 The unity of God, and that He does not have a bodily form

Chapter 2: God’s Knowledge and Providence
Halakhot 1–2:	 The mitzvot to love and fear God
Halakha 3:	 The types of created beings in the world
Halakhot 4–8:	 The angels and their ranks
Halakhot 9–10:	 God’s knowledge
Halakhot 11–12:	 Studying the Design of the Divine Chariot

Chapter 3: The Spheres and the Elements
Halakhot 1–9:	 The celestial spheres
Halakhot 10–11:	 The four material elements

Chapter 4: The Creatures of the World, and the Human Soul
Halakhot 1–6:	 The qualities of the material elements and the bodies that are comprised of them
Halakhot 7–9:	 The human soul and its capacity for understanding
Halakhot 10–13:	 The “Act of Creation,” the “Design of the Divine Chariot,” and their study

Chapters 5–6: The Sanctification 
of God’s Name

Chapter 5: The Sanctification and Desecration of God’s Name
Halakhot 1–5:	 Sanctifying God’s name by giving up one’s life
Halakhot 6–9:	 Healing oneself with a prohibited substance
Halakhot 10–11:	 The sanctification and desecration of God’s name through 

the fulfillment of mitzvot and one’s general conduct 
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Chapter 6: The Prohibition against Eradicating 
God’s Name and Sacred Items
Halakhot 1–6:	 Erasing the names of God
Halakha 7:	 Destroying Temple stones and consecrated wood
Halakha 8:	 Eradicating holy writings
Halakha 9:	 The status of the various appellations of God in the Bible

Chapters 7–10: Prophecy

Chapter 7: Prophecy
Halakhot 1–5:	 Those worthy of prophecy, and the prophetic experience
Halakha 6:	 The difference between the prophecy of Moses and that of the other prophets
Halakha 7:	 The purpose of prophecy, and believing in prophets

Chapter 8: The Prophecy of Moses
Halakhot 1–3:	 The belief in the prophecy of Moses 

Chapter 9: A Prophet Is Subject to the Words of the Torah
Halakha 1:	 A prophet does not have the authority to innovate new mitzvot of the Torah
Halakha 2:	 The obligation to obey a prophet
Halakhot 3–5:	 The prophecy to violate a command of the Torah provisionally

Chapter 10: The Credibility of a Prophet
Halakhot 1–2:	 The credibility of a prophet as established by signs 
Halakhot 3–4:	 The credibility of prophets in contrast to enchanters
Halakha 5:	 The status of a prophet as established by the testimony of another 

prophet; the prohibition against doubting a prophet
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רֶק רִאשׁוֹן פֶּ
Chapter 1

The Existence and Unity of God

Halakhot 1–6:	 The existence of God
Halakhot 7–12:	 The unity of God, and that He does not have a bodily form

Halakha 1
The foundation of foundations and the pillar of 
wisdomsa is to know* that a Primary Beingb exists** 
who brought all existence into being. All the beings 
in heaven and earth, and what is between them, 
came into existence only through the essential true 
existence of His being.

יְסוֹד הַיְסוֹדוֹת וְעַמּוּד הַחָכְמוֹת לֵידַע 

ם מָצוּי רִאשׁוֹן, וְהוּא מַמְצִיא  יֵּשׁ שָׁ שֶׁ

מַיִם  מְצָאִים מִן שָׁ מְצָא, וְכָל הַנִּ ל הַנִּ כָּ

א  נִמְצְאוּ אֶלָּ ינֵיהֶם לאֹ  בֵּ וּמַה  וָאָרֶץ 

צְאוֹ. ת הִמָּ מֵאֲמִתַּ

r1To know – לֵידַע: In his introduction to Sefer Madda, the 
Rambam quotes the verse: “Extend Your kindness to those 
who know You, and Your charity to the upright of heart” 
(Psalms 36:11). This verse describes the great reward that 
awaits those who fulfill the obligations presented at both 
the start and end of this Sefer. Sefer Madda begins with the 
knowledge of God, “those who know You,” and the verse 
teaches that those who attain this receive a kindness from 
God that extends to them directly from Him. The Sefer ends 
with Hilkhot Teshuva, whose purpose is to straighten crooked 
hearts. Thus, “the upright of heart” merit “Your charity,” which 
is a “tithe” or “fifth” of God’s own property.

These two endeavors are mutually reinforcing. One’s 
knowledge of God helps him repent, which is essentially the 
act of drawing near to God, a movement that is advanced 
through one’s increased intellectual understanding of the 
Divine. The same applies in the opposite direction: In order 
to become close to God, one must first be a God-fearing 
person, which requires active repentance (Torat Menaĥem, 
Hitvaaduyot, Parashat Emor 5744).

God (see Halakha 5), whose existence precedes the existence 
of all other beings. This precedence is both temporal and 
causal, as will be explained.

r2To know that a Primary Being exists – ם יֵּשׁ שָׁ שֶׁ  לֵידַע 
 The Rambam maintains that the mitzva of “I am :מָצוּי רִאשׁוֹן
the Lord your God” (Exodus 20:2) is comprised not only of 
the basic belief in the existence of God, but also of all the 
details that he clarifies in the first Halakhot of the chapter. His 
source is likely the Zohar (2, 25a), the wording of which even 
parallels, to a certain extent, the language of the Rambam 
in Halakha 1, with its emphasis on the obligation to know. 
Accordingly, understanding and internalizing the Rambam’s 
lengthy descriptions in his first few chapters is an actual ful-
fillment of a mitzva (Torat Menaĥem, Hitvaaduyot, 11 Nisan, 
Aĥaron shel Pesaĥ, Parashat Emor 5744; Parashat Va’era 5745; 
Likkutei Siĥot 26, p. 114).

 *To know – לֵידַע: In his introduction to Sefer HaMadda, 
the Rambam quotes the verse: “Extend Your kindness 
to those who know You, and Your charity to the upright 
of heart” (Psalms 36:11). This verse describes the great 
reward that awaits those who fulfill the obligations 
presented at both the start and end of this Sefer. Sefer 
HaMadda begins with the knowledge of God, “those 
who know You,” and the verse teaches that those who 
attain this receive a kindness from God that extends 
to them directly from Him. The Sefer ends with Hilkhot 
Teshuva, whose purpose is to straighten crooked hearts. 
Thus, “the upright of heart” merit “Your charity,” which 
is a “tithe” or “fifth” of God’s own property.

These two endeavors are mutually reinforcing. One’s 
knowledge of God helps him repent, which is essen-
tially the act of drawing near to God, a movement 
that is advanced through one’s increased intellectual 
understanding of the Divine. The same applies in the 

opposite direction: In order to become close to God, 
one must first be a God-fearing person, which requires 
active repentance (Torat Menaĥem, Hitvaaduyot, Para-
shat Emor 5744).

 **To know that a Primary Being exists – ׁיֵּש  לֵידַע שֶׁ
ם מָצוּי רִאשׁוֹן  The Rambam maintains that the mitzva :שָׁ
of “I am the Lord your God” (Exodus 20:2) is comprised 
not only of the basic belief in the existence of God, 
but also of all the details that he clarifies in the first 
Halakhot of the chapter. His source is likely the Zohar 
(2, 25a), the wording of which even parallels, to a cer-
tain extent, the language of the Rambam in Halakha 1, 
with its emphasis on the obligation to know. Accord-
ingly, understanding and internalizing the Rambam’s 
lengthy descriptions in his first few chapters is an 
actual fulfillment of a mitzva (Torat Menaĥem, Hit-
vaaduyot, 11 Nisan, Aĥaron shel Pesaĥ, Parashat Emor 
5744; Parashat Va’era 5745; Likkutei Siĥot 26, p. 114).

FROM THE LUBAVITCHER REBBE

a. The Rambam is implying here that one cannot 
even begin to think about or contemplate anything, 
neither about oneself, nor about the world, without 
first assuming the existence of God, which precedes 
everything. When he refers to “the pillar of wisdoms” 
he means that, regardless of the field of wisdom in 
question, one who investigates always proceeds 
from one cause to the next, until ultimately arriv-
ing at the Holy One Blessed Be He. If anyone fails to 
reach this conclusion, it is merely due to intellectual 
laziness, for whoever understands the matter prop-
erly knows that we all begin with “the foundation of 
foundations and the pillar of wisdoms” (from a lec-
ture in honor of the completion of the daily Rambam 
cycle, Agudat Ĥemed, 2015).

b. God (see Halakha 5), whose existence precedes 
the existence of all other beings. This precedence 
is both temporal and causal, as will be explained.

NOTES
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SEFER HAMADDA · Yesodei HaTorah – Chapter 1, Halakha 2110

Halakha 2
If it were possible to imagine that He does not 
exist,* nothing else could possibly exist. Even if 
one could entertain the thought that the Primary 
Being does not exist, it would be impossible to think 
about any other form of existence.

Halakha 3
By contrast, if one were to imagine that no beings 
apart from Him exist, He alone would exist, and 
He would not be nullified by their nullification. 
The non-existence of all other entities would have 
no effect at all on the existence of the Primary Being.

For all beings require Him, but He, blessed be He, 
does not require them, nor even any single one of 
them.

Therefore, the truth of His existencea is not like 
the truth of the existence of any of them. They all 
depend on Him and have no independent existence, 
whereas He alone is the absolute truth.

Halakha 4
This is the meaning of that which the prophet 
states: “But the Lord God is truth” ( Jeremiah 
10:10). He alone is the truth, and no other being 
has a truth like His truth.

This is the meaning of that which the Torah says: 
“There is no other besides Him” (Deuteronomy 
4:35). In other words, there is no existing true 
being like Him, apart from Him.b

אֵינוֹ  הוּא  שֶׁ עַת  הַדַּ עַל  יַעֲלֶה  וְאִם 

צְאוֹת. בָר אַחֵר יָכוֹל לְהִמָּ מָצוּי – אֵין דָּ

r1If it were possible to imagine that He does not exist – 
הוּא אֵינוֹ מָצוּי עַת שֶׁ  ,According to the Rambam :וְאִם יַעֲלֶה עַל הַדַּ
the mitzva of “I am the Lord your God” (Exodus 20:2) involves 
knowing these details of this fundamental idea that the exis-
tence of all created beings stems from the existence of the 
Creator. Nevertheless, the verse continues with “who took 
you out of the land of Egypt,” since the aim is for us to under-
stand both that there is a Divine Being who is above creation, 
and at the same time, that a connection is maintained 
between that which is above creation and creation itself (as 
can be learned from the miraculous exodus from Egypt and 
the ensuing giving of the Torah). The Rambam alludes to this 
idea in the first two Halakhot: God is connected to creation, 
for it is He “who brought all existence into being” (Halakha 
1), but He is also above creation, as indicated in Halakha 2, 
with its emphasis on the existence of God irrespective of 
any creation. The initials of the Hebrew words of the Ram-
bam’s opening comments to the book: “The foundation of 
foundations and the pillar of wisdoms” form an acronym of 
the ineffable name of God, the Tetragrammaton, alluding to 
God Himself, who is beyond any definition and boundary, 
and thus links what exists above and below (Torat Menaĥem, 
Hitvaaduyot, Parashat Yitro 5750).

ל  כָּ אֵין  שֶׁ עַת  הַדַּ עַל  יַעֲלֶה  וְאִם 

בַדּוֹ מְצוּיִים – הוּא לְבַדּוֹ  מְצָאִים מִלְּ הַנִּ

יִהְיֶה מָצוּי וְלאֹ יִבְטַל הוּא לְבִטּוּלָם,

רוּךְ  מְצָאִים צְרִיכִין לוֹ, וְהוּא בָּ ל הַנִּ כָּ שֶׁ

הוּא אֵינוֹ צָרִיךְ לָהֶם וְלאֹ לְאֶחָד מֵהֶם.

אֶחָד  ת  אֲמִתַּ כַּ תוֹ  אֲמִתָּ אֵין  לְפִיכָךְ 

מֵהֶם.

בִיא אוֹמֵר: ״וַיי אֱלהִֹים אֱמֶת״  נָּ הוּא שֶׁ

)ירמיהו י, י( – הוּא לְבַדּוֹ הָאֱמֶת, וְאֵין 

אֲמִתּוֹ. לְאַחֵר אֱמֶת כַּ

עוֹד  ״אֵין  אוֹמֶרֶת:  הַתּוֹרָה  שֶׁ וְהוּא 

אֵין  לוֹמַר:  כְּ לה(,  ד,  )דברים  בַדּוֹ״  מִלְּ

מוֹתוֹ. בַדּוֹ כְּ ם מָצוּי אֱמֶת מִלְּ שָׁ

That is, the verse is not negating the existence of other 
beings, but instead it is saying that none of them have the 
value of absolute truth (in the sense of a continuous exis-
tence), for their existence can come to an end; they are not 
eternal like the Creator.

 *If it were possible to imagine that He does not 
exist – הוּא אֵינוֹ מָצוּי עַת שֶׁ  According :וְאִם יַעֲלֶה עַל הַדַּ
to the Rambam, the mitzva of “I am the Lord your 
God” (Exodus 20:2) involves knowing these details of 
this fundamental idea that the existence of all cre-
ated beings stems from the existence of the Creator. 
Nevertheless, the verse continues with “who took 
you out of the land of Egypt,” since the aim is for us 
to understand both that there is a Divine Being who 
is above creation, and at the same time, that a con-
nection is maintained between that which is above 
creation and creation itself (as can be learned from 
the miraculous exodus from Egypt and the ensuing 

giving of the Torah). The Rambam alludes to this idea 
in the first two Halakhot: God is connected to creation, 
for it is He “who brought all existence into being” 
(Halakha 1), but He is also above creation, as indicated 
in Halakha 2, with its emphasis on the existence of 
God irrespective of any creation. The initials of the 
Hebrew words of the Rambam’s opening comments 
to the book: “The foundation of foundations and the 
pillar of wisdoms” form an acronym of the ineffable 
name of God, the Tetragrammaton, alluding to God 
Himself, who is beyond any definition and boundary, 
and thus links what exists above and below (Torat 
Menaĥem, Hitvaaduyot, Parashat Yitro 5750).

FROM THE LUBAVITCHER REBBE

a. This knowledge cannot be merely a matter of 
thoughts, of words that someone might say. Anyone 
can speak, but what is required is understanding, for 
us to live by the ideas. This is also the meaning of “to 
know,” that is, to know in exactly the same way that I 
know that my hand is my hand. I do not need proof, 
evidence, or interpretations: I simply know it to be 
true. Likewise, with regard to God, the first thing is to 
know, with an immediate, direct, all-encompassing 
knowledge.

What does one need to know? “That a Primary Being 
exists, who brought all existence into being.” Here, the 
Rambam is not talking about the Holy One Blessed be 
He as the Creator of the world. He is not addressing 
all the many complicated topics that he analyzes else-
where, such as the eternal nature of the Creator, and 
the like. Rather, he is referring to God as the Primary 
Being, in the sense that He “brought all existence into 
being.” Thus, the truth of God’s existence is the back-
ground, the foundation, the basis of everything in 
the world. All living beings are nothing but etchings, 
so to speak, of God’s image. One must know this at 
every moment, including during times of trouble and, 
indeed, at all times: We must all know and believe that 
God is the foundation of our lives, and we must there-
fore cleave to and hold fast to Him (from a lecture in 
honor of the completion of the daily Rambam cycle, 
Agudat Ĥemed, 2015).

b. That is, the verse is not negating the existence of 
other beings, but instead it is saying that none of them 
have the value of absolute truth (in the sense of a con-
tinuous existence), for their existence can come to an 
end; they are not eternal like the Creator.

NOTES
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111SEFER HAMADDA · Yesodei HaTorah – Chapter 1, Halakha 5

Halakha 5
This being is the Lord of the world and the Master 
of the whole Earth. He controls the sphere with 
infinite and endless power, with a power that does 
not cease. This was the accepted definition (in the 
terminology of the scientific concepts of the time) of 
the Primary Force that activates everything.a

For the sphere is constantly revolving, and it is 
impossible for it to revolve without something 
causing it to revolve. And it is He, blessed be He, 
who causes it to revolve, without the use of a hand 
or any other bodily matter.

Halakha 6
The knowledge of this concept, the fact that there is 
a Primary Being, and the relationship between the 
truth of His existence and the truth of the existence 
of all other beings, is a positive mitzva,* as it is 
stated: “I am the Lord your God”b (Exodus 20:2; 
Deuteronomy 5:6).

Anyone who contemplates that another god exists 
apart from Him has violated a prohibition, as it is 
stated: “You shall have no other gods before Me” 
(Exodus 20:3; Deuteronomy 5:7), and he has denied 
the fundamental principle of the faith,

for this is the great principle upon which the whole 
religion depends. The belief in the uniqueness of God 
forms the basis for all the mitzvot of the Torah.

Halakha 7
This God is one. He is not two, or more than two, 
but one, in such a manner that His unity is unlike 
any one of the unities that are found in the world. 
The definition of God as “one” is not the same as the 
“one” used in any other context.

He is not one like the type of entity that includes 
many other unities, a whole comprised of smaller 
parts, nor one like the body, that divides into its 
constituent portions and extremities, its limbs. 
Rather, His unity is of such a kind that there exists 
no unity like His in the world.

‌ הָעוֹלָם, אֲדוֹן  צוּי הַזֶּה הוּא אֱלוֹהַּ הַמָּ

כחַֹ‌  ל בְּ לְגַּ נְהִיג הַגַּ ל הָאָרֶץ, וְהוּא הַמַּ כָּ

אֵין  שֶׁ כחַֹ‌  בְּ וְתַכְלִית,  קֵץ  לוֹ  אֵין  שֶׁ

לוֹ הֶפְסֵק.
See chap. 3.

ר  אֶפְשָׁ וְאִי  מִיד,  תָּ סוֹבֵב  ל  לְגַּ הַגַּ שֶׁ

רוּךְ הוּא  ב, וְהוּא בָּ לאֹ מְסַבֵּ יִּסּבֹ בְּ שֶׁ

לאֹ יָד וְלאֹ גּוּף. ב אוֹתוֹ בְּ הוּא הַמְסַבֵּ

For the sphere is constantly revolving – ל סוֹבֵב לְגַּ הַגַּ  שֶׁ
מִיד :תָּ

An armillary sphere 
used to calculate 
movements of the 
heavenly bodies

אֱמַר:  נֶּ ה, שֶׁ בָר זֶה – מִצְוַת עֲשֵׂ וִידִיעַת דָּ

״אָנכִֹי יי אֱלהֶֹיךָ״ )שמות כ, ב; דברים 

ה, ו(.

This verse, which is telling us that the Lord who is addressing 
Israel is God, is not merely providing information; it is com-
manding us to know and believe this truth.

 ‌ ם אֱלוֹהַּ יֵּשׁ שָׁ עְתּוֹ שֶׁ עֲלֶה עַל דַּ וְכָל הַמַּ

ה,  תַעֲשֶׂ לאֹ  בְּ עָבַר  מִזֶּה –  אַחֵר חוּץ 

אֱמַר: ״לאֹ יִהְיֶה לְךָ אֱלהִֹים אֲחֵרִים  נֶּ שֶׁ

ר, עִקָּ נָי״ )שם(, וְכָפַר בָּ עַל פָּ

לוּי  הַכּלֹ תָּ דוֹל שֶׁ ר הַגָּ זֶּה הוּא הָעִקָּ שֶׁ

בּוֹ.

נַיִם  ‌ זֶה – אֶחָד הוּא, אֵינוֹ לאֹ שְׁ אֱלוֹהַּ

אֵין  א אֶחָד שֶׁ נַיִם, אֶלָּ וְלאֹ יָתֵר עַל שְׁ

מְצָאִים  יִחוּדוֹ אֶחָד מִן הָאֲחָדִים הַנִּ כְּ

עוֹלָם: בָּ

אֲחָדִים  כּוֹלֵל  הוּא  שֶׁ ין  מִּ כַּ אֶחָד  לאֹ 

הוּא נֶחֱלָק  גּוּף שֶׁ ה, וְלאֹ אֶחָד כַּ הַרְבֵּ

אֵין  א יִחוּד שֶׁ לְמַחֲלָקוֹת וְלִקְצָווֹת, אֶלָּ

עוֹלָם. מוֹתוֹ בָּ יִחוּד אַחֵר כְּ

a. See chap. 3.

b. This verse, which is telling us that the Lord who 
is addressing Israel is God, is not merely provid-
ing information; it is commanding us to know and 
believe this truth.

NOTES

For the sphere is constantly revolving – ל לְגַּ הַגַּ  שֶׁ
מִיד :סוֹבֵב תָּ

An armillary sphere used to calculate movements of the heavenly 
bodies

BACKGROUND

 *The knowledge of this concept is a positive 
mitzva – ה בָר זֶה מִצְוַת עֲשֵׂ -The Rambam con :וִידִיעַת דָּ
siders knowledge of God to be a positive mitzva (see 
also Sefer HaMitzvot, positive mitzva 1). There were 
other early authorities, such as the Baal Halakhot 
Gedolot, who argued that this cannot be counted 
as a mitzva, because there is no significance to the 
concept of a commandment without presuppos-
ing belief in the One who commands, and if one 
already believes in the One who commands, what 
need is there for such a mitzva? Rather, belief is the 
basis of all the mitzvot, but is not a mitzva itself (see 
Ramban’s commentary to Sefer HaMitzvot, positive 
mitzva 1). The Rambam’s view, however, is that this 
mitzva is not that of the basic belief in the existence 
of God. Rather, presupposing that basic level of 
belief, the mitzva is to know that God is the source 
of everything that exists, and all the other details 
the Rambam includes in this chapter. That is why 
he waits until the sixth Halakha to state that this is a 
mitzva, rather than beginning the chapter with this 
statement (Likkutei Siĥot 26, p. 133).

FROM THE LUBAVITCHER REBBE
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SEFER HAMADDA · Yesodei HaTorah – Chapter 1, Halakha 8112

If there were many gods, they would have bodies 
and corporeal forms, because entities that are equal 
with respect to their existence are separated from 
each other only through the circumstances involv-
ing bodies and corporeal forms.a

If the Maker had a body and corporeal form, He 
would have a limit and an end,b because it is impos-
sible for there to be a body that is not limited.

And for any being that has a limit and an end, its 
power also has a limit and an end. Since God’s power 
is unlimited, it follows that He himself is unlimited, 
which negates the possibility of multiple deities.

But with regard to our God, blessed be His name, 
since His power has no limit and does not cease – 
for the sphere is continuously revolving – His 
power is not a physical power.

And since He is not a body, the circumstances 
involving bodies, which would divide and separate 
Him from any other body, do not affect Him. There-
fore, it is impossible for Him to be anything other 
than one.

The knowledge of this concept, God’s unity, is a 
positive mitzva, as it is stated: “Hear, Israel: The 
Lord is our God, the Lord is one” (Deuteronomy 
6:4).

Halakha 8
Now, it is explicitly stated in the Torah and in the 
Prophets that the Holy One blessed be He does not 
have a body or corporeal form, as it is stated: “That 
the Lord, He is the God in the heavens above and 
upon the earth below” (Deuteronomy 4:39), and a 
body cannot be in two places at the same time.

And it is stated: “As you did not see any image on 
the day that the Lord your God spoke to you at Horev” 
(Deuteronomy 4:15), and it is stated: “To whom 
would you liken Me that I would be equal?” (Isaiah 
40:25), since God does not have a physical form. Were 
He to have a body, with the dimensions of a body, He 
would resemble other bodies, and could thus be 
likened to them.

ה – הָיוּ גּוּפִין וּגְוִיּוֹת,  אִלּוּ הָיוּ הָאֱלוֹהוֹת הַרְבֵּ

מְצִיאָתָן נִפְרָדִין  וִין בִּ ָ מְנִין הַשּׁ אֵין הַנִּ נֵי שֶׁ מִפְּ

הַגּוּפוֹת  יֶּאֶרְעוּ  שֶׁ אֹרָעִים  מְּ בַּ א  אֶלָּ מִזֶּה  זֶה 

וִיּוֹת. וְהַגְּ

The proof of the unity of God follows from the fact that He 
does not have a body, for the necessary result of referring 
to multiple deities is that they are limited bodies, since the 
difference between entities of the same essence is expressed 
only through their different bodies and the particular circum-
stances associated with them.

קֵץ  לוֹ  הָיָה   – וּגְוִיָּה  גּוּף  הַיּוֹצֵר  הָיָה  וְאִלּוּ 

אֵין לוֹ קֵץ. ר לִהְיוֹת גּוּף שֶׁ אִי אֶפְשָׁ וְתַכְלִית, שֶׁ

יֵּשׁ לוֹ קֵץ וְתַכְלִית – יֵשׁ לְכחֹוֹ קֵץ וָסוֹף. וְכָל שֶׁ

מוֹ, הוֹאִיל וְכחֹוֹ אֵין לוֹ קֵץ  רוּךְ שְׁ וֵאלהֵֹינוּ בָּ

מִיד – אֵין  ל סוֹבֵב תָּ לְגַּ הֲרֵי הַגַּ סֵק, שֶׁ וְאֵינוֹ פָּ

כּחֹוֹ כּחַֹ‌ גּוּף.

מְאֹרְעוֹת  יֶאֶרְעוֹ  לאֹ   – גּוּף  וְאֵינוֹ  וְהוֹאִיל 

מֵאַחֵר.  וְנִפְרָד  נֶחֱלָק  יְּהֵא  שֶׁ דֵי  כְּ הַגּוּפוֹת 

א אֶחָד. יִּהְיֶה אֶלָּ ר שֶׁ לְפִיכָךְ אִי אֶפְשָׁ

אֱמַר: ״יי  נֶּ ה, שֶׁ בָר זֶה – מִצְוַת עֲשֵׂ וִידִיעַת דָּ

אֱלהֵֹינוּ יי אֶחָד״ )דברים ו,ד(.

דוֹשׁ  הַקָּ אֵין  שֶׁ בִיא  וּבַנָּ תּוֹרָה  בַּ מְפרָֹשׁ  הֲרֵי 

הוּא  יי  י  ״כִּ אֱמַר:  נֶּ שֶׁ וּגְוִיָּה,  גּוּף  הוּא  רוּךְ  בָּ

חַת״  עַל וְעַל הָאָרֶץ מִתָּ מַיִם מִמַּ ָ שּׁ הָאֱלהִֹים בַּ

נֵי מְקוֹמוֹת. שְׁ )דברים ד,לט(, וְהַגּוּף לאֹ יִהְיֶה בִּ

)שם  מוּנָה״  תְּ ל  כָּ רְאִיתֶם  לאֹ  י  ״כִּ וְנֶאֱמַר: 

וֶה״  וְאֶשְׁ יוּנִי  תְדַמְּ מִי  ״וְאֶל  וְנֶאֱמַר:  טו(,  ד, 

)ישעיהו מ, כה(, וְאִלּוּ הָיָה גּוּף – הָיָה דּוֹמֶה 

אָר גּוּפִים. לִשְׁ

a. The proof of the unity of God follows from 
the fact that He does not have a body, for 
the necessary result of referring to multiple 
deities is that they are limited bodies, since 
the difference between entities of the same 
essence is expressed only through their dif-
ferent bodies and the particular circum-
stances associated with them.

b. When we speak of God as infinite, we are 
referring not only to the farthest boundaries 
of outer space, but also to His relationship 
with our familiar, supposedly more mundane 
reality. For these share the same characteris-
tic; they are included in the all-encompassing 
nature of the Infinite. People have a tendency 
to feel that God, like a great ruler who has no 
time to deal with trivial matters, is too lofty 
to be involved in our concerns, even though 
this idea is contradicted by many verses in 
the Torah. They think that if God is dealing 
with stars and galaxies, He can’t possibly care 
about the minor deeds of humans. However, 
the concept of infinity encompasses even the 
smallest things. A human ruler, even the most 
powerful one, cannot deal with every small 
matter, because he is limited, and therefore 
he has to focus only on pressing issues. How-
ever, for the Infinite, the distinction between 
vast and tiny disappears. Thus, the verse 
states: “Exalted above all nations is the Lord; 
above the heavens is His glory” (Psalms 113:4), 
meaning that, for the nations, God’s exalted 
state is why He remains “above the heavens.” 
We, by contrast, declare that He “sits on high” 
(Psalms 113:5), i.e., He is above the heavens as 
well, and that He nevertheless “looks down 
to see what is in heaven and earth” (Psalms 
113:6); both of them, together (from the article 
“On the Foundations of Faith,” published in the 
periodical Shefa Rav, 17).

NOTES
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113SEFER HAMADDA · Yesodei HaTorah – Chapter 1, Halakha 9

Halakha 9
If this is so, that God has no body, what is the mean-
ing of that which is stated in the Torah, with regard 
to the revelation at Sinai: “Under His feet was like a 
configuration of sapphire brick, and like the very 
heavens in purity” (Exodus 24:10); “the two Tablets 
of Testimony, tablets of stone, written with the fin-
ger of God” (Exodus 31:18; Deuteronomy 9:10); “the 
hand of the Lord” (e.g., Exodus 9:3, Numbers 11:23); 

“the eyes of the Lord” (Deuteronomy 11:12); “the 
ears of the Lord” (Numbers 11:1, 18), and similar 
expressions?

This is all in accordance with people’s way of 
thought,a and their manner of grasping concepts, for 
they are familiar only with bodies, and the Torah 
spoke in the language of men. They are all parables 
and metaphors, in the manner that it is stated: 

“Surely I will hone My flashing sword”b (Deuteron-
omy 32:41).

Now, does God have a sword, and does He kill with 
a sword? Rather, this is a metaphor, and likewise 
all such expressions are metaphors of God’s actions 
and revelation.

A proof of this claim, that all corporeal descriptions 
of God are only metaphorical, is that one prophet 
says that he saw the Holy One blessed be He and 

“His garment was like white snow” (Daniel 7:9), 
while another saw Him coming “red-clothed from 
Botzra” (Isaiah 63:1).

Moses, our teacher, himself saw Him at the splitting 
of the Red Sea as a mighty warrior, waging war,c and 
yet at Mount Sinai, Moses had a vision of God as a 
prayer leader of a congregation, wrapped in a tal-
lit.d

This tells us that He has no image or form, since He 
reveals Himself in many ways, all of which are meta-
phors. Rather, it was all experienced through pro-
phetic vision and representation.

But the truth of this concept cannot be grasped or 
analyzed by human thought, and this is the mean-
ing of the verse: “Can you discover the understand-
ing of God? Can you discover the purpose of the 
Almighty?” ( Job 11:7).

תּוֹרָה:  בַּ אֱמַר  נֶּ שֶׁ זֶה  הוּא  מַה  ן,  כֵּ אִם 

תֻבִים  ״כְּ י(,  כד,  )שמות  רַגְלָיו״  ״וְתַחַת 

ע אֱלהִֹים״ )שם לא, יח; דברים ט,  אֶצְבַּ בְּ

י(, ״יַד יי״ )שמות ט, ג; במדבר יא, כג ועוד(, 

וְ״עֵינֵי יי״ )דברים יא,יב(, וְ״אָזְנֵי יי״ )במדבר 

לוּ? בָרִים הַלָּ דְּ יא, א; יא, יח(, וְכַיּוֹצֵא בַּ

הוּא  אָדָם  נֵי  בְּ ל  שֶׁ ן  עְתָּ דַּ לְפִי  הַכּלֹ 

רָה  וְדִבְּ הַגּוּפוֹת,  א  אֶלָּ ירִין  מַכִּ אֵינָן  שֶׁ

נּוּיִים הֵם,  נֵי אָדָם, וְהַכּלֹ כִּ לְשׁוֹן בְּ תּוֹרָה כִּ

י״  חַרְבִּ רַק  בְּ נּוֹתִי  שַׁ ״אִם  אֱמַר:  נֶּ שֶׁ מוֹ  כְּ

)דברים לב, מא(.

God says this at the end of the song of Haazinu.

א  וְכִי חֶרֶב יֵשׁ לוֹ וּבַחֶרֶב הוּא הוֹרֵג? אֶלָּ

ל. ל, וְהַכּלֹ מָשָׁ מָשָׁ

אוֹמֵר  אֶחָד  בִיא  נָּ שֶׁ זֶה,  לְדָבָר  רְאָיָה 

הּ  ״לְבוּשֵׁ הוּא  רוּךְ  בָּ דוֹשׁ  הַקָּ רָאָה  שֶׁ

רָאָהוּ  וְאַחֵר  ט(,  ז,  )דניאל  ר״  חִוָּ תְלַג  כִּ

צְרָה״ )ישעיהו סג, א(, גָדִים מִבָּ ״חֲמוּץ בְּ

גִבּוֹר  נוּ עַצְמוֹ רָאָהוּ עַל הַיָּם כְּ ה רַבֵּ וּמשֶֹׁ

צִבּוּר  לִיחַ‌  שְׁ כִּ וּבְסִינַי  מִלְחָמָה,  ה  עוֹשֵׂ

עָטוּף,

As it is stated at the end of the Song at the Red Sea: “The 
Lord is a warrior” (Exodus 15:3).

When Moses ascended Mount Sinai alone, after the sin of the 
Golden Calf, God revealed to him the secret of His thirteen 
attributes of mercy. The Sages teach that He wrapped Him-
self in a tallit, a prayer shawl, like a prayer leader, and dem-
onstrated to Moses how the prayer should be performed 
(see Rosh HaShana 17b).

א הַכּלֹ  מוּת וְצוּרָה, אֶלָּ אֵין לוֹ דְּ לוֹמַר שֶׁ

חֲזֶה. בוּאָה וּבַמַּ מַרְאֵה הַנְּ בְּ

אָדָם  ל  שֶׁ עְתּוֹ  דַּ אֵין   – בָר  הַדָּ ת  וַאֲמִתַּ

אָמַר  יגוֹ וּלְחָקְרוֹ, וְזֶה הוּא שֶׁ יְכוֹלָה לְהַשִּׂ

עַד  מְצָא אִם  תִּ  ‌ אֱלוֹהַּ ״הַחֵקֶר  תוּב:  הַכָּ

מְצָא״ )איוב יא, ז(. י תִּ דַּ כְלִית שַׁ תַּ

a. Since infinity goes beyond our existence, it is 
very difficult to relate to it emotionally. The more 
we think about it, the further it seems to drift away 
from us. Accordingly, the Rambam rules that it is 
permitted, and to a certain extent even appropri-
ate, to relate to God as the prophets speak about 
Him, in a poetic, rather than philosophically accu-
rate manner. The Biblical phrases discussed here, 
as well as expressions such as “our Father” and “the 
King, girded in strength,” which we use in prayer, 
cannot be understood in a literal manner, but they 
enable us to move from the cold realm of abstract 
thought to the realm of experience. Thus, when 
the average person goes to sleep, he lies down 
comfortably on his bed not by thinking that he 
is in the presence of the Infinite, but rather, that 
he is a subject of the King, or his Father. All of our 
prophets and Sages affirm that anthropomorphic 
expressions are a genuine element of our relation-
ship with God. These are all poetic ways of speak-
ing, and poetry lives through images that, while 
not factual descriptions of reality, as such, are true, 
in the emotional sense (from the article “On the 
Foundations of Faith,” published in the periodical 
Shefa Rav, 17).

b. God says this at the end of the song of Haazinu.

c. As it is stated at the end of the Song at the Red 
Sea: “The Lord is a warrior” (Exodus 15:3).

d. When Moses ascended Mount Sinai alone, after 
the sin of the Golden Calf, God revealed to him the 
secret of His thirteen attributes of mercy. The Sages 
teach that He wrapped Himself in a tallit, a prayer 
shawl, like a prayer leader, and demonstrated to 
Moses how the prayer should be performed (see 
Rosh HaShana 17b).

NOTES
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Halakha 10
In that case, however, what is that which Moses, our 
teacher, sought to comprehend, when he said: 

“Please show me Your glory”? (Exodus 33:18). If God 
has no form, what did Moses ask to be shown?

He sought to know the truth of the existence of the 
Holy One blessed be He, until it would be known 
in his heart like the knowledge of a person whose 
face he has seen, and whose image has been en-
graved on his mind, such that the identity of that 
person is distinguished in his mind from that of 
other men.a

Thus, Moses, our teacher, sought for the existence 
of the Holy One blessed be He to be distinguished 
in his heart from the existence of all other beings, 
to the extent that he would know the truth of His 
existence as it is. However, God, blessed be He, re-
plied to him that it is not within the power of a liv-
ing person, who is an amalgamation of body and 
soul,b to fully attain the truth of this matter.c

Even so, God, blessed be He, revealed to Moses that 
which no other man had known before him, and 
none would know after him, until he grasped in his 
mind, with regard to the truth of His existence, the 
fact that the Holy One blessed be He is distin-
guished from all other beings, just as a certain man 
is distinguished from all other men in one’s mind 
when he has seen his back and comprehended the 
shape of his whole body and his clothing.d The verse 
alludes to this idea when it states: “And you will see 
My back, but My face will not be seen” (Exodus 
33:23).

יג  נוּ לְהַשִּׂ ה רַבֵּ שׁ משֶֹׁ קֵּ בִּ מַה הוּא זֶה שֶׁ

בדֶֹךָ״  כְּ אֶת  נָא  ״הַרְאֵנִי  אָמַר:  שֶׁ כְּ

)שמות לג, יח(?

ל  שֶׁ צְאוֹ  הִמָּ ת  אֲמִתַּ לֵידַע  שׁ  קֵּ בִּ

יָדוּעַ‌  יִּהְיֶה  שֶׁ עַד  הוּא  רוּךְ  בָּ דוֹשׁ  הַקָּ

ים  הָאֲנָשִׁ מִן  יְדִיעַת אֶחָד  מוֹ  כְּ לִבּוֹ  בְּ

קִרְבּוֹ,  בְּ צוּרָתוֹ  וְנֶחְקְקָה  נָיו  פָּ רָאָה  שֶׁ

דַעְתּוֹ  בְּ נִפְרָד  הָאִישׁ  אוֹתוֹ  מְצָא  נִּ שֶׁ

ים. אָר הָאֲנָשִׁ ְ מִשּׁ

In other words, Moses’ request is also presented in meta-
phorical terms. He wished to know the reality of God with 
the same clarity that the shape and image of another person 
are clear in the mind of someone who has seen him and 
has recognized the unique characteristics that differentiate 
him from others.

נוּ לִהְיוֹת מְצִיאַת  רַבֵּ ה  שׁ משֶֹׁ קֵּ בִּ ךְ  כָּ

לִבּוֹ  בְּ נִפְרֶדֶת  הוּא  רוּךְ  בָּ דוֹשׁ  הַקָּ

יֵּדַע  מְצָאִים, עַד שֶׁ אָר מְצִיאַת הַנִּ ְ מִשּׁ

יבוֹ  הִיא. וֶהֱשִׁ מָה שֶׁ צְאוֹ כְּ ת הִמָּ אֲמִתַּ

הָאָדָם  דַעַת  בְּ כּחַֹ‌  אֵין  שֶׁ הוּא  רוּךְ  בָּ

יג  ר מִגּוּף וְנֶפֶשׁ, לְהַשִּׂ הוּא מְחֻבָּ הַחַי, שֶׁ

רְיוֹ. בָר זֶה עַל בֻּ ת דָּ אֲמִתַּ

God replied to Moses that anything that a person will ever 
grasp in his mind is limited by the fact that humans can 
fully understand only corporeal, physical things. Therefore, 
it is impossible for him to comprehend the whole truth of 
God’s nature and existence.

לּאֹ יָדַע אָדָם  ֶ רוּךְ הוּא מַה שּׁ וְהוֹדִיעוֹ בָּ

יג  הִשִּׂ שֶׁ לְאַחֲרָיו, עַד  יֵדַע  וְלאֹ  לְפָנָיו 

דוֹשׁ  פְרַד הַקָּ נִּ בָר שֶׁ צְאוֹ דָּ ת הִמָּ מֵאֲמִתַּ

מְצָאִים,  אָר הַנִּ ְ דַעְתּוֹ מִשּׁ רוּךְ הוּא בְּ בָּ

רָאָה  ים שֶׁ רֵד אֶחָד מִן הָאֲנָשִׁ יִּפָּ מוֹ שֶׁ כְּ

וּמַלְבּוּשׁוֹ  גּוּפוֹ  ל  כָּ יג  וְהִשִּׂ אֲחוֹרָיו 

בָר  דָּ וְעַל  ים.  הָאֲנָשִׁ אָר  ְ מִשּׁ דַעְתּוֹ  בְּ

אֶת  ״וְרָאִיתָ  וְאָמַר:  תוּב  הַכָּ רָמַז  זֶה 

אֲחֹרָי וּפָנַי לאֹ יֵרָאוּ״ )שמות לג, כג(.

Although God did not reveal to Moses a positive recogni-
tion of His existence (which is in any case unattainable for 
humans), Moses nevertheless attained a negative recogni-
tion of this truth, which is the essential difference between 
God’s existence and the existence of anything else. Thus, he 
achieved a very high level of understanding, but only in a 
negative manner.

a. In other words, Moses’ request is also presented in 
metaphorical terms. He wished to know the reality of 
God with the same clarity that the shape and image of 
another person are clear in the mind of someone who 
has seen him and has recognized the unique charac-
teristics that differentiate him from others.

b. The Rambam’s statement here is based on the verse: 
“as man shall not see Me and live” (Exodus 33:20). This 
verse can also be rendered: “as no man [adam] and 

living being [ĥai] may see Me and live.” The Rambam 
interprets the term adam as referring to man’s physi-
cal being and ĥai as referring to man’s spiritual side. 
Man, comprised of a combination of the physical and 
spiritual, cannot perceive God with absolute clarity 
(Rabbi Shlomo Eiger).

c. God replied to Moses that anything that a person 
will ever grasp in his mind is limited by the fact that 
humans can fully understand only corporeal, physical 

things. Therefore, it is impossible for him to compre-
hend the whole truth of God’s nature and existence.

d. Although God did not reveal to Moses a positive 
recognition of His existence (which is in any case unat-
tainable for humans), Moses nevertheless attained a 
negative recognition of this truth, which is the essential 
difference between God’s existence and the existence 
of anything else. Thus, he achieved a very high level 
of understanding, but only in a negative manner.

NOTES
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“

GLOSSES OF THE RAAVAD

What is it that Moses, our teacher, sought when he said 
‘please show me Your glory’? He sought to know the 
truth of the existence of the Holy One blessed be He, 
until it would be known in the heart like the knowledge 
of a person whom he has seen.”

Avraham says: My mind is unsettled by the Rambam’s 
comments. For Moses had already seen on Mount Sinai, 
and during the forty days of the giving of the first Tab-
lets, that which no prophet or seer had seen before him, 
to such an extent that the ministering angels were jeal-
ous of him and sought to push him away, until he 
grasped hold of God’s Throne of Glory (Shabbat 88b).

Furthermore, if this was Moses’ request, what is the 
relevance of the answer that God says: “And I will favor 
whom I will favor, and I will have mercy on whom I will 
have mercy”? (Exodus 33:19).

Rather, the request is in accordance with the develop-
ment of the entire discussion between God and Moses 
presented in that chapter. The Creator said to him: “I 
will not go up in your midst . . . ​lest I destroy you on the 
way” (Exodus 33:2), and Moses, asking God to return 
to the people, said to Him: “Inform me, please, of Your 
ways” (Exodus 33:13), to which God responded: “My 
Presence will go, and I will give you rest” (Exodus 33:14).

Moses then said: “If Your Presence does not go, do not 
bring us up from here” (Exodus 33:15). In other words, 
do not say that You will go with us only when we enter 
the Land, for we will not travel from here unless You 
return with us. To this, the Creator replied: “This mat-
ter that you have spoken, I will do as well” (Exodus 
33:17).

Then Moses said: “Please show me Your glory” (Exodus 
33:18), that is, I wish to see it happen. “He said: I will 
pass all My goodness before you, and I will call with 
the name of the Lord before you; and I will favor whom 
I will favor, and I will have mercy on whom I will have 
mercy” (Exodus 33:19).

This means that God said: I will inform you of My pass-
ing before you, and the people who angered Me will be 
those “I will favor,” but not all of them. As for the men-
tion of God’s “face” and “back” (Exodus 33:20, 23), this 
is a great secret that should not be revealed to all people, 
and perhaps this author did not know it.

אָמַר  שֶׁ כְּ נוּ  רַבֵּ ה  מֹשֶׁ שׁ  קֵּ בִּ שֶׁ "מַהוּ 
לֵידַע  שׁ  קֵּ בִּ בֹדֶךָ  כְּ אֶת  נָא  הַרְאֵנִי 
רוּךְ הוּא  דוֹשׁ בָּ ל הַקָּ צְאוֹ שֶׁ ת הִמָּ אֲמִתַּ
מוֹ יְדִיעַת אֶחָד  ב כְּ לֵּ הֵא יָדוּעַ‌ בַּ יְּ עַד שֶׁ

רָאָה." ים שֶׁ מִן הָאֲנָשִׁ

בֶת  ֶ מְיֻשּׁ י  עְתִּ דַּ אֵין  אַבְרָהָם:  אָמַר 
בָרָיו, וַהֲלאֹ רָאָה עַל הַר סִינַי  עָלַי דְּ
ל לוּחוֹת הָרִאשׁוֹנוֹת  עִים יוֹם שֶׁ וּבְאַרְבָּ
אוּ  נְּ קִּ לּאֹ רָאָה נָבִיא וְחוֹזֶה עַד שֶׁ ֶ מַה שּׁ
שׁוּ לְדָחֲפוֹ, עַד  רֵת וּבִקְּ ָ בּוֹ מַלְאֲכֵי הַשּׁ
בוֹד )בבלי שבת פח, ב(. א הַכָּ כִסֵּ אָחַז בְּ שֶׁ

מַה  ה,  שָׁ קָּ הַבַּ זֹאת  הָיְתָה  אִלּוּ  וְעוֹד 
אֶת  ״וְחַנֹּתִי  לוֹמַר:  שׁוּבָה  תְּ בַּ צֹּרֶךְ 
ר אֲרַחֵם״  י אֶת אֲשֶׁ ר אָחֹן וְרִחַמְתִּ אֲשֶׁ

)שמות לג, יט(.

״לֹא  הַבּוֹרֵא:  לוֹ  אָמַר  שֶׁ לְפִי  אֲבָל 
רֶךְ״  דָּ בַּ אֲכֶלְךָ  ן  ךָ…פֶּ קִרְבְּ בְּ אֶעֱלֶה 
שׁוּב וְהוּא  יָּ ה שֶׁ שׁ מֹשֶׁ )שם לג, ב(, וּבִקֵּ
בוֹדֶךָ׳, וְאָמַר  אוֹמֵר ׳הוֹדִיעֵנִי נָא אֶת כְּ

נַי וַהֲנִיחוֹתִי לְךָ׳, לוֹ ׳יֵלְכוּ פָּ

נֶיךָ הֹלְכִים״,  ה ״אִם אֵין פָּ וְאָמַר מֹשֶׁ
אָרֶץ  בָּ נֵס  כָּ נִּ שֶׁ כְּ תֹּאמַר  אַל  לוֹמַר  כְּ
עַד  ע  נִסַּ לֹא  אן  מִכָּ י  כִּ נוּ  עִמָּ לֵךְ  תֵּ
ם  נוּ, וְאָמַר לוֹ הַבּוֹרֵא ״גַּ שׁוּב עִמָּ תָּ שֶׁ

ה״. רְתָּ אֶעֱשֶׂ בַּ ר דִּ אֲשֶׁ

לוֹמַר  בֹדֶךָ״ כְּ ״וַיֹּאמַר הַרְאֵנִי נָא אֶת כְּ
אֲנִי  ״וַיֹּאמֶר  לִרְאוֹת.  רוֹצֶה  אֲנִי 
וְקָרָאתִי  נֶיךָ  פָּ עַל  ל טוּבִי  כָּ אַעֲבִיר 

ם״ וְגוֹ׳ בְשֵׁ

ר  אֲשֶׁ וְהָעָם  עָבְרִי  בְּ וְאוֹדִיעֲךָ 
אָחֹן עָלָיו וְלֹא  הִכְעִיסוּנִי יִהְיֶה מִי שֶׁ
דוֹל וְאֵין  ם. וּפָנִים וְאָחוֹר סוֹד גָּ לָּ ל כֻּ כָּ
עַל  רָאוּי לְגַלּוֹתוֹ לְכָל אָדָם. וְאוּלַי בַּ

ה לֹא יְדָעָהוּ. בָרִים הַזֶּ הַדְּ
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Halakha 11
Since it has been established that God does not have 
a body or corporeal form, it is also clear that none 
of the circumstances of the body are applicable to 
Him. The characteristic qualities of physical entities 
cannot be ascribed to God:

Not the connection to another body, or a division 
into smaller parts, nor does He occupy any place, or 
have measurements, or ascend or descend, which 
are movements in space, nor does He go to the right, 
left, front, or back, or stand or sit, all of which refer 
only to bodies.

He is not found in time, that is, the dimension of 
time does not apply to Him, that He would possess 
a beginning, an end, or an age in years. He does not 
change, for there is nothing that can cause Him to 
change.

God has no death, or life, as these apply to the life 
of the living body, nor does He have foolishness, or 
wisdom like the wisdom of a wise man, or sleep or 
waking, or anger or laughter, or joy or sadness, or 
silence, or speech like human speech. The Sages 
said the following:a “In the world above there is no 
sitting; no standing; no back;b and no connection 
to another body.” c

Halakha 12
Since this is the case, all these descriptions and the 
like, which attribute such qualities to God, and which 
are stated in the Torah and the words of the proph-
ets, are all metaphors and allegories,d as, for exam-
ple, when it states: “He whose seat is in heaven will 
laugh” (Psalms 2:4); “they angered Me with their 
futilities” (Deuteronomy 32:21); “as the Lord 
rejoiced” (Deuteronomy 28:63), and other such 
expressions.

With regard to all these, the Sages said: “The Torah 
spoke in the language of men,” e and the verse like-
wise states, attesting that such characteristics do not 
apply to God: “Is it Me that they anger?” ( Jeremiah 
7:19). Do the sins of the children of Israel actually 
make God angry? Certainly not.

אֵר  אֵינוֹ גּוּף וּגְוִיָּה, יִתְבָּ רֵר שֶׁ תְבָּ נִּ וְכֵיוָן שֶׁ

אֹרְעוֹת הַגּוּף, לּאֹ יֶאֶרְעוֹ וְלאֹ אֶחָד מִמְּ שֶׁ

וְלאֹ  מָקוֹם  וְלאֹ  רוּד,  פֵּ וְלאֹ  חִבּוּר  לאֹ 

יָמִין  וְלאֹ  יְרִידָה,  וְלאֹ  עֲלִיָּה  וְלאֹ  ה,  מִדָּ

נִים וְלאֹ אָחוֹר, וְלאֹ  מאֹל, וְלאֹ פָּ וְלאֹ שְׂ

יבָה וְלאֹ עֲמִידָה. יְשִׁ

ית  יִּהְיֶה לוֹ רֵאשִׁ זְּמַן עַד שֶׁ וְאֵינוֹ מָצוּי בַּ

ה,  נֶּ תַּ מִשְׁ וְאֵינוֹ  נִים.  שָׁ וּמִנְיַן  וְאַחֲרִית 

נּוּי. יִּגְרםֹ לוֹ שִׁ בָר שֶׁ אֵין לוֹ דָּ שֶׁ

הַגּוּף  חַיֵּי  כְּ חַיִּים  וְלאֹ  מָוֶת  וְאֵין לוֹ לאֹ 

חָכְמַת  הַחַי, וְלאֹ סִכְלוּת וְלאֹ חָכְמָה כְּ

הֲקָצָה,  וְלאֹ  נָה  שֵׁ לאֹ  הֶחָכָם,  הָאִישׁ 

מְחָה וְלאֹ  חוֹק, וְלאֹ שִׂ עַס וְלאֹ שְׂ וְלאֹ כַּ

דִבּוּר  בּוּר כְּ תִיקָה וְלאֹ דִּ עַצְבוּת, לאֹ שְׁ

ךְ אָמְרוּ חֲכָמִים: אֵין לְמַעְלָה לאֹ  אָדָם. כָּ

יבָה וְלאֹ עֲמִידָה, לאֹ ערֶֹף וְלאֹ עִפּוּי. יְשִׁ

See Ĥagiga 15a.

That is, no reverse side, which represents division.

See the Rambam’s Commentary on the Mishna, Hadkama 
LePerek Ĥelek.

בָרִים  הַדְּ ל  כָּ הוּא,  ן  כֵּ בָר  וְהַדָּ וְהוֹאִיל 

תּוֹרָה  בַּ אֶמְרוּ  נֶּ שֶׁ הֶן  בָּ וְכַיּוֹצֵא  לוּ  הַלָּ

וּמְלִיצָה  ל  מָשָׁ הַכּלֹ   – נְבִיאִים  וּבְדִבְרֵי 

חָק״  מַיִם יִשְׂ ָ שּׁ ב בַּ אֱמַר: ״יוֹשֵׁ נֶּ מוֹ שֶׁ הֵם, כְּ

הַבְלֵיהֶם״ )דברים  עֲסוּנִי בְּ )תהלים ב, ד(, ״כִּ

כח,סג(,  )שם  יי״  שׂ  שָׂ ר  אֲשֶׁ ״כַּ כא(,  לב, 

הֶן, וְכַיּוֹצֵא בָּ

See Halakha 9.

תּוֹרָה  רָה  בְּ דִּ חֲכָמִים:  אָמְרוּ  הַכּלֹ  עַל 

נֵי אָדָם. וְכֵן הוּא אוֹמֵר: ״הַאתִֹי  לְשׁוֹן בְּ כִּ

הֵם מַכְעִסִים״ )ירמיהו ז, יט(.

See e.g., Berakhot 31b.

a. See Ĥagiga 15a.

b. That is, no reverse side, which represents divi-
sion.

c. See the Rambam’s Commentary on the Mishna, 
Hadkama LePerek Ĥelek.

d. See Halakha 9.

e. See e.g., Berakhot 31b.

NOTES
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117SEFER HAMADDA · Yesodei HaTorah – Chapter 1, Halakha 12

It thus states: “For I, the Lord, did not change” 
(Malachi 3:6). The entire concept of change is inap-
plicable to God. Now, were He sometimes angry 
and at other times joyful, He would change. Thus, 
all human traits, such as anger and joy, do not apply 
to God. All these qualities are found only in the 
dark, lowly bodies who dwell in houses of clay, 
whose founding is in dust.a But He, blessed be He, 
is exalted and elevated above all this.

נִיתִי״  שָׁ לאֹ  יי  ״אֲנִי  אוֹמֵר:  הוּא  הֲרֵי 

עָמִים כּוֹעֵס  )מלאכי ג, ו(, וְאִלּוּ הָיָה פְּ

וְכָל  ה.  נֶּ תַּ מִשְׁ הָיָה   – מֵחַ‌  שָׂ וּפְעָמִים 

א  אֶלָּ מְצוּיִים  אֵינָם  הָאֵלּוּ  בָרִים  הַדְּ

י  פָלִים, שׁכְֹנֵי בָתֵּ ְ לַגּוּפִים הָאֲפֵלִים הַשּׁ

אֲבָל הוּא  יְסוֹדָם.  עָפָר  בֶּ ר  אֲשֶׁ חֹמֶר 

ל זֶה. ה וְיִתְרוֹמֵם עַל כָּ רוּךְ הוּא יִתְעַלֶּ בָּ
This is a quote from Job 4:19 which refers to mortals, whose 
spirits reside within corporeal bodies, fashioned from the 
dust (see Genesis 2:7).

a. This is a quote from Job 4:19 which refers to mor-
tals, whose spirits reside within corporeal bodies, 
fashioned from the dust (see Genesis 2:7).

NOTES

Opening of Sefer Madda, illustrated manuscript,  
thirteenth century
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