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Introduction

During one of his visits to the city of Vitebsk, the Jews of the city approached the Alter 
Rebbe with a heartfelt question, “Rebbe, when will Mashiach come?”

The Alter Rebbe answered, “The Mashiach that the world at large wants will never 
come. The true Mashiach, no one wants. If so, how can he come?!”1

G-d certainly wants to bring Mashiach, as our Sages said,2 “The world was created solely for 
Mashiach,” since Mashiach will enable the world to reach the purpose for which G-d initially 
created it – to be His dwelling, a place where His presence is manifest. But He wants this dwell-
ing to be fashioned by man. Our mission and responsibility is to create a setting for Mashiach 
to come by transforming the world into a G-dly place.

For this reason, it is necessary to understand what is meant by “the true Mashiach,” i.e., 
what is the nature of the redemption G-d desires to bring about and what are the characteristics 
of the leader who will initiate it.

The Rebbe wanted these ideas to be in the forefront of the consciousness of the Jewish peo-
ple. Shortly after calling on the Jewish people to do everything they can to bring Mashiach in 
the classic sichah of 28 Nissan, 5751 (1991), the Rebbe explained what the initial step and most 
“direct path” to accomplish that purpose must be – to study “the subject of Mashiach and the 
Ultimate Redemption,… and in particular, the development of these topics in the maamarim 
and the Likkutei Sichos of the Nasi of our generation.”3 By gaining awareness of the nature of 
Mashiach’s leadership and the changes he will bring about within the world, we can create a 
setting that readies the world for his coming.

In that context, the sichah that follows is of fundamental relevance for, in it, the Rebbe focus-
es on the point raised at the outset: What are the qualities that will characterize the Redemption 
and the Mashiach that Hashem wants to bring?

In his analysis, the Rebbe turns first and foremost to the writings of the Rambam because 
of all the Torah authorities who have spoken about Mashiach, the single halachic source that 
focuses on the subject in an inclusive and systematic manner is Rambam’s Mishneh Torah.

While G-d’s will is expressed in the Torah as a whole, it is specifically the realm of halachah 
that defines the practical application of His will, teaching us how He desires that we conduct our-
selves. Our Sages teach4 that “these and these are the word of G-d” and thus there is a possibility 
for there to be divergent theoretical views that are all valid Torah perspectives. Nevertheless, it 
is halachah that constitutes the crystallization of G-d’s will – what He wants us to do and how 
He wants us to live.

1. Migdal Oz (Mondshine), p. 170. 

2. Sanhedrin 98b.

3. Sichas Shabbos Parshas Taz-
ria-Metzora, 5751.

4. Eruvin 13b.
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How is halachah developed? A seemingly straightforward statement of the Mishnah is ques-
tioned, debated, and analyzed until a new, deeper, and more specific understanding is developed. 
This was the pattern followed by the Sages of the Gemara and a similar pattern was followed by 
Rabbis in later generations. The later authorities would analyze a parent text, going back to its 
sources, present dissenting opinions, and apply the principles thus discerned to a particular 
circumstance which the original text had not touched upon.

The Rebbe follows that pattern in this sichah, analyzing a seemingly straightforward passage 
in Rambam’s Mishneh Torah carefully, raising core questions that prevent us from accepting 
Rambam’s words at face value. By emphasizing that Rambam is stating a halachah – not just 
offering a theoretical exposition – and analyzing it as one would a passage of halachah, the 
Rebbe creates a fertile intellectual setting. As a result, a deeper understanding of that passage 
springs up from Rambam’s words on its own, as it were.

That understanding not only provides a basis for the intellectual comprehension of the na-
ture of Mashiach, it teaches us what to do – how to conduct ourselves in a manner that prepares 
the world for Mashiach’s coming and hastens the advent of the time when it will become an 
actual reality.
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Introduction

Reb Mendel Futerfas spent fourteen years in Russian hard-labor camps for his efforts 
on behalf of the Jewish people in the Soviet Union. While in the camps, for a variety of 
reasons, he chose not to remain totally aloof from the non-Jews who shared his lot and 

spent a few hours a day in conversation with them.

Included in this group were many ordinary people jailed  for “crimes” which neither they nor, 
for that matter, many others understood the criminal nature of. Among them was a circus 
performer whose claim to fame were his feats as a tight-rope walker. He and Reb Mendel had 
a standing debate over the perils of such acts. This was before safety nets had become standard 
circus practice, and Reb Mendel could not understand why a person would risk his life walking 
on a rope extended several stories above the ground.

“There must be some hidden strings holding you in case you slip,” Reb Mendel maintained. But 
the tight-rope walker insisted that there was no need for such support. The act was not all that 
dangerous. One began practicing on low ropes, and once he gained experience, the chance of 
falling was minimal.

This debate continued for years until, after Stalin died, the prison authorities – in a move to 
relax their rules somewhat – allowed the prisoners to prepare a makeshift circus in celebration 
of May Day. The tight-rope walker suddenly came alive, becoming the center of attention; he 
organized various acts for the event, making his own performance the highlight of the show, 
needless to say. And he made sure that Reb Mendel was in the audience.

After the other performances were completed, he climbed the pole and positioned himself at 
the rope’s end, as a drumroll began. His first steps were somewhat hesitant, after all it had been 
several years since he had last performed, but within a few seconds, he felt at home.

It all came back to him. He began to twirl a hoop with his hands and wave to his friends. As he 
reached the end of the rope, he hesitated for a moment, made a fast turn, and then proceeded 
to the other side. On his way back, he exuded confidence; he caught hats thrown to him by his 
fellow inmates and performed several other stunts. After he reached the end of the rope for a 
second time, he climbed down the pole and ran to Reb Mendel.

“You see, no strings holding me up,” he gleamed in satisfaction.

“Yes. You’re right, no strings,” agreed Reb Mendel.

“You’re a smart man,” the performer continued. “Tell me. Can you figure out what is the trick? 
Is it in the hands or the feet?”

Reb Mendel paused to think. The tight-rope walker had moved his hands freely and it appeared 
that his footwork was not the determining factor. After reviewing the scene in his mind several 
times, Reb Mendel said, “It’s the eyes. From the beginning to the end, your eyes were riveted 
on the opposite pole.”
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1. Bereishis 1:2.

2. Yalkut Shimoni, Bereishis, sec. 1:4.

3. Likkutei Torah, Bamidbar, p. 48d, 

et al., interpreting Shabbos 105a.

4. Midrash Tanchuma, Parshas Naso, 
sec. 16; see Tanya, ch. 36.

5. Shabbos 119b, the Alter Rebbe’s 
Shulchan Aruch 268:1.

6. Rambam’s Introduction to the 
Mishneh Torah

The performer nodded in agreement, “When you see your destination in front of you, you 
know where to put your feet.”

Begin with the Destination in Mind

To build on the circus performer’s words: It is always important to have your goal in mind – 
to establish a mission statement, to state your purpose in the initial stages of an undertaking – so 
that you know where you are going.

G-d Himself followed this motif, revealing His goal in creating the world in the opening 
verses of Bereishis. Thus, on the verse,1 “The spirit of G-d was hovering over the waters,” our 
Sages comment,2 “This refers to the spirit of Mashiach.” Mashiach will bring the world to the 
ultimate purpose for which G-d initially created it.

In his commentary on the first verse of the Torah, Rashi further clarifies the goal of creation, 
interpreting the word בראשית by dividing it into ב' ראשית, meaning “There are two ‘firsts,’ ”  Rashi 
proceeds to explain that the phrase teaches that all existence was created “for the sake of the 
Torah, which is called ‘first,’ and for the sake of the Jewish people, who are called ‘first.’ ”  Simply 
put, Rashi is telling us that G-d created the world for the Jews to study and apply the Torah.

What G-d Told the Jews at Sinai

When G-d assembled the Jewish people together to give them the Torah, He began the Ten 
Commandments with the word, Anochi, אנכי, “I.” Our Sages3 interpret that word as an acronym 
for the Aramaic phrase אנא נפשי כתבית יהבית, meaning “I have inscribed and conveyed My soul.” G-d 
was letting the Jewish people know that He invested the very essence of His being in the Torah.

This concept is integrally related to G-d’s creation of the world. Our Sages4 teach that G-d cre-
ated the world because “He desired a dwelling in the lowest realm.” Our dwellings, our homes, are 
where we are most ourselves. We do express ourselves outside our homes as well, but it is not the 
same. No matter how hard a host tries to make his guests feel comfortable, there are always accepted 
social conventions, personal reservations, and the like. But when we’re at home, it’s different. That’s 
where who we really are comes out. This is what our Sages meant when they said that G‑d created 
the world because He wanted a home; He desired a place where His essence would be revealed.

That is why He gave us the Torah. He wanted man to be His partner in creation,5 transform-
ing the nature of this material world and revealing His essence within it. This can be achieved 
only through living according to the Torah’s laws and guidelines.

Rambam’s Goal

Just as a writer tries to state his purpose at the outset, so too, he also seeks to encapsulate and 
summarize it at the end. Rambam conceived of his Mishneh Torah as “a compilation of the entire 
Oral Law,”6 i.e., a reiteration of the entire Torah. Therefore, he placed the laws of Mashiach at the 
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very end of the Mishneh Torah. By doing so, he was making a statement: It is Mashiach who will 
bring the Torah and the creation to its consummate fulfillment.

What is the Torah? The text in which G-d “inscribed and conveyed [His] soul.”

Why was the world created? For the sake of the Torah.

Mashiach’s mission is to bring that purpose to fruition by creating a setting in which the 
Jewish people will study and observe the Torah in a consummate manner, enabling its teachings 
to permeate the entire world.

What We Can Do

Rambam did not intend for his words to be merely abstract teachings. Psychology defines 
learning as a change in behavior. This includes even mere intellectual study, because when we 
change the way we understand things, our conduct also changes. This is particularly true at 
present, since ideas and information are the forces molding our society today. A revolution in 
thinking can send ripples of change throughout the world.

To use a metaphor: Ships have long been guided by the movement of a rudder. As ships grew 
larger, the rudders necessary to turn them also increased in size. Moving these larger rudders 
became difficult. Therefore, a small rudder referred to as a trim-tab was attached to the large 
rudder. This smaller rudder is easier to move, and it then moves the large rudder, which in turn 
changes the course of the entire ship. In today’s world, each of us can be such a trim-tab. The 
direction in which we point our lives can affect the direction of the vessel that is humanity.

Living with Mashiach, learning about the ideals which G‑d envisions for our world, and 
integrating these principles in our lives, can enable each of us to serve as a trim-tab, channeling 
the direction of global change. By anticipating the Ultimate Redemption in our minds and lives, 
we can precipitate its coming.
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סוֹף הִלְכוֹת  "ם בְּ תַב הָרַמְבַּ א. כָּ
מַאֲמִין  אֵינוֹ  שֶׁ מִי  "וְכָל  מְלָכִיםא: 
ה  אֵינוֹ מְחַכֶּ יחַ( אוֹ מִי שֶׁ שִׁ מָּ בּוֹ )בַּ
לְבַד  אָר נְבִיאִים בִּ שְׁ לְבִיאָתוֹ לאֹ בִּ
ה  וּבְמשֶֹׁ תּוֹרָה  בַּ א  אֶלָּ כּוֹפֵר  הוּא 
עָלָיו  הֵעִידָה  הַתּוֹרָה  הֲרֵי  שֶׁ נוּ  רַבֵּ
אֶת  אֱלקֶֹיךָ  ה'  ב  וְשָׁ אֱמַרב  נֶּ שֶׁ
יךְ:  בוּתְךָ כו'". וּלְאַחֲרֵי זֶה מַמְשִׁ שְׁ
ם  וְשָׁ נֶאֱמַר  לְעָם  בִּ ת  פָרָשַׁ בְּ "אַף 
יחַ  שִׁ מָּ בַּ יחִים.  שִׁ הַמְּ נֵי  שְׁ בִּ א  נִבָּ
יעַ  הוֹשִׁ שֶׁ דָוִד  הוּא  שֶׁ הָרִאשׁוֹן 
יחַ  שִׁ ד צָרֵיהֶם וּבַמָּ רָאֵל מִיַּ אֶת יִשְׂ
יעַ  מּוֹשִׁ שֶׁ נָיו  מִבָּ עוֹמֵד  שֶׁ הָאַחֲרוֹן 
ם  וְשָׁ אַחֲרוֹנָהג[.  ]בָּ רָאֵל  יִשְׂ אֶת 
ה  עַתָּ וְלאֹ  אֶרְאֶנּוּ  אוֹמֵרד  הוּא 
זֶה  קָרוֹב  וְלאֹ  אֲשׁוּרֶנּוּ  דָוִד  זֶה 
עֲקבֹ  מִיַּ כּוֹכָב  רַךְ  דָּ יחַ.  שִׁ הַמָּ מֶלֶךְ 
זֶה  רָאֵל  שְׂ מִיִּ בֶט  שֵׁ וְקָם  דָוִד.  זֶה 

Dual Prophecies

1. Early in his discussion of the subject of Mashiach 
in the conclusion of Hilchos Melachim in his Mishneh 
Torah, Rambam writes:1

Whoever does not believe in him, or does not await 
his coming, denies not only [the statements of] the 
other prophets, but also [those of] the Torah and 
of Moshe, our teacher, for the Torah attests to his 
[coming], stating,2 “And G-d your L-rd will bring 
back your [exiled] captivity.”

Not content with a single prooftext, Rambam 
continues:

There is also a reference [to Mashiach] in the pas-
sage [concerning] Bilaam. There, he prophesied 
about the two anointed [kings]: the first anointed 
[king], David, who saved Israel from her oppres-
sors, and the ultimate anointed [king] who will 
arise from among his descendants and save Israel 
(at the End [of Days]).3 That passage states:4

“I see him, but not now” – this refers to David; “I 
perceive him, but not in the near [future]” – this 
refers to the anointed king (melech haMashiach).

“A star shall go forth from Yaakov” – this refers to 
David; “and a staff shall rise up from Yisrael” – this 

1. Mishneh Torah, Hilchos Melachim 
11:1.

2. Devarim 30:3.

3. This phrase is set off by parenthe-
ses because – although it is included 
in the standard printed text of the 
Mishneh Torah – in the hand-writ-
ten manuscripts and uncensored 
editions of the Mishneh Torah (the 
Rome edition of 5240 [1480], the 
Soncino edition of 5250 [1490], 

the Constantinople edition of 5269 
[1509], the Venice edition of 5284 
[1524], the Bragadin edition of 
5310 [1550], and the Giustiniani 
edition of 5311 [1551]) , this phrase 
actually reads “and save Israel from 
the hands of Esav’s descendants.”

The full, uncensored version of this 
chapter (ch.11) that is based on 
hand-written manuscripts and early 
editions together with a preface and 

a comparison of different versions 
was printed in the Pardes edition 
of the Mishneh Torah (Jerusalem, 
1958.) That edition also includes 
copies of several hand-written man-
uscripts of this chapter. Throughout 
this sichah and in the footnotes, we 
have cited primarily the differences 
that are germane to the subject 
under discussion.

4. Bamidbar 24:17-18.

Defining the Identity of Mashiach
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5. The addition of the word “the” (as 
in “the King Mashiach”) is based on 
the early editions and some of the 
hand-written manuscripts cited 
in footnote 3,* which in the first 
clause refer to Mashiach as Melech 
HaMashiach and in the latter three 
clauses refer to him as HaMel-
ech HaMashiach. The difference 
in wording can be explained as 
follows: The first clause – which 
introduces Mashiach – refers to 
him as the anointed king. Since 
the first clause already established 
the existence of Mashiach, the latter 
three clauses referred to him as “the 
King Mashiach,” using a definitive 
article.

* The standard printed texts do 
not use the definitive article in 
the second clause, only in the 
final two. Several hand-written 
manuscripts of the Mishneh Torah 
(Oxford 591, Stockholm, as cited 
above) do not use the definitive 
article at all. Conversely, the 
Oxford 568 and 610 hand-written 

manuscripts use it in all four 
clauses.

6. II Shmuel 8:2.

7. Zechariah 9:10.

8. The majority of hand-written 
manuscripts and early editions 
mentioned in footnote 3 use a 
slightly different version.

9. Cf. II Shmuel 8:6.

10. II Shmuel 8:6 refers to Aram, 
not Edom. However, II Shmuel 
8:14 states, “All of Edom became 
servants to David.” Similar wording 
is found in I Divrei HaYomim 18:13. 
From the wording of the Stockholm 
manuscript of the Mishneh Torah, 
it appears that the reference is to II 
Shmuel 8:14.

11. The standard printed texts of the 
Mishneh Torah include the Hebrew 
abbreviation 'וגו, which implies that 
one should refer to the continuation 
of the verse. That would be appropri-
ate if the reference was to II Shmuel 
8:6, since the continuation of that 

verse (“carriers of gifts”) is relevant 
here. However, most of the man-
uscript copies do not contain this 
abbreviation. This could be seen as 
an indication that the reference is to 
II Shmuel 8:14, because the continu-
ation of that verse is not relevant.

12. With regard to the translation of 
the verse, see Sifsei Chachamim.

The standard printed texts of the 
Mishneh Torah only spell out part of 
the phrase and include the Hebrew 
abbreviation 'וגו which alludes to 
the continuation of the phrase. How-
ever, the hand-written manuscripts 
and early editions mentioned 
in footnote 3 spell out the entire 
phrase, as in the main text.

13. Ovadiah 1:21.

14. This latter phrase is included 
in most of the hand-written manu-
scripts mentioned above. The Ox-
ford 610 manuscript also contains 
an allusion to the continuation of 
the verse, “and sovereignty will be 
G-d’s.”

refers to the King Mashiach.5

“He shall crush Moab’s princes” – This refers to 
David, (as it is written,6 “He struck down Moab 
and measured them with a cord”); “he shall break 
down all of Seth’s descendants” – This refers to the 
King Mashiach, (about whom it is written,7 “He 
will rule from sea to sea”).

“Edom will become an inheritance” – This refers 
to David,8 (as it is written,9 “Edom10 became the 
servants of David11”); “his enemy, Seir, will be-
come Israel’s inheritance”12 – This refers to the 
King Mashiach, (as it is written,13 “Liberators 
will ascend Mount Zion to judge the mountain of 
Esau....”14).

This extensive exegesis of the Torah’s prophecies is 
totally out of character for the Mishneh Torah. As Ram-
bam explains towards the end of his introduction to 
that text, he structured it as a work of halachah, Jewish 
law. For this reason, he generally refrains from quoting 

אֲתֵי מוֹאָב  יחַ. וּמָחַץ פַּ שִׁ לֶךְה הַמָּ הַמֶּ
אֶת  ךְ  וַיַּ אוֹמֵרו  הוּא  וְכֵן  דָוִד.  זֶה 
ל  כָּ וְקַרְקַר  חֶבֶל.  בַּ דֵם  וַיְמַדְּ מוֹאָב 
אֱמַרז  נֶּ יחַ שֶׁ שִׁ לֶךְ הַמָּ ת זֶה הַמֶּ נֵי שֵׁ בְּ
ם עַד יָם. וְהָיָה אֱדוֹם  לוֹ מִיָּ בּוֹ וּמָשְׁ
הִי  וַתְּ אֱמַרט  נֶּ שֶׁ דָוִדח.  זֶה  ה  יְרֵשָׁ
אֱדוֹםי לְדָוִד לַעֲבָדִים" וגו'יא. וְהָיָה 
לֶךְ  הַמֶּ זֶה  אוֹיְבָיויב  עִיר  שֵׂ ה  יְרֵשָׁ
יעִים  מוֹשִׁ וְעָלוּ  אֱמַריג  נֶּ שֶׁ יחַ  שִׁ הַמָּ

הַר צִיּוֹן וגו'"יד. בְּ

הוּא  הֲרֵי  ד  הַיָּ סֵפֶר  ה  וְהִנֵּ
"ם  הָרַמְבַּ דִבְרֵי  כְּ  – הֲלָכוֹת  סֵפֶר 
ל  שֶׁ )וְלאֹ   – סוֹפָהּ  בְּ מָתוֹ  הַקְדָּ בְּ
סוּקֵי הַתּוֹרָה וְכַיּוֹצֵא  רָשׁוֹת עַל פְּ דְּ
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15. This question in the main text 
is reinforced by the fact that when 
discussing our obligation to believe 
in Mashiach in his Commentary on 
the Mishnah (Introduction to ch. 10 
of Sanhedrin, the twelfth principle), 
Rambam merely states, “Whoever 
doubts [the coming of Mashiach] 
… denies the Torah, for the Torah 
has clearly attested to his arrival 

in the passage concerning Bilaam 
and in the passage beginning Atem 
Nitzavim.” A similar understanding 
is reflected in Rav Kapach’s transla-
tion of that source. Since, generally, 
Rambam is far more concise in his 
mention of a concept in the Mishneh 
Torah than in his Commentary on 
the Mishnah, the fact that here he 
elaborates calls for explanation.

16. Bamidbar 24:14.

17. See Rav Kapach’s edition of Ram-
bam’s Iggeres Teiman, ch. 3, close 
to the end, which states, “as G-d 
promised us in the Torah, saying, 
“I see him, but not now; I perceive 
him, but not in the near [future]… 
Edom will become an inheritance.”

interpretations of passages from the Torah and the 
like. Seemingly, to bring support for the law that 
“whoever does not believe in [Mashiach]… denies 
the Torah and Moshe our teacher,” it would have been 
sufficient to state, “There is also a reference [to Mashi-
ach] in the passage [concerning] Bilaam.15 There, he 
prophesied about the ultimate anointed [king] who 
will arise from among [David’s] descendants and save 
Israel (at the End [of Days]).” Why did Rambam find 
it necessary to expound upon that passage at length 
and to describe both anointed kings, David and Mashi-
ach, explaining in detail how the various component 
phrases of the prophecy allude to each of them? From 
the context, we would have known that it is referring 
to a prophecy that speaks of “what this nation will do 
to your nation at the End of Days.”16

Even if Rambam’s intent was to point out which 
verses explicitly refer to Mashiach, it would have 
been sufficient to cite merely the beginning and the 
end of the prophecy, “I see him, but not now…. his 
enemy, Seir, will become Israel’s inheritance.”17

The Parallel between David and Mashiach

2. This difficulty can be resolved on the basis of 
another question: Why not merely state, “The Torah 
attests to his [coming], stating,2 ‘And G-d your L-rd 
will bring back your [exiled] captivity.’ ” That verse 
serves as support for the essential concept that the 
Jews will be redeemed at the End of Days. What does 
the mention of Bilaam’s prophecy add?

To answer: It is apparent – and understood from 
the simple meaning of the wording Rambam uses 

לְהוֹכִיחַ  דֵי  כְּ לְהָבִין:  וְצָרִיךְ  בָזֶה(, 
מַאֲמִין  אֵינוֹ  שֶׁ מִי  ל  "כָּ שֶׁ הַהֲלָכָה  אֶת 
ה  וּבְמשֶׁ תּוֹרָה  "בַּ כּוֹפֵר  הוּא  כו'"  בּוֹ 
כּוֹתֵב  הָיָה  אִלּוּ  יק  מַסְפִּ הָיָה  נוּ",  רַבֵּ
ם  לְעָםטו נֶאֱמַר וְשָׁ ת בִּ פָרָשַׁ רַק "אַף בְּ
נָיו(  עוֹמֵד מִבָּ יחַ )הָאַחֲרוֹן שֶׁ שִׁ מָּ א בַּ נִבָּ
אַחֲרוֹנָה["  ]בָּ רָאֵל  יִשְׂ אֶת  יעַ  מּוֹשִׁ שֶׁ
פְסוּקֵי  בִּ מַיְרִי  דְּ יוֹדְעִים  הָיִינוּ  וּכְבָר 
ר  אֲשֶׁ  .  ." הִיא  הַתְחָלָתָם  שֶׁ בוּאָה  הַנְּ
בְּאַחֲרִית  ךָ  לְעַמְּ ה  הַזֶּ הָעָם  ה  יַעֲשֶׂ
פְרָטֵי  ה לוֹ לְהַאֲרִיךְ בִּ הַיָּמִים"טז – וְלָמָּ

ר  מְדֻבָּ אֵלּוּ  כְתוּבִים  בִּ שֶׁ הָרְאָיוֹת 
מִי  וְעַל  יחִים"  שִׁ הַמְּ נֵי  "שְׁ אוֹדוֹת 

תוּב וכו'? ל חֵלֶק מֵהַכָּ ז כָּ מְרַמֵּ

לְפָרֵשׁ  הִיא  נָה  וָּ הַכַּ אִם  אֲפִלּוּ 
הֲרֵי  מַיְרִי,  סוּקִים  פְּ אֵיזֶה  בְּ הֶדְיָא  בְּ
)אֶת  רַק  מֵבִיא  הָיָה  אִם  יק  מַסְפִּ הָיָה 
נֶאֱמַר  ה  זֶּ שֶׁ  – יּוּם(  וְהַסִּ הַהַתְחָלָה 
ה וגו' וְהָיָה  סוּקִים "אֶרְאֶנּוּ וְלאֹ עַתָּ פְּ בַּ

עִיר אוֹיְבָיו גו'"יז. ה שֵׂ יְרֵשָׁ

אֶת  מוֹסִיף  "ם  הָרַמְבַּ שֶׁ ה  מִזֶּ ב. 
נֶאֱמַר",  לְעָם  בִּ ת  פָרָשַׁ בְּ "אַף  הָרְאָיָה 
בָר הֵבִיא לִפְנֵי זֶה רְאָיָה  כְּ י שֶׁ אַף עַל פִּ
הֲרֵי הַתּוֹרָה הֵעִידָה  עַל עֶצֶם הָעִנְיָן "שֶׁ
אֶת  אֱלקֶֹיךָ  ה'  ב  וְשָׁ אֱמַר  נֶּ שֶׁ עָלָיו 
טוּת  שְׁ מִפַּ )וְכַמּוּבָן  מַע  מַשְׁ בוּתְךָ",  שְׁ
לְעָם  בִּ ת  רָשַׁ מִפָּ תוּבִים  הַכְּ שֶׁ לְשׁוֹנוֹ( 
)רַק(  לאֹ  ר  עִקָּ בְּ "ם  הָרַמְבַּ מֵבִיא 
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18. It must, however, be noted that 
Rambam’s wording, “the Torah 
attests to his [coming],” implies the 
existence of a specific redeemer.

19. Sanhedrin 99a discusses the prop-
osition that, although there will be an 
Era of Redemption, this Redemption 
will not be led by Mashiach. Instead, 
(see Rashi, s.v. ein lahem Mashiach 
liYisrael, “The Holy One, blessed 
be He, will rule over the people of 
Israel Himself; He will redeem them 
alone.” By citing the references from 
Bilaam’s prophecies, Rambam clearly 
indicates the fundamental nature of 
the belief, not only in a Messianic 

Age, but in Mashiach himself.

See also Chasam Sofer, Yoreh Deah, 
Responsum 356, who explains 
Rashi’s statements and emphasizes 
how a person who ascribes to the 
above-mentioned proposition now, 
after the Sages have rejected it, “de-
nies the Torah in its totality.”

20. It is obvious that it cannot be 
said that this is the only Midrash* 
Rambam found that interpret these 
verses as referring to Mashiach and, 
therefore, he quoted it in its totality, 
including the portions that refer to 
David. This proposition is untenable 
because:

a) It is obvious that, even were that 
the case, it is not Rambam’s style to 
quote all the particulars in a mid-
rash, only those that are relevant to 
the points under discussion.

b) We find midrashim that interpret 
the entire verse, including the initial 
phrase, “A star shall go forth from 
Yaakov” as referring to Mashiach. 
(See Talmud Yerushalmi, Taanis 4:5, 
Devarim Rabbah 1:20. See Targum 
Onkelos and the Targum of Yonason 
ben Uziel on the verse. Similarly, 
in his commentary on the verse, 
Ramban interprets all the phrases as 
referring to Mashiach. See also his 

– that by citing the verses from Bilaam’s prophecy, he is 
bringing support not only for the fundamental concept 
that Mashiach will come and the Jews will be redeemed 
from exile, but also – and primarily – that Bilaam’s 
prophecy focuses on “two anointed [kings]: the first 
anointed [king], David…, and the ultimate anointed 
[king] who will arise from among his descendants.” To 
clarify this point, Rambam explicitly explains the verses, 
demonstrating how they refer to “two anointed [kings].”

However, this itself requires explanation: True, the 
verses from Bilaam’s prophecy are quoted because they 
highlight a fundamental concept regarding the redemp-
tion of the Jewish people. The promise, “G-d your L-rd 
will bring back your [exiled] captivity,” clearly indicates 
that the Jews will be redeemed from exile; however, it does 
not mention18 that this will be accomplished by Mashi-
ach, i.e., that the redemption will be led by an individual 
leader.19 To clarify that point, Rambam brings proof from 
an explicit prophecy in the Torah which refers specifical-
ly to an anointed king (Melech HaMashiach).

This clarifies why Bilaam’s prophecy must be quot-
ed. Why, however, when citing proofs from the Torah 
regarding the coming of Mashiach is it relevant to men-
tion a prophecy that concerns not only Mashiach, “the 
ultimate anointed [king],” but also, David, “the first 
anointed [king]”? And why is it necessary to mention 
specifically all the different verses, pointing out which 
refer to David and which refer to Mashiach?20

יחַ,  שִׁ יאַת הַמָּ רְאָיָה עַל עֶצֶם בִּ כִּ
א  אֶלָּ לוּת,  מֵהַגָּ רָאֵל  יִשְׂ ת  אֻלַּ גְּ
יחִים  שִׁ הַמְּ נֵי  שְׁ בִּ א  בָּ "נִּ שֶׁ )גַם( 
דָוִד  הוּא  שֶׁ הָרִאשׁוֹן  יחַ  שִׁ מָּ בַּ
עוֹמֵד  שֶׁ הָאַחֲרוֹן  יחַ  שִׁ וּבַמָּ כו' 
נֵי זֶה הוּא מְפָרֵט  פְּ מִּ נָיו". שֶׁ מִבָּ
אֵיךְ  תוּבִים,  הַכְּ אֶת  וּמְפָרֵשׁ 
נֵי  שְׁ בִּ א  בָּ "נִּ שֶׁ מֵהֶם  מוּכָח 

יחִים". שִׁ הַמְּ

אוּר:  בֵּ צָרִיךְ  גוּפָא  הָא  אֲבָל 
אֶת  מּוֹסִיף  ֶ שּׁ מַה  לָמָא  שְׁ בִּ
ת  פָרָשַׁ בְּ שֶׁ תוּבִים  מֵהַכְּ הָרְאָיָה 
יחַ,  מָשִׁ לְעָם עַל עֶצֶם הָעִנְיָן דְּ בִּ
תוּב  כָּ בַּ שֶׁ נֵי  מִפְּ הוּ  זֶּ שֶׁ יֵשׁ לוֹמַר 
בוּתְךָ"  שְׁ אֶת  אֱלקֶֹיךָ  ה'  ב  "וְשָׁ
יְדֵי  עַל  יִהְיֶה  ה  זֶּ שֶׁ נֶאֱמַריח  לאֹ 
רְאָיָה  מֵבִיא גַם  לָכֵן  יחַיט,  שִׁ הַמָּ
עַל  א  בָּ נִּ שֶׁ תּוֹרָה  בַּ מֵהַמְפרָֹשׁ 
נּוֹגֵעַ  מַה  אֲבָל  הַמָּשִׁיחַ,  מֶלֶךְ 

עַל  הַתּוֹרָה(  )מִן  לְהָרְאָיוֹת 
א"  נִבָּ ם  ָ "שּׁ שֶׁ יחַ  שִׁ הַמָּ יאַת  בִּ
א  יחַ הָאַחֲרוֹן" אֶלָּ שִׁ "מָּ לאֹ רַק בַּ
הָרִאשׁוֹן";  יחַ  "מָשִׁ דָוִד,  בְּ ם  גַּ
כָּל  לְפָרֵשׁ  אֲרִיכוּת  בַּ  – וּבִפְרָט 
תוּבִים  הַכְּ בְּ שׁוֹנוֹת  הַלְּ רָטֵי  פְּ
וִד  לֶךְ דָּ מֶּ רִים בַּ אֵיזֶה מֵהֶם מְדַבְּ

יחַכ? שִׁ לֶךְ הַמָּ מֶּ וְאֵיזֶה בַּ
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Sefer HaGeulah. p. 266 in the Chavel 
edition, where he disputes Ibn Ezra’s 
comments on the verse which do not 
follow the above understanding and 
interprets the phrase as referring to 
David.) See Lechem Mishneh’s gloss 
on Rambam here, which states, “Per-
haps there are conflicting midrashim.”

c) Furthermore, and this is of 
primary importance, Rambam is not 
coming to cite interpretations from 
our Sages regarding Mashiach’s com-
ing, because – to borrow his wording 
in halachah 2 – “all [their] books 
are filled with this.” Indeed, there are 

more references to Mashiach in our 
Sages’ works than in the works of the 
Prophets, which are the subject of 
Rambam’s statements there. Instead, 
Rambam is stating only what is ex-
plicit in the Torah and the straight-
forward meaning of Scripture.

* We find expressions similar to 
those used by Rambam in Rabbei
nu Bachya’s commentary on this 
verse, beginning al derech hamid-
rash. Similar statements are found 
in Midrash HaGadol on the verse 
and in Ramban’s Sefer HaGeulah. 
Nevertheless, Ramban does not 

cite references to Scriptural verses. 
Somewhat similar references are 
found in the Buber edition of Mid-
rash Agadah on the verse. See also 
Ralbag’s commentary on the verse.

21. Sanhedrin 91a.

22. See the restatement of this 
halachah in Kiryas Sefer. See the 
conclusion of Tractate Makkos, 
which explains that Rabbi Akiva 
drew faith in the fulfillment of a 
prophecy regarding the rebuilding 
of Jerusalem from seeing how the 
prophecy regarding the city’s devas-
tation was fulfilled.

The Past and the Future

3. It is necessary to clarify the reason Rambam cites 
the proof that Bilaam’s prophecy refers to “two anoint-
ed kings,” mentioning also “the first anointed [king], 
David, who saved Israel [from her oppressors].” The 
question arises: How does the fact] that David was 
called an anointed king, as Mashiach will be and, 
therefore, the prophecy refers to “the two anointed 
kings,” relate to our faith in the coming of Mashiach?

By citing the historical precedent, Rambam 
strengthens the faith in Mashiach’s coming by mak-
ing it known that the concept of a Mashiach is not a 
new phenomenon. There already was an “anointed 
[king], David, who saved Israel from her oppressors.” 
Knowing this increases the strength of our faith that 
also in the future Mashiach will come and save the 
Jewish people.

Similarly, when our Sages wished to offer proof of 
the Resurrection of the Dead, they said,21 “[If] those 
who were not [born can] live” – i.e., since G-d can cre-
ate a child and give it life – “[is it not logical that] even 
more so those who were once alive [can live again]?” – 
i.e., certainly, He can grant life to those who once lived.

Alternatively, as the commentaries explain,22 since 
both anointed kings were mentioned in the same 
prophecy, the fulfillment of the first portion of the 
prophecy relating to “the first anointed [king], David, 

עַם  הַטַּ שֶׁ לוֹמַר,  יֵשׁ  לִכְאוֹרָה  ג. 
ם  גַּ הָרְאָיָה  אֶת  מֵבִיא  "ם  הָרַמְבַּ שֶׁ
יחִים,  שִׁ הַמְּ נֵי  שְׁ בִּ א  בָּ נִּ שֶׁ זֶה  עַל 
דָוִד  הוּא  שֶׁ הָרִאשׁוֹן  יחַ  "מָשִׁ גַם 
 – כו'"  רָאֵל  יִשְׂ אֶת  יעַ  הוֹשִׁ שֶׁ
לָאֱמוּנָה  נּוֹגֵעַ  מַה  לִכְאוֹרָה,  דְּ
נִקְרָא  וִד  דָּ ם  גַּ שֶׁ יחַ  שִׁ הַמָּ בִיאַת  בְּ
עַד  יחַ,  שִׁ הַמָּ לֶךְ  הַמֶּ מוֹ  כְּ יחַ  מָשִׁ
נֵי  שְׁ "בִּ אוֹמְרִים  נֵיהֶם  שְׁ עַל  שֶׁ

הֵ"א הַיְדִיעָה( – הַמְּשִׁיחִים" )בְּ

לָאֱמוּנָה  נוֹגֵעַ  ה  זֶּ שֶׁ נֵי  מִפְּ הוּא 
אוֹתָהּ:  ק  וּמְחַזֵּ יחַ  שִׁ הַמָּ בִיאַת  בְּ
בָר  דָּ אֵינוֹ  יחַ  שִׁ הַמָּ עִנְיַן  שֶׁ דַע  נֵּ שֶׁ כְּ
יחַ הָרִאשׁוֹן  בָר הָיָה "מָשִׁ י כְּ חָדָשׁ, כִּ
רָאֵל  יִשְׂ אֶת  יעַ  הוֹשִׁ שֶׁ דָוִד  הוּא  שֶׁ
תּקֶֹף  מוֹסִיף  זֶה  צָרֵיהֶם",  ד  מִיַּ
יחַ  מָשִׁ יָבאֹ  לֶעָתִיד  ם  גַּ שֶׁ אֱמוּנָה  בָּ
רֶךְ  דֶּ )עַל  רָאֵל  יִשְׂ אֶת  יעַ  מּוֹשִׁ שֶׁ
תִים:  הַמֵּ ת  חִיַּ תְּ הוֹכָחַת חַזַ"לכא עַל 
ל  כָּ לאֹ  חָיֵי  הֲוֵי  דַּ חָיֵי  הֲווּ  לָא  "דְּ

ן"(;  כֵּ שֶׁ

תוּב  כָּ שֶׁ מוֹ  כְּ אַחֵר,  אפֶֹן  בְּ אוֹ 
נֵי  בַר שְׁ עַל־דְּ יוָן שֶׁ יםכב: מִכֵּ מְפָרְשִׁ בִּ
נְבוּאָה,  אוֹתָהּ  בְּ נֶאֱמַר  יחִים  שִׁ הַמְּ
בוּאָה  הַנְּ חֵלֶק  ם  תְקַיֵּ נִּ שֶׁ ם  שֵׁ כְּ הֲרֵי 
הוּא דָוִד  יחַ הָרִאשׁוֹן שֶׁ נּוֹגֵעַ לְ"מָשִׁ בַּ
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23. I.e., the Rebbe is explaining two 
points:
a) the fact that a Mashiach (David) 
existed shows that there is a possibil-

ity for such a phenomenon.
b) since David and Mashiach are 
mentioned in the same prophecy, 
since the first part of the prophecy 

was fulfilled, we can rest assured that 
the second part will also be fulfilled.
24. Devarim 19:8-9.

who saved Israel from her oppressors” provides us 
with assurance; it lends certainty to our faith in the 
fulfillment of the prophecy regarding “the ultimate 
anointed [king] who will arise from among his de-
scendants and save Israel (at the End [of Days]).”23

However, this explanation is insufficient. As under-
stood from a simple reading of the text, Rambam does 
not cite these verses to prove that Mashiach will cer-
tainly come. Instead, his purpose is to emphasize that 
the Torah itself attests to his coming and, therefore, 
“whoever does not believe in him, or does not await his 
coming, denies not only [the statements of] the other 
prophets, but also [those of] the Torah and of Moshe, 
our teacher.” If so, why does Rambam find it necessary 
to mention the prophecy regarding “the two anointed 
kings,” including also “the first anointed king, David”? 
And more specifically, why must he explain the four 
pairs of prophecies in these verses, showing how the 
first clause of each phrase refers to the first anointed 
king and the second to the ultimate anointed king?

The Cities of Refuge Mashiach Will Establish
4. Rambam proceeds to cite further proof of 

Mashiach’s coming in a separate halachah, as follows:
Similarly, regarding the Cities of Refuge, it is stat-
ed,24 “When G‑d will expand your borders... you 
shall add three more cities….” This command has 
never been fulfilled. Surely, G‑d did not give this 
command in vain, [and thus the intent was that it 
be fulfilled after the coming of Mashiach].
Rambam himself divided the Mishneh Torah into 

halachos, individual laws, and, as is well known, he was 
very precise in making this division. Why did he not 
include the above support from the commandment to 
add three Cities of Refuge in the halachah where he cit-
ed the first two proofs from the Torah? And if his intent 
was to divide the various items of supporting evidence 

ד צָרֵיהֶם",  רָאֵל מִיַּ יעַ אֶת יִשְׂ הוֹשִׁ שֶׁ
בַר  עַל־דְּ בוּאָה  הַנְּ ם  קֻיַּ תְּ אי  וַדַּ בְּ ן  כֵּ
נָיו  מִבָּ עוֹמֵד  שֶׁ הָאַחֲרוֹן  יחַ  "מָשִׁ
אַחֲרוֹנָה[". רָאֵל ]בָּ יעַ אֶת יִשְׂ מּוֹשִׁ שֶׁ

הוּ  זֶּ שֶׁ לְפָרֵשׁ  ה  שֶׁ קָּ שֶׁ מוּבָן  אֲבָל 
אֵין  אֵלּוּ  כְתוּבִים  בִּ י  כִּ עַם:  הַטַּ ל  כָּ
"ם לְהָבִיא רְאָיָה וְהוֹכָחָה  נַת הָרַמְבַּ וָּ כַּ
א  אֶלָּ יָבאֹ,  אי  וַדַּ יחַ  שִׁ הַמָּ לֶךְ  מֶּ שֶׁ
טוּת  פַשְׁ )וּכְּ תּוֹרָה  בַּ תוּבָה  כְּ יאָתוֹ  בִּ שֶׁ
אֵינוֹ מַאֲמִין  י שֶׁ "מִּ ה, שֶׁ וּמִזֶּ לְשׁוֹנוֹ(; 
ה לְבִיאָתוֹ לאֹ  אֵינוֹ מְחַכֶּ בּוֹ אוֹ מִי שֶׁ
א  לְבַד הוּא כּוֹפֵר אֶלָּ אָר נְבִיאִים בִּ שְׁ בִּ

נוּ" – ה רַבֵּ תּוֹרָה וּבְמשֶׁ בַּ

א בִּשְׁנֵי  בָּ "נִּ ן מַה נּוֹגֵעַ לְכַאן שֶׁ אִם כֵּ
הָרִאשׁוֹן  יחַ  שִׁ מָּ "בַּ ם  גַּ יחִים",  שִׁ הַמְּ
אֶת  לְפָרֵשׁ   – וּבִפְרָט  דָוִד",  הוּא  שֶׁ

כְתוּ בִּ פוּלִים שֶׁ שׁוֹנוֹת הַכְּ עַת( הַלְּ ־)אַרְבַּ
יחַ  שִׁ נָה לַמָּ וָּ רִאשׁוֹנִים הַכַּ בָּ בִים אֵלּוּ, שֶׁ

יחַ הָאַחֲרוֹן? שִׁ ים – לַמָּ נִיִּ ְ הָרִאשׁוֹן וּבַשּׁ

"ם,  הָרַמְבַּ כּוֹתֵב  לְזֶה  ךְ  הֶמְשֵׁ בְּ ד. 
"אַף  עַצְמָהּ:  פְנֵי  בִּ הֲלָכָה  בַּ אֲבָל 
עָרֵי מִקְלָט הוּא אוֹמֵרכג אִם יַרְחִיב  בְּ
בֻלְךָ וְיָסַפְתָּ לְךָ עוֹד  ה' אֱלהֶֹיךָ אֶת גְּ
הָיָה  לאֹ  וּמֵעוֹלָם  וגו'  עָרִים"  לשֹׁ  שָׁ
רוּךְ הוּא  דוֹשׁ בָּ ה הַקָּ בָר זֶה וְלאֹ צִוָּ דָּ

לְתהֹוּ".

הַהֲלָכוֹת  ת  חֲלֻקַּ ם  גַּ שֶׁ יָדוּעַ  ה  וְהִנֵּ
וְצָרִיךְ   – דִיּוּק  בְּ הִיא  "ם  רַמְבַּ בְּ שֶׁ
רְאָיָה  "ם  הָרַמְבַּ מֵבִיא  ה  לָמָּ לְהָבִין: 
הֲלָכָה  בַּ וְלאֹ  עַצְמָהּ  פְנֵי  בִּ הֲלָכָה  בַּ זוֹ 
הָרְאָיוֹת  שְׁתֵּי  עִם  יַחַד  בְּ פָנֶיהָ  לְּ שֶׁ
ן הַתּוֹרָה? וְאִם מַתְאִים  מִּ הָאֲחֵרוֹת שֶׁ
הֲלָכָה  בַּ תוּבָה  כְּ הְיֶה  תִּ רְאָיָה  ל  כָּ שֶׁ
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25. See Likkutei Sichos, Vol. 24, p. 
109ff., and Vol. 34, p. 114ff.

26. Seemingly, it would be necessary 
to specify the source, Parshas Shof-
tim, because there are other refer-
ences to the Cities of Refuge earlier 
in the Torah: Bamidbar 35:9ff., and 
Devarim 4:41ff. Thus, were Rambam 
to have merely stated, “the Cities of 
Refuge,” the source to which he is 
referring would not have been clear.

27. There are other aspects of the 
wording used by Rambam that also 
require clarification:

a) Rambam mentions “the passage 
[concerning] Bilaam” even though 
his practice is not to cite his sources, 
as reflected in his omission of the 
source for the verse cited beforehand, 
“G-d your Lord will return….” In that 
context, he does not say, “Behold, in 
Parshas Atem Nitzavim, it is said….”

b) Regarding Bilaam, Rambam states, 
“There, he prophesied.…” What does 
this expression teach us? It is very 
difficult to say that since Rambam 
mentioned “the passage [concerning] 
Bilaam,” he felt it necessary to ex-
plain that “There, he prophesied.…” 
See Likkutei Sichos, Vol. 34, p. 120.

On the surface, it is possible to 
explain that Rambam added, “There, 

he prophesied.…,”* as a corollary 
to his prior statement that one who 
denies Mashiach’s coming “denies… 
[the statements of] the Torah and of 
Moshe our teacher.” Rambam states, 
“The Torah attests to his [coming]…” 
as support for the statement that one 
who denies Mashiach is denying the 
Torah. As support for the statement 
that such a person denies Moshe’s 
prophecy,  he writes, “There is also a 
reference [to Mashiach] in the passage 
[concerning] Bilaam. There, he proph-
esied….” Rambam does not say, “and 
also Bilaam prophesied,” (as stated in 
Kiryas Sefer on Rambam, loc. cit.), for 
Rambam’s intent is that what Bilaam 
said is included in Moshe’s prophecy.

This is reflected in Rambam’s Com-
mentary on the Mishnah (Avos 4:4): 
“Similarly, [regarding] David… G-d 
foretold his existence to us through 
[the prophecy of] Moshe our 
teacher. He is ‘the star [that] came 
forth from Yaakov,’ as our Sages 
explained.” Note the interpretation 
of Shelah (Torah Shebichsav, Parshas 
Balak, p. 362b) regarding our Sages’ 
statement (Bava Basra 14b), “Moshe 
composed his book and the passage 
of Bilaam.” Note also Chasam Sofer, 
Yoreh Deah, loc. cit., which elabo-
rates, explaining that the only reason 

we could possibly know of Bilaam’s 
prophecy is because Moshe conceived 
it through his own spirit of prophecy.

Thus, a person who denies Mashi-
ach’s coming denies both the Torah 
and Moshe’s prophecy and is called 
an epicurus (“nonbeliever”) and a 
kofer (“heretic”). True, the Torah 
is also included in the prophecy 
of Moshe. Nevertheless, Rambam 
singles them out individually 
because they represent two separate 
principles of faith.**(See Rambam, 
Hilchos Teshuvah 3:8.***)

This would also explain why Rambam 
states the proof from the Cities of 
Refuge in a separate halachah. This 
proof is derived via logical deduction 
– “This command has never been 
fulfilled. [Surely,] G‑d did not give this 
command in vain.” Thus, since this 
proof is derived through logical deduc-
tion, it is not connected to the denial 
of the Torah and the prophecy of 
Moshe. It also explains why Rambam 
mentions “the Cities of Refuge,” and 
does not cite its source in the Torah as 
Parshas Shoftim or the like, because 
this omission underscores that the 
person is not denying the Torah.

Nevertheless, it is understood that 
this explanation is also somewhat 
forced. This is not the place for 

into separate halachos, seemingly, the proof from Bi-
laam’s prophecy should also have been mentioned in a 
separate halachah?25

The wording he uses also raises questions: Firstly, 
why does Rambam feel the need to mention the source 
for the verse he cites. Secondly, beforehand, when refer-
ring to Bilaam’s prophecy, Rambam mentions its source 
as Parshas Bilaam, “the passage [concerning] Bilaam.” 
Why then does he use the wording, “regarding the Cit-
ies of Refuge, it is stated,” instead of saying, “Similarly, 
in Parshas Shoftim, it is stated”?26

What does the Comparison with David Teach?

5. There is another aspect of Rambam’s wording 
that requires clarification:27 He refers to “two anointed 

ם  פְנֵי עַצְמָהּ, הֲוָה לֵיהּ לִכְתּוֹב גַּ בִּ
הֲלָכָה  בַּ לְעָם  בִּ ת  רָשַׁ מִפָּ הָרְאָיָה 

פְנֵי עַצְמָהּ. בִּ

מְקוֹר  ן  לְצַיֵּ ק  מְדַיֵּ ה  לָמָּ ם:  גַּ
שׁוֹן "אַף בְּעָרֵי  לָּ תוּב וּבִפְרָט בַּ הַכָּ
")אַף(  וְלאֹ  אוֹמֵר"  הוּא  מִקְלָט 

רֶךְ  דֶּ עַל  שׁוֹפְטִים"כד,  ת  פָרָשַׁ בְּ
ת  פָרָשַׁ "בְּ זֶה  לִפְנֵי  תַב  כָּ שֶׁ מַה 

לְעָם"? בִּ

יּוּק  דִּ לְהָבִין  צָרִיךְ  ם  גַּ ה. 
מַה  יחִים",  שִׁ הַמְּ נֵי  שְׁ "בִּ שׁוֹןכב  הַלָּ



סימן א12   |   דבר מלכות

further discussion of the matter. See 
sec. 11 in the main text.

* On the surface, there is a 
possibility of giving an alternate 
explanation. This explanation 
also clarifies the need to bring 
the proof from the reference to 
the passage about Bilaam in the 
Torah despite having already 
stated, “The Torah attests to his 
[Mashiach’s coming]” and quoting 
the verses from Parshas Nitzavim.

When a prophet conveys a proph-
ecy regarding positive matters, 
it will never remain unfulfilled 
even if it was made conditionally 
(Rambam, Hilchos Yesodei HaTo-
rah 10:4). By contrast, it is possible 
that a promise mentioned in the 
Torah – not as a prophecy for peo-
ple at large – will not be fulfilled 
because sin will have an effect (Be-
rachos 4a). Therefore, by associating 
Mashiach’s coming with Bilaam’s 
prophecy, Rambam is emphasizing 
that this prophecy will certainly be 
fulfilled. See Gur Aryeh, Bereishis 
32:8; Gevuros HaShem, ch. 7.

However, firstly, as stated in sec. 
3 in the main text, Rambam is 
not coming to prove the truth 
of Mashiach’s coming and that 
it will certainly materialize. 
Instead, Rambam’s intent is to 
clarify that one who denies it also 
denies the Torah and Moshe’s 
prophecy. Therefore, the concept 
of prophecy is not relevant. Fur-
thermore, Rambam interprets the 

above-mentioned distinction in 
a slightly different manner. In his 
introduction to his Commentary 
on the Mishnah, Rambam explains 
the difference between a promise 
that can be nullified as a result of 
sin and a positive prophecy that 
cannot be nullified, as follows: 
A personal promise by G-d to a 
prophet can be nullified as result 
of sin; however, when G-d conveys 
a prophecy to a prophet prom-
ising good, and commands that 
the prophecy be made known to 
others, it will not be nullified.

Accordingly, also the testimony 
of the Torah regarding Mashi-
ach’s coming in Parshas Nitzavim 
will certainly be fulfilled. Nev-
ertheless, further analysis is still 
necessary. See Likkutei Sichos, 
Vol. 34, pp. 116-117, and the 
footnotes there.

** See Rambam’s Commentary 
on the Mishnah, Sanhedrin, ch. 
10, the seventh and eighth of 
his principles of faith. Note also 
Rambam’s wording in Hilchos 
Yesodei HaTorah 8:3 and 9:1, 4, 5, 
where he focuses on the truth and 
eternality of Moshe’s prophecy and 
of the Torah as fundamentals of 
faith. Thus, a person who denies 
Moshe’s prophecy is also denying 
the Torah and is violating two 
fundamental principles of faith. 
Rambam’s wording in the sources 
cited is explained at length in 
Likkutei Sichos, Vol. 19, p. 177ff.

*** Rambam, Hilchos Teshuvah, loc. 
cit. states, “One who says that the 
Torah is not from G-d… [but rath-
er that] Moshe said it on his own 
initiative is one who denies the To-
rah.” True, by doing so, seemingly 
he also denies Moshe’s prophecy, 
which – as Rambam stated before 
in that source – places him among 
the three that are considered 
epicursim. However, denying the 
Torah is a separate matter and a 
person who does so is considered 
a different type of nonbeliever. 
Thus, it appears that the category 
in which such a person is placed is 
dependent upon what he seeks to 
deny. Although one who denies the 
Torah as a matter of course also 
denies Moshe’s prophecy, he is not 
considered an epicurus since his 
main intention is to deny the Torah. 
Further analysis is necessary.

28. The reference is to the anoint-
ing oil described in Shmos, ch. 30, 
which was made at the time of the 
dedication of the Sanctuary and was 
never replicated.

29. Megillah 14a.

30. II Shmuel 19:22. See ibid. 23:1.

31. I Shmuel 10:1. Rambam cites 
this verse when describing the 
anointment of a king (Hilchos Mela-
chim 1:7). See Megillah, loc. cit.

32. I Shmuel 24:7, 11; 26:9, 11, 16; II 
Shmuel 1: 14,16.

33. Note Shmos Rabbah 2:4; Zohar, 
Vol. I, p. 253a; Shaar HaPesukim, 

kings.” What relevance does this have to the subject 
under discussion and what is the significance of refer-
ring to David specifically as an anointed king? After 
all, just as David was anointed with the unique anoint-
ing oil,28 having been anointed with a horn of oil29 and 
referred to as “G-d’s anointed,”30 King Shaul had also 
been anointed31 beforehand – albeit with a cruse of 
oil29 – and was also referred to as “G‑d’s anointed”?32

If Rambam’s intent was to mention the respective 
redeemers of the early and the later epochs, seem-
ingly, it would have been more appropriate to pair 

)רַק(  וְקָא  דַּ ה  וּבַמֶּ לְכַאן  נוֹגֵעַ  ה  זֶּ
יחַ? וִד נִקְרָא מָשִׁ דָּ

ח  נִמְשַׁ וִד  דָּ שֶׁ ם  שֵׁ כְּ הֲרֵי  ]שֶׁ
וְנִקְרָא  קֶרֶןכו(  )בְּ חָה  שְׁ הַמִּ מֶן  שֶׁ בְּ
זֶה,  לִפְנֵי  כֵן,  מוֹ  כְּ ה'כז,  יחַ  מְשִׁ
הוּא  וְגַם  פַךְכו(  )בְּ אוּלכח  שָׁ ח  נִמְשַׁ

יחַ ה'כט[ נִקְרָא מְשִׁ

נֵי  שְׁ לִבְחוֹר  הִיא  נָה  וָּ הַכַּ וְאִם 
רִאשׁוֹנָה  )בָּ רָאֵל  יִשְׂ יעֵי  מוֹשִׁ
מַתְאִים  לִכְאוֹרָה  וּבָאַחֲרוֹנָה(, 
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Parshas VaYechi, which emphasize 
the connection between Moshe and 
the final redemption.

34. See Rav Kapach’s edition of 
Iggeres Teiman, the beginning of ch. 
4, where Rambam writes, “Mashiach 
will be a very great prophet, greater 
than all the prophets who have 
come after Moshe our teacher…. 
His level is the loftiest among that 
of the prophets and the most glori-
ous after that of Moshe our teacher.”

35. Hilchos Teshuvah 9:2.

36. See Rashi’s comentary to Megil-
lah, loc. cit., which states that David 
was a prophet. Sotah 48b makes simi-
lar statements. Nevertheless, that cate-
gorization can be challenged based on 
Zohar, Vol. II, p. 154a, which states 
that aside from Moshe, no one ever 
merited to serve as a prophet and king 
at the same time (see Nitzutzei Zohar 
on that source).

See the opening discussion in 
Shaar Ruach HaKodesh, which 
distinguishes between prophecy 
and being granted ruach hakodesh, 
“the spirit of holiness.” Similarly, in 
many sources, in contrast to what is 
stated in Sotah, loc. cit., David and 
Shlomoh are categorized as having 
been granted ruach hakodesh, which 

is Kabbalistically associated with the 
level of Malchus, but not prophecy 
which is associated with the higher 
rungs of Netzach and Hod. This is re-
flected in the fact that the books they 
composed – Tehillim and Mishlei are 
included among the Kesuvim, “the 
Writings,” and not in the Nevi’im, 
the Prophets. This is not the place 
for further discussion of the matter.

In Moreh Nevuchim, Vol. 2, ch. 45 
(when describing the second level of 
prophecy), Rambam writes, “David, 
Shlomoh, and Daniel were in this 
category, but were not in the cate-
gory of Yeshayahu or Yirmeyahu.… 
and those like them, because they 
i.e., David and Shlomoh… spoke 
[their words]… only through ruach 
hakodesh.”

In his Commentary on the Mish-
nah, Avos 4:4, Rambam mentions 
David as a prophet. However, in 
that source, Rambam describes 
David after mentioning the unique 
humility that can be learned from 
the example of Moshe our teacher. 
Accordingly, that source does not 
serve as support for the categoriza-
tion of David as a prophet, for the 
focus there is not on the different 
levels of prophecy, but rather on the 
quality of humility. In the context 

of that discussion, the distinction 
between the levels of prophecy and 
ruach hakodesh is not relevant.

In his Shemoneh Perakim, ch. 7, 
Rambam writes, “Similarly, King 
David, a prophet said…,” There, 
he explains our Sages’ statement, 
“Prophecy* will not rest upon any-
one other than a wise man, who is 
courageous, wealthy…,” as follows: 
“It is not necessary that a prophet 
possess all these qualities [in a con-
summate manner].” Furthermore, 
Rambam proceeds to gives examples 
of how Shlomoh, David, Eliyahu, 
Shmuel, and Yaakov were lacking in 
some of these qualities, at least to a 
certain degree.

* This is the wording both in the 
standard published text of Ram-
bam’s Commentary on the Mishnah 
and in Rav Kapach’s translation 
of that work. However, there is no 
saying of our Sages with that exact 
wording. See Shabbos 92a which 
states, “The Divine Presence does 
not rest on anyone other than…” 
and Nedarim 38a which states, “The 
Holy One, blessed be He, does not 
rest His Presence on anyone other 
than….”

Moshe our teacher, the first redeemer of the Jewish peo-
ple, with Mashiach, the ultimate redeemer,33 for they 
are both redeemers of the Jewish people from exile. By 
contrast, King David did not liberate his generation from 
exile.

In this regard, it is worthy of noting that when speak-
ing about their levels of prophecies, Rambam states that 
Mashiach will be “greater than all the prophets [other 
than Moshe].”34 And in the Mishneh Torah,35 he writes 
that “[Mashiach will be] a great prophet, close to [the 
level of] Moshe our teacher.” David, by contrast, is not 
associated with such lofty levels of prophecy.36

Must Mashiach be a Miracle-Worker?

6. The above questions can be answered by first explaining 

גוֹאֵל  כְּ נוּ  רַבֵּ ה  משֶֹׁ יוֹתֵר 
אַחֲרוֹןל,  גוֹאֵל  כְּ יחַ  וּמָשִׁ רִאשׁוֹן 
מַה  לוּת,  מִגָּ יעוּ  הוֹשִׁ נֵיהֶם  ְ שּׁ שֶׁ

וִד. ן – דָּ אֵין כֵּ ֶ שּׁ

נּוֹגֵעַ  בַּ ם  גַּ שֶׁ וּלְהָעִיר 
תַב  כָּ נְבוּאָה  בִּ לְמַדְרֵגָתָם 
ל  מִכָּ דוֹל  גָּ יחַ  שִׁ מָּ שֶׁ "ם  הָרַמְבַּ
סֵפֶר  בְּ דְבָרָיו  כִּ אוֹ  בִיאִיםלא,  הַנְּ
קָרוֹב  הוּא  דוֹל  גָּ "וְנָבִיא  דלב  הַיָּ
 – ן  כֵּ אֵין  ֶ שּׁ מַה  נוּ",  רַבֵּ ה  לְמשֶׁ

וִדלג. דָּ

רַת  הַסְבָּ ם בְּ הֶקְדֵּ ו. וְיוּבַן זֶה בְּ
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37. In the early editions and 
manuscripts mentioned in footnote 
3, this sentence concludes, “as the 
fools say.”

38. Some of the manuscripts 
mentioned in footnote 3 state this 
slightly differently, using the phrase, 
“will never ever change.”

39. The statements in the parentheses 
are found in the early editions and 

hand-written manuscripts men-
tioned (footnote 3), but are lacking 
in the standard printed texts due to 
censorship.

40. The concluding words in this 
halachah which were removed by 
the censors, “Whoever adds to [the 
mitzvos]…, is surely a wicked im-
postor and a heretic,” appear to refer 
to oso ha’ish (Yeshu of Nazareth). 

This point is also underscored by the 
wording of the following halachah, 
as explained in Likkutei Sichos, Vol. 8, 
p. 362, s.v. kefi. However, this is obvi-
ously not the sole intent of Rambam’s 
words, for were it to be so, it would 
not be necessary for him to state, 
“This is the primary focus…: This 
Torah [with its statutes and laws, is 
everlasting. We may neither add to 
them, nor detract] from them.”

several points in the two halachos that follow in Hilchos 
Melachim. In halachah 3, Rambam writes:

One should not entertain the notion that the King 
Mashiach must work miracles and wonders, bring 
about new phenomena into the world, resurrect the 
dead, or perform other similar deeds.37 This is defi-
nitely not true.

[A proof can be brought from the fact that] Rabbi 
Akiva, one of the greatest Sages of the Mishnah, was 
was actively involved in the rebellion led by King Ben 
Kosiva, and would refer to him as the King Mashiach.... 
The Sages did not ask him for any sign or wonder.

[Rather,] this is the primary focus of the matter: This 
Torah, with its statutes and laws, is everlasting.38 We 
may neither add to them nor detract from them. 
(39Whoever adds to [the mitzvos], detracts from them, 
or intentionally misrepresents the Torah, implying 
that the mitzvos are not intended to be understood 
literally, is surely a wicked impostor and a heretic.)

The fact that Rambam concludes this halachah that 
describes Mashiach by stating, “[Rather,] this is the 
primary focus of the matter: This Torah, with its stat-
utes and laws, is everlasting…,” indicates that one who 
says that Mashiach must work miracles and wonders or 
bring about new phenomena in the world is adding to 
or detracting from the words of the Torah, and is thus 
acting contrary to G-d’s command not to add to them…. 
However, it is necessary to understand: What is the con-
nection between these two factors? How does expecting 
Mashiach to perform wonders challenge the continuity 
and immutability of the Torah?40

הַהֲלָכוֹת  י  תֵּ שְׁ בִּ דִיּוּקִים  ה  מָּ כַּ
מְלָכִים  הִלְכוֹת  בְּ זֶה  אַחֲרֵי  לְּ שֶׁ
"ם:  הָרַמְבַּ תַב  כָּ ג'  הֲלָכָה  בַּ ם.  שָׁ
לֶךְ  הַמֶּ שֶׁ ךָ  עְתְּ דַּ עַל  יַעֲלֶה  וְאַל 
אוֹתוֹת  לַעֲשׂוֹת  צָרִיךְ  יחַ  שִׁ הַמָּ
עוֹלָם  בָרִים בָּ שׁ דְּ וּמוֹפְתִים וּמְחַדֵּ
דְבָרִים  ה מֵתִים וְכַיּוֹצֵא בִּ אוֹ מְחַיֶּ
י  רַבִּ הֲרֵי  שֶׁ ךְ  כָּ בָר  הַדָּ אֵין  אֵלּוּלד 
ם  שָׁ בִיא  מֵּ שֶׁ מוֹ  )כְּ כו'  עֲקִיבָא 
יק(  וּמַסִּ כּוֹזִיבָא,  ן  מִבֶּ הָרְאָיָה 
לאֹ  חֲכָמִים  נּוּ  מִמֶּ אֲלוּ  שָׁ וְלאֹ 
בָרִים  הַדְּ ר  וְעִקַּ וְלאֹ מוֹפֵת  אוֹת 
יהָ  חֻקֶּ הַזּאֹת  הַתּוֹרָה  שֶׁ הֵן  כָה  כָּ
וּלְעוֹלְמֵי  לְעוֹלָם  טֶיהָלה  פָּ וּמִשְׁ
עֲלֵיהֶן  מוֹסִיפִין  וְאֵין  עוֹלָמִים 
וְלאֹ גּוֹרְעִין מֵהֶן ]וְכָללו הַמּוֹסִיף 
תּוֹרָה  ה פָנִים בַּ לָּ גִּ אוֹ גוֹרֵעַ אוֹ שֶׁ
מִצְווֹת  ל  שֶׁ בָרִים  הַדְּ וְהוֹצִיא 
אי  דַּ בַּ אי  וַדַּ זֶה  הֲרֵי  שׁוּטָן,  מִפְּ

יקוֹרוֹס[. ע וְאַפִּ וְרָשָׁ

הַהֲלָכָה  ךְ  הֶמְשֵׁ בְּ שֶׁ ה  מִזֶּ
ם  מְסַיֵּ יחַ  שִׁ הַמָּ לֶךְ  הַמֶּ בַר  עַל־דְּ
הַתּוֹרָה  שֶׁ  .  . ר  "וְעִקָּ "ם  הָרַמְבַּ
לְעוֹלָם  טֶיהָ  פָּ וּמִשְׁ יהָ  חֻקֶּ הַזּאֹת 
הָאוֹמֵר  מַע לִכְאוֹרָה, שֶׁ כו'" מַשְׁ
אוֹתוֹת  לַעֲשׂוֹת  צָרִיךְ  יחַ  שִׁ מָּ שֶׁ
בָרִים  דְּ שׁ  לְחַדֵּ אוֹ  מוֹפְתִים  אוֹ 
מוֹסִיף  הוּא  זֶה  בְּ הֲרֵי  עוֹלָם,  בָּ
הָעִנְיָן  הֵפֶךְ  תּוֹרָה,  בַּ גוֹרֵעַ  אוֹ 
אֲבָל  כו'.  עֲלֵיהֶן  מוֹסִיפִין  אֵין  דְּ
נֵי  ין שְׁ ר בֵּ שֶׁ צָרִיךְ לְהָבִין: מַה הַקֶּ

הָעִנְיָנִיםלז?
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41. Hilchos Yesodei HaTorah 10:1.

42. See Likkutei Sichos, Vol. 8, pp. 
358, 361-362, and footnotes, where 
this halachah is explained.

43. This is the wording in the 

standard printed text of the Mishneh 
Torah. However, in the manuscripts 
and early editions cited above, there 
is an entire portion that was removed 
by the censors, which begins, “If he 
was not successful….” There the 

phrase “perfect the entire world,” 
appears in the midst of his words, 
where he describes how “all the acts 
of (Yeshu of Nazareth) and that of the 
Ishmaelite… only serve to pave the 
way for [the acceptance of] Mashiach 

To add further emphasis: When describing the ver-
ification of the validity of a prophet, Rambam writes:41

Any prophet who arises and tells us that G-d has sent 
him does not have to [prove himself by] performing 
wonders like those performed by Moshe, our teach-
er, or like the wonders of Eliyahu or Elisha, which 
altered the natural order.

Rather, the sign of [the truth of his prophecy] will be 
his prediction of future events and the validation of 
his words, as it is written….

Though in this context, Rambam also negates sub-
stantiating a prophet’s identity through “wonders… 
which alter the natural order,” nevertheless, in that 
source, he does not conclude as he does here, “This To-
rah, with its statutes and laws, is everlasting.” Moreover, 
he does mention that a prophet must perform some-
thing wondrous – i.e., he must predict the future.

Criteria for Identifying Mashiach

7. In the following halachah (halachah 4), Rambam 
proceeds to state:

If42 a king will arise from the House of David who, 
like David his ancestor, delves deeply into the study 
of the Torah and observes its mitzvos as prescribed 
by the Written Law and the Oral Law; if he will com-
pel all of Israel to walk in [the way of the Torah] and 
repair the breaches [in its observance]; and if he will 
fight the wars of G‑d – we may, with assurance, con-
sider him Mashiach.

If he acts and succeeds [in all the above], (vanquish-
ing all the nations surrounding him,)39 building 
the [Beis Ha]Mikdash on its site, and gathering in 
the dispersed remnant of Israel, he is definitely the 
Mashiach. He will [then] perfect43 the entire world….

תַב  נּוֹגֵעַ לְנָבִיא כָּ יְתֵרָה מִזּוֹ: בַּ
עֲמוֹד  יַּ ל נָבִיא שֶׁ "כָּ "םלח שֶׁ הָרַמְבַּ
לָחוֹ אֵינוֹ צָרִיךְ  ה' שְׁ לָנוּ וְיאֹמַר שֶׁ
מֵאוֹתוֹת  אֶחָד  כְּ אוֹת  לַעֲשׂוֹת 
הוּ  אֵלִיָּ אוֹתוֹת  כְּ אוֹ  נוּ  רַבֵּ ה  משֶׁ
נּוּי מִנְהָגוֹ  הֶם שִׁ שׁ בָּ יֵּ ע שֶׁ וֶאֱלִישָׁ
לּוֹ  שֶׁ הָאוֹת  א  אֶלָּ עוֹלָם  ל  שֶׁ
בָרִים הָעֲתִידִים לִהְיוֹת  יּאֹמַר דְּ שֶׁ
אֱמַר  נֶּ שֶׁ בָרָיו  דְּ וְיֵאָמְנוּ  עוֹלָם  בָּ
ם  ם שָׁ גַּ י שֶׁ אַף עַל פִּ כו'", הֲרֵי שֶׁ
הֶם  שׁ בָּ יֵּ הוּא שׁוֹלֵל "אוֹת . . שֶׁ
ל  מִכָּ עוֹלָם",  ל  שֶׁ מִנְהָגוֹ  נּוּי  שִׁ
בְנִדּוֹן  )כִּ ם  שָׁ יק  מַסִּ אֵינוֹ  מָקוֹם 
יהָ  חֻקֶּ הַזּאֹת  הַתּוֹרָה  "שֶׁ ידַן(  דִּ
וּלְאִידָךְ  לְעוֹלָם";  טֶיהָ  פָּ וּמִשְׁ
עָלָיו לַעֲשׂוֹת אוֹת:  ם שֶׁ כּוֹתֵב שָׁ

בָרִים הָעֲתִידִים". יּאֹמַר דְּ "שֶׁ

זֶה  אַחֲרֵי  לְּ שֶׁ הֲלָכָה  בַּ ז. 
יךְ  מַמְשִׁ מְלָכִים  הִלְכוֹת  בְּ
מֶלֶךְ  יַעֲמוֹד  וְאִםלט  "ם:  הָרַמְבַּ
תּוֹרָה וְעוֹסֵק  בַּ וִד הוֹגֶה  דָּ ית  מִבֵּ
תּוֹרָה  פִי  כְּ אָבִיו  דָוִד  כְּ מִצְווֹת  בְּ
ל  כָּ וְיָכףֹ  ה  פֶּ עַל  בְּ וְשֶׁ כְתָב  בִּ שֶׁ
דְקָהּ  בִּ ק  וּלְחַזֵּ הּ  בָּ לֵילֵךְ  רָאֵל  יִשְׂ
זֶה  הֲרֵי  ה'  מִלְחֲמוֹת  חֵם  וְיִלָּ
ה  יחַ אִם עָשָׂ הוּא מָשִׁ חֶזְקַת שֶׁ בְּ
הָאֻמּוֹת  ל  כָּ ח  )וְנִצַּ וְהִצְלִיחַ 
שׁ  מִקְדָּ וּבָנָה  בִיבָיולו(  סְּ שֶׁ
רָאֵל  יִשְׂ נִדְחֵי  ץ  וְקִבֵּ מְקוֹמוֹ  בִּ
ןמ  וִיתַקֵּ אי  וַדַּ בְּ יחַ  מָשִׁ זֶה  הֲרֵי 

אֶת הָעוֹלָם כו'.
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and for the improvement of the entire 
world….” See the conclusion of that 
censored portion and the mention and 
explanation of it in sec. 16 below.

44. This is the full name of this 
portion of the Mishneh Torah, as 
mentioned in Rambam’s introduc-
tion to this text, titled by the later 
publishers as: “The Enumeration 
of the Mitzvos [as They are Found] 
within the Structure of Rambam’s 
Halachos”)* and in the titles of Sefer 
Shoftim and Hilchos Melachim.

* Rambam listed the mitzvos in 
this manner in his work. Howev-
er, the title cited was added by the 
later publishers.

45. This is the wording used in the 
titles of Sefer Shoftim and Hilchos 
Melachim* in the Rome edition of 
5240 [1480], the Venice editions of 
5284 [1524] and 5310 [1550], and 
the Yemenite manuscripts of the 
Mishneh Torah. This version is also 
found in the latter source and some 
manuscripts at the end of Rambam’s 
introduction where he mentions the 
Halachos of Sefer Shoftim and when 
referring to Hilchos Melachim there. 
See the edition of Sefer HaMada 
(Jerusalem, 5724 [1964]), and the 
sources mentioned there.

* However, at the end of Rambam’s 
introduction to the Mishneh Torah, 

when listing the Halachos of Sefer 
Shoftim and also in Hilchos Mela-
chim, all these editions include the 
phrase, “and their wars.”

46. Hilchos Melachim 1:1.

47. In Radbaz’s introduction to 
Sefer Shoftim, he explains the reason 
for this placement because, “these 
laws will not be applicable until 
Mashiach’s coming.” Nevertheless, 
this explanation requires analysis 
because:

a) Seemingly, several of the laws 
are relevant only before Mashiach’s 
coming. For example, the laws in 
ch. 1, halachah 8ff., will not be rele-
vant after Mashiach’s coming.

Clarification is necessary: Why does Rambam 
not mention – neither in this halachah, nor in the 
entire chapter – the personal greatness and virtues 
that express Mashiach’s uniqueness?34 The question 
is reinforced when considering that earlier in the 
Mishneh Torah,34 Rambam describes Mashiach as “a 
greater master of wisdom than Shlomoh and a great 
prophet, close to the level of Moshe our teacher,” as 
stated at the end of sec. 5.

How Rambam Chose to Conclude his Work

8. All the issues mentioned above can be clarified 
by first explaining a more general issue, namely, the 
location of Hilchos Melachim, “The Laws of Kings” 
– which more specifically is called Hilchos Melachim 
U’Milchomoseihem,44 “The Laws of Kings and Their 
Wars,” or …U’Milchamos, “… and Wars”45 – at the 
conclusion of the Mishneh Torah. At the beginning of 
these halachos,46 Rambam had stated that “Israel was 
commanded to fulfill three mitzvos when they en-
tered the [Holy] Land – to appoint a king..., to destroy 
the descendants of Amalek..., and to build [G‑d’s] 
Chosen House.” Since the appointment of a king must 
precede building the Beis HaMikdash, it would appear 
that it would have been more appropriate to state the 
laws governing the appointment of a king at a much 
earlier stage within the Mishneh Torah.47

"ם  הָרַמְבַּ אֵין  ה  לָמָּ לְהָבִין:  וְצָרִיךְ 
רֶק( אֶת  כָל הַפֶּ אן )וְגַם לאֹ בְּ יר כַּ מַזְכִּ
מְתָאֲרִים  הֶן  בָּ דוֹלוֹת  הַגְּ עֲלוֹת  הַמַּ
תַב  כָּ שֶׁ וּכְמוֹ  יחַלא,  שִׁ הַמָּ לֶךְ  הַמֶּ אֶת 
אַחֵר  מָקוֹם  בְּ עַצְמוֹ  בְּ "ם  הָרַמְבַּ
יִהְיֶה  חָכְמָה  עַל  "בַּ הַיָּדלב  בְּסֵפֶר 

דוֹל הוּא קָרוֹב  למֹהֹ וְנָבִיא גָּ ְ יוֹתֵר מִשּׁ
"ל סוֹף סְעִיף ה(. נוּ" )וְכַנַּ ה רַבֵּ לְמשֶׁ

זֶה,  כָל  בְּ אוּר  הַבֵּ לוֹמַר  וְיֵשׁ  ח. 
אֶת  ר  סִדֵּ "ם  הָרַמְבַּ ֶ שּׁ מַה  ים  הַקְדִּ בְּ
הִלְכוֹת מְלָכִים )וּמִלְחֲמוֹתֵיהֶםמא, אוֹ 
ד  סִיּוּם וְסוֹף סִפְרוֹ הַיָּ וּמִלְחָמוֹתמב( בְּ
מוֹ  ים, כְּ מַנִּ לִכְאוֹרָה, לְפִי סֵדֶר הַזְּ – דְּ
הִלְכוֹת  ת  תְחִלַּ בִּ "ם  הָרַמְבַּ תַב  כָּ שֶׁ
רָאֵל  לשֹׁ מִצְווֹת נִצְטַוּוּ יִשְׂ מְלָכִים "שָׁ
לָהֶם  לְמַנּוֹת  לָאָרֶץ  נִיסָתָן  כְּ עַת  שְׁ בִּ
עֲמָלֵק  ל  שֶׁ זַרְעוֹ  וּלְהַכְרִית  כו'  מֶלֶךְ 
חִירָה" – הֲוָה לֵיהּ  ית הַבְּ כו' וְלִבְנוֹת בֵּ
ה לִפְנֵי זֶה  ר הִלְכוֹת מְלָכִים הַרְבֵּ לְסַדֵּ

סִפְרוֹמג? בְּ
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b) According to this rationale, Sefer 
Avodah and Sefer Korbanos, books 
8 and 9 of the Mishneh Torah, also 
should have been placed at least 
close to the end of the entire work.

With regard to the sacrifices, a some-
what forced explanation could be 
offered why they were not mentioned  
towards the end of the Mishneh Torah. 
According to Rambam (Hilchos Beis 
HaBechirah 6:15; see also ibid. 2:4), 
“All the sacrifices may be offered even 
though the Beis HaMikdash is not 
built.” Hence, the observance of these 
laws is also possible in the present age. 
However, that cannot be said about 
building the Beis HaMikdash and 
everything connected with it. Note, 
however, Bereishis Rabbah, the end of 
ch. 64 and Minchas Chinuch, mitzvah 
95, which speak about the possibility 
of building the Beis HaMikdash when 
granted permission by the non-Jew-
ish authorities. However, according 
to Rambam, who writes in Hilchos 
Melachim 11:1, 4, that Mashiach will 

build the Beis HaMikdash, those 
sources do not present a difficulty. 
See also his introduction to his 
Commentary on the Mishnah with 
regard to the Tractate Middos and 
Hilchos Beis HaBechirah 1:4. There 
is a well-known debate concerning 
this matter. This is not the place for 
further discussion of the matter.

It is possible to offer an alternate 
explanation why Hilchos Melachim is 
placed at the end of the Mishneh To-
rah. At the beginning of the Mishneh 
Torah, when enumerating the mitzvos 
according to the Halachos, Rambam 
introduces Sefer Shoftim as follows,

The fourteenth book – I will 
include within it the mitzvos that 
are delegated to the Sanhedrin… 
the laws pertaining to a king and 
the wars he [wages].

Since the laws in Hilchos Melachim 
pertain to the king, i.e., they are 
mitzvos that apply only to a specific 
individual, Rambam mentioned 
them at the conclusion of his work. 

(although there are several laws 
there that apply to every Jew. See, for 
example, Hilchos Melachim 5:7ff.)

48. Note Shlomoh Ibn Iyov’s trans-
lation of Rambam’s Sefer HaMitzvos 
published in the Heller edition of that 
text, positive commandment 173, “We 
are commanded to appoint a king of 
Jewish descent who will uphold our 
faith.” (See, however, Rabbi Heller’s 
own translation, the standard printed 
text, and Rav Kappach’s translation, 
which use different wording.)

See Hilchos Melachim 4:10, which 
states that a king’s “purpose and 
intent shall be to elevate the true 
faith…”

49. See Hilchos Melachim 1:8, 4:10.

50. See Hilchos Melachim 1:7, which 
states, “Once David was anointed king, 
he acquired the crown of kingship. 
Afterwards, the kingship belonged to 
him… forever.” See also ibid. 1:9.

51. II Shmuel 7:1, cited by Rambam, 
Hilchos Melachim 1:2.

To offer an encompassing explanation of all the above: 
it can be said that Rambam, nevertheless, chose to make 
these halachos the conclusion and summation of the 
Mishneh Torah, which is a book of halachos, indeed, a 
compendium of the entire Oral Law. With this, he em-
phasizes that the ultimate and complete observance of 
the Torah and its laws can be achieved only when there 
is kingship.48 This is clearly understood. When can all 
the mitzvos of the Torah be performed in a consum-
mate manner? When a king rules over all of Israel. It is 
then that, under his leadership, we will fulfill the mitzvos 
of waging the wars of G‑d49 (destroying Amalek) and 
building the Beis HaMikdash. Only then, will it be possi-
ble to observe all the halachos and mitzvos of the Torah.

In actual practice, this conception of the monarchy 
was brought to full expression by King David, who 
ruled50 over the entire Jewish people (both the ten 
tribes of Israel and the tribe of Yehudah.) He complet-
ed the conquest of Eretz Yisrael, secured peace for our 
nation by thoroughly completing the wars with which 
the Jews were faced – as it is written,51 “G-d granted him 

ר  סִדֵּ "ם  הָרַמְבַּ ֶ שּׁ מַה  בְּ לוֹמַר:  וְיֵשׁ 
ד – סֵפֶר הֲלָכוֹת  סִיּוּם סִפְרוֹ הַיָּ זֶה בְּ
ישׁ שֶׁשְּׁלֵמוּת )קִיּוּם  – הֲרֵי הוּא מַדְגִּ
עָה  שָׁ בְּ ה  נַעֲשָׂ וְהַהֲלָכָה  הַ(תּוֹרָה 
ה  זֶּ שֶׁ וּכְפִי  לָכִיםמד.  הַ(מְּ )עִנְיַן  שׁ  יֵּ שֶׁ
יּוּם  לֵמוּת הַקִּ ְ שּׁ טוּת, שֶׁ פַשְׁ ם בְּ מוּבָן גַּ
ל כָּל מִצְווֹת וְהִלְכוֹת הַתּוֹרָה הִיא  שֶׁ
עַל יָדוֹ  רָאֵל, שֶׁ ל יִשְׂ שׁ מֶלֶךְ עַל כָּ יֵּ שֶׁ כְּ
םמה  ֵ הַשּׁ מִלְחֲמוֹת  מִצְוַת  מֶת  מִתְקַיֶּ
וּמִצְוַת  עֲמָלֵק(  ל  שֶׁ זַרְעוֹ  )לְהַכְרִית 
ךְ  יָּ רַק אָז שַׁ חִירָה", שֶׁ ית הַבְּ "לִבְנוֹת בֵּ

ל הִלְכוֹת וּמִצְווֹת הַתּוֹרָה. קִיּוּם כָּ

דָוִד  יְדֵי  עַל  בָר  הַדָּ ה  נַעֲשָׂ פעֵֹל  בְּ
רָאֵל  יִשְׂ ל  כָּ עַל  לַךְמו  מָּ שֶׁ לֶךְ,  הַמֶּ
בַשׁ  כָּ הוּא  וִיהוּדָה(.  רָאֵל  )יִשְׂ
לֵמוּת  וּשְׁ מַר  גְּ רָאֵל,  יִשְׂ אֶרֶץ  אֶת 
בִיב מִסָּ לוֹ  הֵנִיחַ  )וַה'  מִלְחָמוֹת   דְּ
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52. See I Divrei HaYamim, chs. 28 
and 29.

53. I Divrei HaYamim 22:1, cited by 
Rambam, Hilchos Beis HaBechirah 
1:3. See Sotah 9a. See Sefer Mitzvos 
Gadol, positive commandment 163, 
which states, “The time [for the ful-
fillment] of this mitzvah of building 
the Beis HaBechirah* did not arrive 
until the era of David.” See Likkutei 
Sichos, Vol. 16, p. 301ff., where this 

concept is explained at length.

* I.e., the Beis HaMikdash.

54. Significantly, in the Venice edi-
tion of the Mishneh Torah of 5284 
[1524]and 5310 [1550], these two 
chapters appear under the heading 
Hilchos Melachim U’Milchamos 
U’Melech HaMashiach (“The Laws 
of Kings and of War, and of the 
King Mashiach”).

55. The standard printed text does 
not include the bracketed phrase. 
The early editions and manuscripts 
cited above do include that phrase.

56. The Yemenite manuscripts and 
the Rome and Constantinople edi-
tions cited above use slightly different 
wording that has the same intent.

57. Our translation follows the 
wording found in most of the 

tranquility from all his enemies around him” and be-
gan – at least the preparations52 for – the building of 
the Beis HaMikdash in Jerusalem, as it is written,53 
“David declared: ‘This is the House of the L-rd….” As 
a result, the consummate observance of the Torah and 
its mitzvos was possible.

Mashiach: The Ultimate Jewish Monarch

9. Within this context we can appreciate Rambam’s 
conception of Mashiach, and understand why the two 
chapters dealing with Mashiach were chosen as the con-
clusion of Hilchos Melachim and of the Mishneh Torah as 
a whole.54 By doing so, Rambam delineates the concep-
tion and definition of Mashiach according to halachah.

In other words, in Chapter 11 of Hilchos Melachim, 
Rambam explains not only the coming of Mashiach 
and the obligation to believe in him, but also defines 
who he is, what his functions and activities will be, and 
the manner in which he will be revealed. After taking 
these concepts to heart, it becomes clear what the obli-
gation to believe in him entails.

This is Rambam’s intent in beginning the chapter 
as follows:

In the future time, the King Mashiach will arise and 
renew the kingship of [the House of] David,55 restor-
ing it to its initial sovereignty.56 He will rebuild the 
Beis HaMikdash and gather in the dispersed remnant 
of Israel. Then, in his days, all the statutes will be re-
instituted as in former times. We will offer sacrifices 
and observe the Sabbatical and Jubilee years accord-
ing to all the mitzvos57 set forth in the Torah.

הָיְתָה  יָדוֹ  וְעַל  אוֹיְבָיומז(;  ל  מִכָּ
ל  כָּ עַל  הַהֲכָנוֹת  ל  )שֶׁ הַהַתְחָלָה 
שׁ  קְדָּ הַמִּ ית  בֵּ נְיַן  בִּ ל  שֶׁ נִיםמח(  פָּ
הוּא  זֶה  וִד  דָּ )וַיּאֹמֶר  לַיִם  ירוּשָׁ בִּ
ר  ילָא הִתְאַפְשֵׁ ית ה' גו'מט(, וּמִמֵּ בֵּ
לֵמוּת.  שְׁ צְוָה בִּ קִיּוּם הַתּוֹרָה וְהַמִּ

יחַ  שִׁ הַמָּ הִלְכוֹת  אֶת  ט. 
סִפְרוֹ  סִיּוּם  )בְּ "ם  הָרַמְבַּ הִכְנִיס 
מְלָכִים  הִלְכוֹת  וּ(בְסוֹף  ד  הַיָּ
הוּ גִדְרוֹ  זֶּ וּמִלְחֲמוֹתֵיהֶםנ, מֵאַחַר שֶׁ

י הֲלָכָה: יחַ עַל פִּ ל מָשִׁ וְעִנְיָנוֹ שֶׁ

יא  פֶרֶק  בְּ מְפָרֵשׁ  "ם  הָרַמְבַּ
הִלְכוֹת מְלָכִים לאֹ רַק אֶת הָעִנְיָן  דְּ
לְהַאֲמִין  וְהַחִיּוּב  יחַ  שִׁ הַמָּ בִיאַת  דְּ
דְרוֹ  גִּ עִנְיָנוֹ  מַהוּ  ם  גַּ א  אֶלָּ בּוֹ, 
וּבְמֵילָא  לּוּתוֹ,  הִתְגַּ וְאפֶֹן  תוֹ  וּפְעֻלָּ
לְהַאֲמִין  הַחִיּוּב  א  טֵּ מִתְבַּ ה  מֶּ בַּ  –

בּוֹ.

ת  תְחִלַּ בִּ "ם  הָרַמְבַּ נַת  וָּ כַּ וְזוֹהִי 
עָתִיד  יחַ  שִׁ הַמָּ לֶךְ  "הַמֶּ רֶק:  הַפֶּ
וִדנא  דָּ מַלְכוּת  וּלְהַחֲזִיר  לַעֲמוֹד 
הָרִאשׁוֹנָה  לָהנב  מְשָׁ לַמֶּ נָהּ  לְיָשְׁ
נִדְחֵי  ץ  וּמְקַבֵּ שׁ  קְדָּ הַמִּ וּבוֹנֶה 
טִים  פָּ שְׁ הַמִּ ל  כָּ וְחוֹזְרִין  רָאֵל  יִשְׂ
מַקְרִיבִין  מִקּדֶֹם  הָיוּ  שֶׁ כְּ יָמָיו  בְּ
וְיוֹבְלוֹת  ין  מִטִּ שְׁ ין  וְעוֹשִׂ נוֹת  קָרְבָּ
תּוֹרָה":  כָל מִצְוָתָהּנג הָאֲמוּרָה בַּ כְּ
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hand-written manuscripts cited 
above, which use a plural form. The 
standard printed text uses the singu-
lar, which appears problematic.

58. See the restatement of this 
halachah in Kiryas Sefer, which quotes 
the verse that refers to the Jubilee 
year which indicates that this mitzvah 
can only be fulfilled when all the Jews 
dwell in the Land of Israel. However, 
it is obvious from Rambam’s wording 
here that he maintains that also the 
observance of the Sabbatical years in 
accordance with “all the mitzvos set 
forth in the Torah” is dependent on 
the ingathering of the dispersed rem-
nant of Israel, since the observance 
of the Sabbatical and Jubilee years 
are dependent on the presence of the 
entire Jewish people in Eretz Yisrael. 
See Hilchos Shemitah VeYovel 10:8. 
Although the Sages ordained that the 
Sabbatical year be observed even after 
the exile of the Jewish people, it is only 
when Mashiach will return all the Jews 
to their Land that it will be fulfilled as 
a mitzvah “set forth in the Torah,” i.e., 
as commanded by Scriptural Law. As 
Rambam states in Hilchos Shemitah 
VeYovel 12:16, the observance of 
these mitzvos will be renewed after the 
return of the exiles. There is a well-

known discussion of this matter. This 
is not the place for more explanations.

According to this understanding, 
the mitzvos Rambam mentions, “We 
will offer sacrifices and observe the 
Sabbatical and Jubilee years,” are 
a result of the two achievements 
of Mashiach Rambam mentions at 
the outset: a) By building the Beis 
HaMikdash, Mashiach will make 
it possible to offer sacrifices. b) 
Ingathering the exiles will make 
possible the observance of the Sab-
batical and Jubilee years.

Perhaps the achievement mentioned 
in the first clause, “In his days, all 
the statutes will be reinstituted as in 
former times,” is a direct conse-
quence of Mashiach’s “restor[ing] 
the kingship of [the House of] 
David to its initial sovereignty,” i.e., 
Mashiach will restore the judicial 
rulings in accordance with Torah 
among the Jewish people.

Nevertheless, further analysis is 
necessary because seemingly, Ram-
bam’s intent by writing that “all stat-
ues will be reinstated” refer to the 
judicial rulings that are dependent 
upon the Sanhedrin,* including the 
four types of capital punishment 

and other matters that will be 
reinstated when Mashiach comes 
(see Sanhedrin 51b, and Rashi, s.v., 
hilchasa; see also Yeshayahu 1:26).

However, support for the hypothesis 
mentioned originally can be derived 
from Radbaz on Hilchos Sanhedrin 
14:12, who states that Mashiach will 
convey semichah to the judges of 
the Sanhedrin.**

Note Rambam, Hilchos Sanhedrin 
2:5, which states, “The kings of the 
House of David… sit and judge the 
people.” See Kiryas Sefer, Hilchos 
Melachim, loc. cit., which states that 
Mashiach, “will bring back all the 
statutes as in former times,” i.e., im-
plying that this will be his personal 
mission and achievement.

See also the wording of Rambam, 
Hilchos Melachim 4:10, “For the en-
tire [purpose of] initially appointing 
a king is to execute justice…, as it is 
written, [I Shmuel, 8:20] ‘Our king 
shall judge us.’ ” This is not the place 
for further discussion of the matter.

* Note that the Oxford 591 
manuscript cited in footnote 3 
states, “All the statutes will be 
reinstituted as in former times, 

Rambam is not merely relating what Mashiach 
will do and what will happen in his era, he is stating a 
halachah. The definition of Mashiach is that “he will 
restore the kingship of [the House of] David to its 
initial sovereignty,” i.e., he will not be bringing about 
something entirely new. The restoration of the sover-
eignty of the House of David will be manifest when 
“He will rebuild the [Beis Ha]Mikdash and gather in 
the dispersed remnant of Israel.” As a consequence, 
it will be possible to reach the goal and the intent of 
Mashiach’s coming, i.e., that “in his days, all the stat-
utes will be reinstituted as in former times. We will 
offer sacrifices and observe the Sabbatical and Jubilee 
years according to all the mitzvos set forth in the To-
rah.” This perfect state of observance is dependent on 
the ingathering of the dispersed remnant of Israel so 
that the entire Jewish people dwell in their Land.58

מַה  בָרִים  דְּ סִפּוּר  )רַק(  זֶה  אֵין 
יָמָיו,  בְּ הְיֶה  יִּ וּמַה  יחַ  שִׁ הַמָּ ה  עֲשֶׂ יַּ
יחַ  מָשִׁ דְּ הַגֶּדֶר  הֲלָכָה:  זוֹהִי  א  אֶלָּ
"מַלְכוּת  מַחֲזִיר  הוּא  שֶׁ זֶה  הוּא 
דָּוִד לְיָשְׁנָהּ לַמֶּמְשָׁלָה הָרִאשׁוֹנָה" 

עִנְיָן  לִפְעוֹל  עוֹמֵד  הוּא  שֶׁ )וְלאֹ 
זֶה  בָר בְּ א הַדָּ טֵּ חָדָשׁ(, שֶׁבְּפֹעַל מִתְבַּ
נִדְחֵי  ץ  וּמְקַבֵּ שׁ  קְדָּ הַמִּ "בּוֹנֶה  הוּא  שֶׁ
רָתָהּ  טָּ לַמַּ אִים  בָּ ילָא  )וּמִמֵּ רָאֵל"  יִשְׂ
יחַ( "וְחוֹזְרִין  שִׁ יאַת הַמָּ ל בִּ ן שֶׁ וְלַמְכֻוָּ
יָמָיו כְּשֶׁהָיוּ מִקֹּדֶם  טִים בְּ פָּ שְׁ ל הַמִּ כָּ
ין  מִטִּ שְׁ ין  וְעוֹשִׂ נוֹת  קָרְבָּ מַקְרִיבִין 
הָאֲמוּרָה  מִצְוָתָהּ  כְּכָל  וְיוֹבְלוֹת 
ה קָשׁוּר עִם קִבּוּץ נִדְחֵי  זֶּ בַּתּוֹרָה". שֶׁ

עַל  בִים  יוֹשְׁ רָאֵל  יִשְׂ ל  כָּ שֶׁ כְּ רָאֵל  יִשְׂ
אַדְמָתָםנד.
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when they would offer sacrifices.” 
According to that version, the 
intent of the phrase, “in his time, 
all the statutes will be reinsti-
tuted as in former times,” is that 
sacrifices will be offered and the 
Sabbatical years, etc., will be 
observed. The first clause is not 
a separate matter. Perhaps this 
is also the intent in the standard 
printed text and the majority of 
the hand-written manuscripts, 
which do not begin the clause 
“we will offer sacrifices” with 
a vav (meaning “and”) between 
them. Two other hand-written 
manuscripts and Kiryas Sefer 
state this phrase with a vav.

** See Likkutei Sichos, Vol. 9, p. 
105, footnote 74, and the sources 
cited there.

59. On the basis of the above, it is 
possible to appreciate the precision of 
Rambam’s wording in his Commen-
tary on the Mishnah, Sanhedrin, ch. 
10, at the end of his twelfth principle 
of the Thirteen Principles of Faith:

Included in the fundamental 
principle [of belief in the coming 
of Mashiach] is that there may 
not be a king in Israel except one 
who comes from the House of 
David and from the descendants 
of Shlomoh alone. Anyone who 
disputes this family’s [kingship] 

denies the name of G-d and the 
words of the prophets.

In his Rosh Amanah, ch. 1, Rav 
Yitzchak Abarbanel quotes Ram-
bam’s Thirteen Principles of Faith, 
basing himself on the translation of 
Shmuel Ibn Tibbun – about whom 
he says, “Upon his [translation] one 
can rely” – uses slightly different 
wording, that is, “whoever disputes 
the kingship of this family.” The im-
plication is that Mashiach’s kingship 
will not represent a complete inno-
vation. Rather, he will be restoring 
and amplifying the perfection of the 
Torah and its mitzvos that David, his 
ancestor, pioneered.

Thus, all the aspects that were lacking in the obser-
vance of the mitzvos because the entire Jewish people 
were not in Eretz Yisrael and the Beis HaMikdash was 
not standing – which, as a whole, constitutes what 
being in exile means – will be restored in a complete 
sense by Mashiach.

This is what is meant by saying that Mashiach will 
restore “the kingship of [the House of] David to its 
initial sovereignty… and all the statutes will be rein-
stituted.” He will restore the observance of the Torah 
and the mitzvos to its complete state.

It is possible to say that the above has actual hala-
chic ramifications regarding the faith in Mashiach and 
the necessity to anticipate his coming. Since this is the 
definition of who Mashiach is, believing in Mashiach 
must include not only the faith that he will come and 
redeem Israel from exile but also the belief that he 
will restore “the kingship of [the House of] David to 
its initial sovereignty… and [that] all the statutes will 
be reinstituted.”59

חָסְרוּ  שֶׁ הָעִנְיָנִים  ל  כָּ שֶׁ הַיְנוּ 
הָיָה  שֶׁ נֵי  מִפְּ וּמִצְווֹת  תּוֹרָה  קִיּוּם  בְּ
וּבֵית  רָאֵל  יִשְׂ ל  כָּ לֵמוּת  שְׁ בִּ חָסֵר 
עִנְיַן  לָלוּת  כְּ הוּ  זֶּ שֶׁ  – שׁ  קְדָּ הַמִּ
יחַ.  שִׁ לָמִים עַל יְדֵי הַמָּ לוּת – נִשְׁ הַגָּ
יחַ מַחֲזִיר "מַלְכוּת  שִׁ מָּ ֶ וְזֶהוּ מַה שּׁ
ל  כָּ וְחוֹזְרִין  כו'  נָהּ  לְיָשְׁ וִד  דָּ
לֵמוּת  טִים" – הוּא מַחֲזִיר שְׁ פָּ שְׁ הַמִּ

הִלְכוֹת וּמִצְווֹת הַתּוֹרָה. 

נַפְקָא־ גַם  הוּ  זֶּ שֶׁ לוֹמַר  ]וְיֵשׁ 
י הָאֱמוּנָה  לְגַבֵּ פעַֹל,  בְּ הּ לַהֲלָכָה  מִנָּ
זֶה  לִהְיוֹת  צָרִיךְ  לְמָה  )וּבַנּוֹגֵעַ  בּוֹ 
שֶׁזֶּהוּ  מֵאַחַר  לְבִיאָתוֹ(:  ה  חַכֶּ מְּ שֶׁ
לִהְיוֹת  צְרִיכָה  יחַ,  שִׁ הַמָּ דֶר  גֶּ
דֵי  כְּ באֹ  יָּ שֶׁ זֶה  בָּ רַק  לאֹ  הָאֱמוּנָה 
לוּת,  מֵהַגָּ רָאֵל  יִשְׂ אֶת  לִגְאוֹל 
מַחֲזִיר  הוּא  שֶׁ בּוֹ"  "מַאֲמִין  א  אֶלָּ
ל  נָהּ . . וְחוֹזְרִין כָּ וִד לְיָשְׁ "מַלְכוּת דָּ

טִים"[נה. פָּ שְׁ הַמִּ

פרק יא ה״א. א(	
נצבים ל, ג. ב(	

אבל בכתבי־יד הרמב״ם ודפוסים שלא  ג(	
שלטה בהם בקורת הצנזור )רומי רמ. 
ווינציאה  רסט.  קושטא  רב.  שונציא 
רפד. שי )– ברגדין(. שיא )יושטיניאן(( 

"מיד בני עשו".
"נוסח מלא בלתי מצונזר של פרק זה  	
)פי״א מהלכות מלכים( על פי כתבי־יד 
ודפוסים ישנים בצירוף מבוא ושינויי 
הרמב״ם  בסוף  נדפס  נוסחאות" 
גם  ושם  )ירושלים(.  פרדס  דהוצאת 

זה.  דפרק  כתבי־יד  מכמה  צילומים 
לקמן בפנים ובהערות צויינו )בעיקר( 

השינויים הנוגעים לנדון דידן.
בלק כד, יז־יח. ד(	

כן הוא בדפוסים וכמה כתבי־יד הנ״ל  ה(	
)הערה ג(*. ויש לומר בפשטות השינוי 
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"ם  הָרַמְבַּ מֵבִיא  זֶה  עַל  יו"ד. 
וְיַחֲזִיר  יָבאֹ  יחַ  שִׁ הַמָּ שֶׁ יִן  מִנַּ רְאָיָה, 
"לְהַחֲזִיר  הַתּוֹרָה  לֵמוּת  שְׁ אֶת 
ל  נָהּ כו' וְחוֹזְרִין כָּ וִד לְיָשְׁ מַלְכוּת דָּ
הַתּוֹרָה  הֲרֵי  "שֶׁ  – טִים"  פָּ שְׁ הַמִּ
אֵלּוּ  רְאָיוֹת  בִּ שֶׁ עָלָיו".  הֵעִידָה 
ה'  ב  וְשָׁ אֱמַר  נֶּ שֶׁ פְרָטִים:  נֵי  שְׁ יֵשׁ 
אָנוּ  ה  מִזֶּ צְךָ וגו' –  וְקִבֶּ  .  . אֱלקֶֹיךָ 
רָאֵל,  הְיֶה קִבּוּץ נִדְחֵי יִשְׂ יִּ יוֹדְעִים שֶׁ
הְיוּ  יִּ שֶׁ ר  הַמְאַפְשֵׁ ב  מַצָּ הוּ  זֶּ שֶׁ
טִים"נו,  פָּ שְׁ ל הַמִּ וִד . . כָּ "מַלְכוּת דָּ
הַתּוֹרָה  וּמִצְווֹת  הִלְכוֹת  דְּ יּוּם  הַקִּ

רָאֵל. שֶׁנִּתְבַּטֵּל עַל יְדֵי גָּלוּת יִשְׂ

ם  לְעָם נֶאֱמַר וְשָׁ ת בִּ פָרָשַׁ "אַף בְּ
יחַ  שִׁ מָּ בַּ יחִים  שִׁ הַמְּ נֵי  שְׁ בִּ א  נִבָּ
יעַ  הוֹשִׁ שֶׁ דָוִד  הוּא  שֶׁ הָרִאשׁוֹן 
יחַ  שִׁ וּבַמָּ צָרֵיהֶם  ד  מִיַּ רָאֵל  יִשְׂ אֶת 
יעַ  מּוֹשִׁ שֶׁ נָיו  מִבָּ עוֹמֵד  שֶׁ הָאַחֲרוֹן 
ה  מִזֶּ אַחֲרוֹנָה(":  )בָּ רָאֵל  יִשְׂ אֶת 
הְיֶה עַל יְדֵי  יִּ ֶ ה שּׁ מַּ אָנוּ יוֹדְעִים שֶׁ
יחַ, הוּא  שִׁ ל הַמָּ הַמָּשִׁיחַ, וְעִנְיָנוֹ שֶׁ

לְיָשְׁנָהּ  דָּוִד  מַלְכוּת  "לְהַחֲזִיר 

הוּא   – הָרִאשׁוֹנָה"  לַמֶּמְשָׁלָה 

The Implications of the Prooftexts Rambam Cites

10. In this context, we can understand Rambam’s 
intent in citing the prooftexts mentioned above. On the 
basis of these sources, he demonstrates that Mashiach 
will come and reinstate the perfect observance of the 
Torah by “restor[ing] the kingship of [the House of] 
David to its initial sovereignty” so that “all the stat-
utes will be reinstituted….” 

Rambam states: “The Torah attests to his [coming]” 
and then proceeds to cite proofs that convey two as-
pects of that assertion: 

a) “G-d your L-rd will return [you from] your cap-
tivity… and gather you.” This verse teaches that there 
will be an ingathering of the exiles of Israel, bringing 
about the circumstances that will allow for the resto-
ration of the kingship of [the House of] David and the 
observance of all the statutes,1 i.e., the fulfilment of all 
laws and mitzvos of the Torah that were nullified be-
cause of the exile of the Jewish people.

b) “There is also a reference [to Mashiach] in the 
passage [concerning] Bilaam. There, he prophesied 
about the two anointed [kings]: the first anointed 
[king], David, who saved Israel from her oppressors, 
and the final anointed [king] who will arise from 
among his descendants and save Israel [at the End of 
Days].” This highlights the nature of the redemption 
that will be brought about by Mashiach: The role and 
purpose of Mashiach is to “restore the kingship of 
[the House of] David to its initial sovereignty.” “The 

1. See the collection of responsa 
entitled Chayim Sha’al, Vol. 1, 
responsum 97, which states, “To 
explain: [The intent is that, in con-
trast to the era following the death of 

King Shlomoh when the Jews were 
split into two kingdoms, Mashiach] 
will reign over all of Israel and 
Yehudah, as it is written (Yechezkel 
37:22), ‘There will be one king over 

all of them….’ Rambam included all 
of this by saying [that Mashiach will 
‘restore] the kingship of [the House 
of] David to its initial sovereignty.’ ”

What Mashiach Will Accomplish
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2. Note Sanhedrin 98b, which 
states, “In the future, the Holy 
One, blessed be He, will establish 
another David for them…. [They 
will rule together,] like a king and a 
viceroy.”* See Zohar, Vol. I, p. 82b, 
Zohar Chadash, p. 53a. See Tzafnas 
Panei’ach al HaTorah, Bereishis 49:9. 

* The actual wording of the 
Talmud and the Ein Yaakov is 
plag-keisar, or half-caesar. The 
Aruch, erech keisar, states plago, 
“his half.” 

3. Rambam, Hilchos Teshuvah 9:2.

4. Ibid., Hilchos Melachim 12:4.

5. See the above-cited chapters 
in Hilchos Teshuvah and Hilchos 
Melachim.

On this basis, it is understood why 
one of the functions of a king – and 
a mitzvah incumbent upon him – is 
that he will “wage the wars of G-d” 
(Hilchos Melachim 1:8, 4:10). Note 
that the full name for this section is 
Hilchos Melachim U’Milchamosei-
hem, “The Laws of Kings and Their 
Wars,”* i.e., they are their wars. This 
implies that the concept of waging 
war is integral to the identity of the 
king.

Note also Hilchos Melachim 5:1, 
that states, “Initially, a king 
should not wage wars other than 
a milchemes mitzvah…, [i.e.,] the 
war against the seven nations [that 
occupied Eretz Yisrael], the war 
against Amalek, and [a war fought] 

to assist Israel from an enemy 
which attacks them.” These matters 
– in contrast to a voluntary war – 
prevent the Jewish people carrying 
out the Torah and its mitzvos.

* Note that even though there 
are printings and manuscripts 
in which, in certain places, that 
title merely states “and wars,” not 
“their wars,” however in all the 
printings and manuscripts, at the 
end of Rambam’s introduction, 
before he lists the individual 
Halachos in detail, he mentions 
“The Laws of the King and His 
Wars” or “Their Wars.”

final anointed [king]” will be from the house of “the 
first anointed [king], David”2 and he will restore the 
sovereignty David initiated.

Rambam continues, “That passage states…,” inform-
ing us that all the particular elements that characterized 
the kingship of the first anointed [king], David” will 
also be present in – and come as a result of – the kingship 
of “the final anointed [king],” Mashiach. The prophecy 
of Bilaam that Rambam cites includes all the details of 
his kingship, the beginning of his emergence, his sov-
ereignty, and the perfect state of his rule when “he shall 
crush Moab’s princes.” In a like manner, Mashiach “shall 
break down all of Seth’s descendants.” Similarly, just as 
it was, prophesied about David, “Edom will become an 
inheritance,” so too, about Mashiach it is stated, “His en-
emy, Seir, will become Israel’s inheritance.”

With these citations, Rambam is emphasizing how 
Mashiach will bring about perfection in the observance 
of the Torah. He will enable the Jewish people to be re-
leased from the subjugation of the non-Jewish nations; 
moreover, he will establish dominion over these nations. 
This will make it possible for the Jews to “occupy them-
selves in the Torah and mitzvos in a desirable manner.”3 
“They will be free to occupy themselves in the Torah 
and its wisdom, without anyone to oppress or disturb 
them,”4 as Rambam explains at length.5

 – מֵהָרִאשׁוֹנָה  הָאַחֲרוֹן"  יחַ  "מָשִׁ
הוּא דָוִד"נז. יחַ הָרִאשׁוֹן שֶׁ "מָשִׁ

ל  כָּ שֶׁ אוֹמֵר"  הוּא  ם  "וְשָׁ
יחַ הָרִאשׁוֹן  שִׁ מָּ הָיוּ "בַּ רָטִים שֶׁ הַפְּ
יחַ הָאַחֲרוֹן"  שִׁ "מָּ וִד" יִהְיוּ גַם בַּ – דָּ
ת  חִלַּ יחַ, מַתְחִיל מִתְּ שִׁ זֶה מֶלֶךְ הַמָּ
לֵמוּת  לְתּוֹ עַד לִשְׁ לּוּתוֹ וּמֶמְשַׁ הִתְגַּ
מוֹאָב"  אֲתֵי  פַּ "וּמָחַץ  ל  שֶׁ
נֵי  ל בְּ יחַ "וְקַרְקַר כָּ שִׁ מָּ גְמָתוֹ בַּ דֻּ שֶׁ
זֶה  ה  יְרֵשָׁ אֱדוֹם  "וְהָיָה  וְכֵן  ת",  שֵׁ
אוֹיְבָיו  עִיר  שֵׂ ה  יְרֵשָׁ "וְהָיָה  דָוִד", 

יחַ". שִׁ לֶךְ הַמָּ זֶה הַמֶּ

הַתּוֹרָה,  לֵמוּת  לִשְׁ יָבִיא  יחַ  מָשִׁ
טוּרִים  הְיוּ פְּ יִּ ה שֶׁ תוֹצָאָה מִזֶּ ן כְּ כֵּ שֶׁ
ה,  רַבָּ וְאַדְּ מַלְכִיּוֹת  עְבּוּד  ִ מִשּׁ
ר  לוֹט עֲלֵיהֶם – יִתְאַפְשֵׁ יחַ יִשְׁ מָשִׁ
הגֶֹן"נח, צְווֹת כְּ תּוֹרָה וּבַמִּ  "לַעֲסוֹק בַּ
תּוֹרָה וְחָכְמָתָהּ וְלאֹ  נוּיִין בַּ "יִהְיוּ פְּ
)וּכְמוֹ  ל"נט  וּמְבַטֵּ נוֹגֵשׂ  לָהֶם  יִהְיֶה 

זֶה(סא. "םס מַאֲרִיךְ בְּ הָרַמְבַּ שֶׁ
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6. It could be stated that Rambam 
is simply emphasizing how strong 
one’s faith in Mashiach’s coming 
must be and defining it. This is also 
a point of Torah Law – that one 
must believe in Mashiach’s coming 
must be with the indubitable cer-
tainty that stems from the fact that 
it was stated in the Torah by Moshe, 
our teacher, as Rambam states, “the 
Torah attest to his [coming].” Such 
certainty surpasses the conviction 
inspired by promises from other 
prophets. See Rambam’s statements 
in Hilchos Yesodei HaTorah, ch. 8. 

On the basis of Rambam’s state-
ments in that source, we can also 
understand why here he speaks 
of denying not only “the Torah,” 
but also “Moshe our teacher.” The 
prophecy of Moshe our teacher was 

validated during [the revelation] at 
Mount Sinai.” There, “Our eyes saw, 
and not a stranger’s. Our ears heard, 
and not another’s.” The certainty in 
the prophecy of Moshe, our teacher, 
brings about “assurance that 
prevails for all time” regarding the 
Torah’s eternality and immutability. 
See Likkutei Sichos, Vol. 19, p. 184ff. 

These concepts underscore the 
precision in Rambam’s words and 
why he stated this concept in the 
negative – “[Whoever does not be-
lieve in him…] denies not only [the 
statements of] the other prophets, 
but also [those of] the Torah and of 
Moshe, our teacher.” When restating 
this concept, Kiryas Sefer writes, 
“denies the Torah, Moshe our 
teacher, and the other prophets.” 
The terminology Rambam uses 

emphasizes the connection with 
Torah and by doing so highlights 
the nature of the faith we must 
have in Mashiach’s coming – that it 
must be accompanied by the definite 
assurance that stems from the Torah. 
Having faith in Mashiach’s coming 
with such certainty is also a halachic 
requirement. 

Note that at the end of halachah 
2 in this chapter, Rambam adds, 
“There is no need to cite prooftexts 
regarding the concept of the Mashi-
ach from the words of the prophets, 
for all their books are filled with it.”

7. Similarly, such statements would 
have been in place in Rambam’s 
Commentary on the Mishnah, San-
hedrin, ch. 10.

8. Rambam, Hilchos Teshuvah 3:8.

Honing Our Focus

11. The above concept enables us to understand 
why, beforehand, Rambam states, “Whoever does not 
believe in him, or does not await his coming, denies 
not only [the statements of] the other prophets, but 
also [those of] the Torah and of Moshe, our teach-
er, for the Torah attests to his [coming]…,” and why 
he supports that statement with the verse, “G-d your 
L-rd, will return [you from] your captivity” and the 
citation of Bilaam’s prophecy.

One might ask: Why is it so important when delin-
eating the laws of Mashiach to emphasize that one who 
does not believe in him “denies not only [the statements 
of] the other prophets, but also [those of] the Torah and 
of Moshe, our teacher.”6 Seemingly, it would have been 
more appropriate for Rambam to state this concept in 
Hilchos Teshuvah7 when defining who is a denier of the 
faith.8 However, by placing the concept here, Rambam em-
phasizes that the conception of Mashiach is fundamental 
to Hilchos Melachim (the Laws of Kings”): Mashiach will 
bring about the consummate observance of the Torah’s 
laws and its mitzvos – “restor[ing] the kingship of [the 
House of] David to its initial sovereignty” so that “all 
the statutes will be reinstituted.” This concept is sourced 

מַת  הַקְדָּ מוּבֶנֶת  זֶה  י  פִּ עַל  יא. 
אֵינוֹ מַאֲמִין  "ם: "וְכָל מִי שֶׁ הָרַמְבַּ
לְבִיאָתוֹ  ה  מְחַכֶּ אֵינוֹ  שֶׁ מִי  אוֹ  בּוֹ 
הוּא  לְבַד  בִּ נְבִיאִים  אָר  שְׁ בִּ לאֹ 
נוּ.  רַבֵּ ה  וּבְמשֶׁ תּוֹרָה  בַּ א  אֶלָּ כּוֹפֵר 
כו'"  עָלָיו  הֵעִידָה  הַתּוֹרָה  הֲרֵי  שֶׁ
ב  "וְשָׁ תוּב  הַכָּ אֶת  זֶה  עַל  )וּמֵבִיא 
"אַף  ךְ  כָּ וְאַחַר  גו'"  אֱלקֶֹיךָ  ה' 

לְעָם"(; ת בִּ פָרָשַׁ בְּ

ךְ  כָּ ל  כָּ חָשׁוּב  מֶה  לִכְאוֹרָה  דְּ
לְהִלְכוֹת  כוּת  יָּ שַׁ בְּ "ם  לְהָרַמְבַּ
אָר  שְׁ בִּ "לאֹ  י  כִּ ישׁ  לְהַדְגִּ יחַ,  מָשִׁ
א  אֶלָּ כּוֹפֵר  הוּא  לְבַד  בִּ נְבִיאִים 
וְיוֹתֵר  נוּ"סב,  רַבֵּ ה  וּבְמשֶׁ תּוֹרָה  בַּ
הִלְכוֹת  הָיָה לוֹ לַהֲבִיאוֹ לִכְאוֹרָה בְּ

דְרֵי כּוֹפֵר וכו'סד? י גִּ בֵּ שׁוּבָהסג גַּ תְּ

"ם  הָרַמְבַּ זֶה  בְּ ישׁ  דְגִּ מַּ שֶׁ א  אֶלָּ
יחַ,  שִׁ הַמָּ מֶלֶךְ  ל  שֶׁ זֶה  עִנְיָן  שֶׁ
הִלְכוֹת  בְּ לֵמוּת  לִשְׁ יָבִיא  הוּא  שֶׁ
)"וּלְהַחֲזִיר  הַתּוֹרָה  וּמִצְווֹת 
וְחוֹזְרִין  כו'  נָהּ  לְיָשְׁ וִד  דָּ מַלְכוּת 
עִנְיָן  עוֹד  אֵינוֹ  טִים"(,  פָּ שְׁ הַמִּ ל  כָּ
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9. See footnote 13, below.

10. This conforms with Rambam’s 

conception of the purpose of proph-
ecy as a whole, “to encourage the 
people regarding the words of the 

Torah,” as stated in Hilchos Yesodei 
HaTorah 9:2.

in the Torah itself. By stating this, Rambam emphasizes 
that Mashiach’s coming is not merely a further concept 
that was revealed by the prophets, but rather is an inte-
gral element of the Torah and the creed of Moshe, our 
teacher. The Torah itself is foretelling and promising 
that Mashiach will come and that he will bring about 
the consummate observance of the Torah.9

For that reason, Rambam states in summary: 
“These explicit words of the Torah include all that was 
said [on the subject] by all the prophets.”10 In other 
words, all the matters communicated by the proph-
ets about Mashiach are an expression of the Torah, 
highlighting that Mashiach and the era he will initiate 
are identified with the consummate observance of the 
Torah and its mitzvos.

The Ultimate in Observance

12. We can now understand why Rambam de-
votes a separate halachah to the description of the 
establishment of the three Cities of Refuge in the era 
of Mashiach. By doing so, not only is he citing a further 
proof that Mashiach will bring about an era charac-
terized by perfection in the observance of Torah and 
mitzvos, but that, in that era, the mitzvos themselves 
will be brought to a complete state. Not only will man 
perform mitzvos in a more perfect manner than ever be-
fore, the mitzvos themselves will be able to be fulfilled in 
the ultimate manner G-d desired. Thus, it is only in the 
Ultimate Future that the mitzvah of establishing Cities 
of Refuge will be able to be observed in a more per-
fect way than ever before. As Rambam notes, the Torah 
commanded that in addition to the six Cities of Refuge 
established in Eretz Yisrael, “When G‑d will expand your 
borders... you shall add three more cities.” Rambam 
proceeds to state, “This situation never occurred. [Sure-
ly,] G‑d did not give this command in vain.” Thus, the

אִם  י  כִּ בִיאִים,  הַנְּ יְדֵי  עַל  ה  לָּ תְגַּ נִּ שֶׁ
גּוּפָא:  נוּ  רַבֵּ ה  וּמשֶֹׁ תּוֹרָה  ל  שֶׁ עִנְיָן 
וּמַבְטִיחָה  אוֹמֶרֶת  גּוּפָא  תּוֹרָה 
לֵמוּת  שְׁ הְיֶה  תִּ וְאָז  יָבאֹ  יחַ  שִׁ מָּ שֶׁ

הַתּוֹרָהסה.

בָרִים  ם: "וְאֵלּוּ הַדְּ וְלָכֵן הוּא מְסַיֵּ
כּוֹלְלִים  הֵם  תּוֹרָה  בַּ ים  הַמְפרָֹשִׁ
ל  כָּ יְדֵי  עַל  אֶמְרוּ  נֶּ שֶׁ בָרִים  הַדְּ ל  כָּ
אֶמְרוּ  נֶּ שֶׁ הָעִנְיָנִים  ל  כָּ שֶׁ בִיאִים",  הַנְּ
יחַ הוּא  בִיאִים עַל מָשִׁ ל הַנְּ עַל יְדֵי כָּ
לֵמוּת קִיּוּם  שְׁ תּוֹרָה עַצְמָהּ, בִּ עִנְיָן בַּ

צְווֹת. הַתּוֹרָה וְהַמִּ

תַב  כָּ שֶׁ לְכָךְ  עַם  הַטַּ גַם  וְזֶהוּ  יב. 
מִקְלָט  מֵעָרֵי  הָרְאָיָה  אֶת  "ם  הָרַמְבַּ
ה מֵבִיא  י מִזֶּ פְנֵי עַצְמָהּ, כִּ הֲלָכָה בִּ בַּ
עַל  תּוֹרָה שֶׁ פרָֹשׁ בַּ מְּ לאֹ רַק רְאָיָה שֶׁ
ל  שֶׁ מַן  הַזְּ יִהְיֶה  יחַ  שִׁ הַמָּ מֶלֶךְ  יְדֵי 
וּמִצְווֹת,  הַתּוֹרָה  בְּקִיּוּם  שְׁלֵמוּת 

מִקְלָט"  עָרֵי  "בְּ צָאנוּ  מָּ שֶׁ א  אֶלָּ
עַצְמָהּ,  מִצְוָה  אוֹתָהּ  בְּ תּוֹסֵף  יִּ שֶׁ
גו'"  עָרִים  לשֹׁ  שָׁ עוֹד  לְךָ  "וְיָסַפְתָּ 
לוֹמַר  כְּ לְתהֹוּ".  "ה  בָּ הַקָּ צִוָּה  "וְלאֹ 
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11. This – i.e., the point expressed 
in (a) in the main text – appears to 
be indicated by a straightforward 
reading of his words. Note, howev-
er, the following footnote.

12. This – i.e., the point expressed 
in (b) in the main text – appears to 
be indicated by Rambam’s proof of 
this point by citing Rabbi Akiva’s 
recognition of ben Koziva as 
Mashiach despite the fact that he did 

not perform miracles. See Rambam’s 
treatise on the Resurrection of the 
Dead, the beginning of ch. 6.

See the lengthy explanation of this 
halachah and Ra’avad’s disputation 
of it in Likkutei Sichos, Vol. 27, p. 
191ff.

13. With this statement in the 
main text, the Rebbe appears to be 
emphasizing that Mashiach is not 

introducing a new faith or even a new 
dimension in Torah. His coming is 
intended to bring the Torah given at 
Sinai – and for which G-d created the 
world (see Rashi, Bereishis 1:1) – to 
consummate fulfillment. Since the 
Torah requires the observance of the 
mitzvos in the world as it exists at 
present, were Mashiach to be required 
to change the nature of the world, that 
would run contrary to this purpose.

commandment to establish these additional cities indi-
cates how the Torah itself points to a future era when 
the fulfillment of the mitzvos will reach consummate 
perfection, as G-d desires.

Observance and Miracles

13. Considering the above, we can understand the 
continuation of Rambam’s statements in halachah 3: 
“One should not entertain the notion that the King 
Mashiach must work miracles and wonders, bring 
about new phenomena within the world, resurrect 
the dead, or perform other similar deeds. This is 
[definitely] not true.”

Two concepts are implied by Rambam’s words: (a) 
The mission of Mashiach is not to “work miracles and 
wonders [or] bring about new phenomena within the 
world”;11 and (b) his performance of wonders or his 
failure to do so should not be used as criteria to estab-
lish his identity.12

Rambam then concludes, “[Rather,] this is the 
primary focus of the matter: This Torah, with its 
statutes and laws, is everlasting.” This is a corollary to 
his previous statements and helps explain them. Since 
Mashiach’s purpose and mission is to bring about a 
perfect state of the observance of the Torah’s laws and 
mitzvos, if one would think that “the King Mashiach 
must work miracles and wonders [or] bring about 
new phenomena within the world” – i.e., bring about 
a change in the nature of the world – that would run 
contrary to the concept that “this Torah, with its stat-
utes and laws, is everlasting.”13

רִיךְ  צָּ שֶׁ אוֹמֶרֶת  עַצְמָהּ  הַתּוֹרָה  שֶׁ
מִצְווֹת  יִהְיוּ  בּוֹ  שֶׁ זְמַן  לָבאֹ  עוֹד 

הַתּוֹרָה כִּדְבָעֵי.

מַה  יוּבַן  "ל  הַנַּ ל  כָּ י  פִּ עַל  יג. 
"וְאַל  ג:  הֲלָכָה  בַּ "ם  הָרַמְבַּ תַב  כָּ שֶׁ
יחַ  שִׁ הַמָּ לֶךְ  הַמֶּ שֶׁ ךָ  עְתְּ דַּ עַל  יַעֲלֶה 
וּמוֹפְתִים  אוֹתוֹת  לַעֲשׂוֹת  צָרִיךְ 
ה  מְחַיֶּ אוֹ  עוֹלָם  בָּ בָרִים  דְּ שׁ  וּמְחַדֵּ
אֵין  אֵלּוּ,  דְבָרִים  בִּ וְכַיּוֹצֵא  מֵתִים 
נֵי  שְׁ שׁוֹלֵל  הוּא  זֶה  בְּ )שֶׁ ךְ"  כָּ בָר  הַדָּ
יחַ  מָשִׁ מֵעִנְיְנֵי  זֶהוּ  לאֹ  דְבָרִים: 
שׁ  "לַעֲשׂוֹת אוֹתוֹת וּמוֹפְתִים וּמְחַדֵּ
בְחָן  הַמִּ זֶהוּ  וְלאֹ  עוֹלָם"סו,  בָּ בָרִים  דְּ
ר  "וְעִקַּ ם  וּמְסַיֵּ תוֹסז(  אֲמִתָּ עַל 
הַזּאֹת  הַתּוֹרָה  שֶׁ הֵן  כָה  כָּ בָרִים  הַדְּ
וּלְעוֹלְמֵי  לְעוֹלָם  טֶיהָ  פָּ וּמִשְׁ יהָ  חֻקֶּ

עוֹלָמִים":

יחַ  מָשִׁ ל  שֶׁ וְעִנְיָנוֹ  דְרוֹ  גִּ שֶׁ יוָן  כֵּ שֶׁ
הִלְכוֹת  קִיּוּם  בְּ לֵמוּת  שְׁ "ל,  נַּ כַּ הוּא 
עוֹלֶה  אִם  ן  כֵּ עַל  הַתּוֹרָה,  וּמִצְווֹת 
יחַ צָרִיךְ  שִׁ לֶךְ הַמָּ הַמֶּ עַת "שֶׁ עַל הַדַּ
שׁ  וּמְחַדֵּ וּמוֹפְתִים  אוֹתוֹת  לַעֲשׂוֹת 
שִׁנּוּי  לִפְעוֹל  דֵי  כְּ עוֹלָם"  בָּ בָרִים  דְּ
ר  סְתִירָה לְכָךְ אֲשֶׁ עוֹלָם, הֲרֵי זֶה בִּ בָּ
טֶיהָ  פָּ וּמִשְׁ יהָ  חֻקֶּ הַזּאֹת  "הַתּוֹרָה 

לְעוֹלָם"סח.
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Based on the statement in the main 
text, it is possible to explain why 
Rambam considers the coming of 
Mashiach as one of the fundamental 
principles of faith (see Rosh Amanah, 
ch. 3, hasafeik hachamishi; Chasam 
Sofer, loc. cit.). The centrality of Mashi-
ach’s coming to our faith is not only be-
cause – as stated in Rosh Amanah (ch. 
14, hataanah hashelishis; see Chasam 
Sofer, loc. cit.) – “Mashiach’s coming 
is explicitly stated in the Torah, the 
Prophets, and the Scriptures… [and 
when] someone denies his coming, 
it is as if he denied the Torah, the 
Prophets, and the Scriptures.” There 
is a further point involved: Mashiach’s 
coming is fundamentally relevant 
to the consummate definition and 
expression of the Torah. One of the 
definitive elements of the Torah is that 
there will be an era when the Torah 
and its observance will be perfect.

To express this concept in other 

words: The Torah’s eternality and 
perfection – to use Rambam’s words, 
“that this Torah, with its statutes 
and laws, is everlasting” – stems 
from the fact that it is G-d’s essential 
will (see the extensive explanation 
in Likkutei Sichos, Vol. 19, pp. 182-
183, and the footnotes there*). This 
applies not only to its dimension as 
the command of the Creator, but 
also to its study and its actual obser-
vance; there will come a time when 
it will be fulfilled in a consummate 
manner. This will be realized with 
the coming of Mashiach.

Perhaps this is also the reason 
that the belief in Mashiach is not 
counted among the reckoning of 
the 613 mitzvos (see Rosh Amanah, 
ch. 5, hasafeik hashelishi). This 
resembles the concept – and indeed, 
is a more comprehensive expres-
sion of the point – that the general 
commandments which encompass 

the entire Torah are not included in 
the reckoning of the mitzvos (Sefer 
HaMitzvos, general principle 4) 
because their scope is not specific in 
nature. Similarly, since the belief in 
the coming of Mashiach is of a gen-
eral nature, including the Torah and 
the mitzvos as a whole, it cannot be 
counted as a specific commandment.

Note that in Hilchos Melachim, loc. 
cit., Rambam states, “Whoever does 
not believe in him….” He does not 
– as he does in Sefer HaMitzvos – 
state that one must believe in him. 
See Rosh Amanah, the end of ch. 19.

*To explain what is meant by the 
expression that the Torah is “G-d’s 
essential will”: There are times 
when a person does something 
willingly. However, the reason is 
not because he wants to perform 
that action, but because that 
action will lead to a desired result. 

Accordingly, since the mission and purpose of Mashi-
ach is not to bring about such miracles and wonders [nor 
to] bring about new phenomena within the world, it is 
also understood that the performance of such wonders 
does not constitute a means of establishing his identity.

As explained above (the end of sec. 6), Rambam gives 
criteria for evaluating the validity of a prophet:

The sign of [the truth of his prophecy] will be his 
prediction of future events and the validation of 
his words, as it is written,14 “If you will ask in your 
hearts, ‘How shall we recognize a prophecy that was 
not spoken by G-d?’ ”

Thus, the criteria of validating whether a person 
is a prophet is whether he will predict the future, for 
this is integral to his purpose and mission, as Rambam 
states,15 “We see from this that a prophet will arise for 
the sole purpose of telling us the future.”

Similarly, Rambam gives criteria for recognizing 
Mashiach. True, Mashiach will be a great prophet, 
greater than all the other prophets, close to the level of 
Moshe our teacher. Nevertheless, that does not define 

ל  שֶׁ וְעִנְיָנוֹ  דְרוֹ  גִּ שֶׁ וּבִהְיוֹת 
וּמוֹפְתִים  אוֹתוֹת  אֵינוֹ  יחַ  מָשִׁ
עוֹלָם, הֲרֵי מוּבָן  בָרִים בָּ וְחִדּוּשׁ דְּ
עַל  בְחָן  הַמִּ הוּא  זֶה  לּאֹ  שֶׁ ם  גַּ

תוֹ. אֲמִתָּ

חִינָה  הַבְּ נָבִיא,  י  גַבֵּ לְּ שֶׁ ם  שֵׁ כְּ
לּוֹ,  שֶׁ "הָאוֹת  הִיא  תוֹ  אֲמִתָּ עַל 
לִהְיוֹת  הָעֲתִידִים  בָרִים  דְּ יּאֹמַר  שֶׁ
אֱמַר וְכִי  נֶּ בָרָיו שֶׁ עוֹלָם וְיֵאָמְנוּ דְּ בָּ
בָר  הַדָּ נֵדַע  אֵיכָה  לְבָבֶךָ  בִּ תאֹמַר 
הַיְנוּ  ו(,  סְעִיף  סוֹף  "ל  נַּ )כַּ וגו'" 
הוּא  ֶ שּׁ מַה  בְּ נִבְחֶנֶת  תוֹ  אֲמִתָּ שֶׁ
בְרֵי  עִנְיָנוֹ – "נָבִיא", הוּא אוֹמֵר דִּ

עֲתִידוֹתסט;

נּוֹגֵעַ  בַּ ם  גַּ מוּבָן  זֶה  רֶךְ  דֶּ עַל 
ם  הְיֶה גַּ יִּ י שֶׁ אַף עַל פִּ יחַ, שֶׁ שִׁ לַמָּ
בִיאִים  הַנְּ ל  מִכָּ וְיוֹתֵר  גָדוֹל,  נָבִיא 
ל מָקוֹם  מִכָּ נוּ(,  רַבֵּ ה  לְמשֶֹׁ )קָרוֹב 
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For example, a person goes out 
to work in a factory willingly. He 
does not want to work in the fac-
tory; he wants the paycheck that 
he will receive for his work.

There are other times when a 

person has a desire that he cannot 
explain. He wants something, not 
because of what will bring him. 
He just wants it. It is explained in 
Chassidus (Likkutei Sichos, Vol. 
19, p. 296) that such desires stem 
from the core of his being; he 

wants these things because that is 
who he is.

Such desires are an analogy en-
abling us to understand that the 
mitzvos are expressions of G-d’s 
essential will. They are not inter-

his purpose and mission. Instead, the definition and 
purpose of Mashiach is that he will serve as “the King 
Mashiach,” restoring and establishing the perfect ob-
servance of the Torah and its mitzvos. Accordingly, 
this – the Torah and its observance – constitute the 
criteria for evaluating his identity as Rambam states 
in halachah 4:

And if a king16 will arise from the House of David 
who delves deeply in the study of the Torah and 
observes its mitzvos… as prescribed by the Writ-
ten Law and the Oral Law; and if he will compel 
all of Israel to walk in [the way of the Torah] and 
repair the breaches [in its observance, i.e., he will 
bring about perfection in the observance of the 
mitzvos among the Jewish people]; and if he will 
fight the wars of G‑d….

Rambam mentions three criteria for establishing the 
identity of Mashiach (see sec. 14, below): a) his own 
personal attainments in the study of Torah and the ob-
servance of the mitzvos; b) his motivation of the Jewish 
people as a whole to achieve fulfillment in these ar-
eas; and c) his establishment of a setting for the perfect 
observance of the Torah in the world at large. This in-
cludes “fighting the wars of G-d” and thus removing 
the possibility of non-Jewish nations “oppress[ing] or 
disturb[ing]” the Jews in their study and observance.

All the above, however, merely enables us to say 
that “he can be assumed to be Mashiach.” It is only 
when he will actually bring about perfection in the 
observance of the Torah and its mitzvos, as Rambam 
continues, “If he will act and succeed [in the above], 
vanquishing all the nations surrounding him, build-
ing the [Beis Ha]Mikdash on its site, and gathering 
in the dispersed remnant of Israel,” that it is possible 

"ל,  נַּ יחַ" כַּ שִׁ דְרוֹ וְעִנְיָנוֹ – "מֶלֶךְ הַמָּ גִּ
חִינָה  הַבְּ ילָא מוּבָן )הֲלָכָה ד'( שֶׁ וּמִמֵּ
עִנְיָנוֹ  אִם  בְּ הוּא  תוֹ  לַאֲמִתָּ ימָן  וְהַסִּ
 – וְקִיּוּמָהּ  תּוֹרָה  הוּא  עַצְמוֹ  בְּ
דָּוִד  מִבֵּית  מֶלֶךְ  יַעֲמוֹד  "וְאִםע 
הוֹגֶה בַּתּוֹרָה וְעוֹסֵק בְּמִצְווֹת . . 

ה"  פֶּ עַל  בְּ וְשֶׁ כְתָב  בִּ שֶׁ תּוֹרָה  פִי  כְּ
צְווֹת  הַמִּ קִיּוּם  בְּ לֵמוּת  שְׁ וּפוֹעֵל 
רָאֵל  יִשְׂ ל  כָּ "וְיָכףֹ  רָאֵל,  יִשְׂ ל  שֶׁ
וְיִלְחוֹם  בִּדְקָהּ  וּלְחַזֵּק  בָּהּ  לֵילֵךְ 

לְחוֹם  "יִּ )שֶׁ כו'  ה'"  מִלְחֲמוֹת 

הֲבָאַת  רָט בַּ מִלְחֲמוֹת ה'" הוּא גַם פְּ
הֲסָרַת  "ל,  נַּ כַּ הַתּוֹרָה  קִיּוּם  לֵמוּת  שְׁ

ד הָאֻמּוֹת(. ל" מִצַּ הַ"נּוֹגֵשׂ וּמְבַטֵּ

לָדַעַת  א  אֶלָּ אֵינוֹ  זֶה  ל  כָּ שֶׁ א  אֶלָּ
יחַ",  הוּא מָשִׁ י "הֲרֵי זֶה בְּחֶזְקַת שֶׁ כִּ
לִידֵי  מֵבִיא  הוּא  ר  אֲשֶׁ כַּ אוּלָם 
וּמִצְווֹת  הַתּוֹרָה  קִיּוּם  לֵמוּת  שְׁ
ח  וְנִצַּ וְהִצְלִיחַ  ה  עָשָׂ "אִם  בְּפֹעַל, 

שׁ  מִקְדָּ וּבָנָה  בִיבָיו  סְּ שֶׁ הָאֻמּוֹת  ל  כָּ
אָז  רָאֵל",  יִשְׂ נִדְחֵי  ץ  וְקִבֵּ מְקוֹמוֹ  בִּ
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mediaries for another purpose – 
i.e., G-d did not command the 
mitzvos because He desired that 
man be more refined or for other 
reasons of this nature – the mitz-
vos are the goal in of themselves.

Since the mitzvos are G-d’s essen-
tial will, just as G-d is eternal and 
unchanging, so too, the mitzvos 
are eternal and unchanging.

14. Devarim 18:21.

15. Rambam, Hilchos Yesodei 
HaTorah 10:3. See also Rambam’s 
statements at the end of ibid., ch. 7, 
and ibid., 9:2.

16. Halachah 3 explains which 
criteria are not relevant in defining 
Mashiach. In halachah 4, he defines 
the correct criteria. Rambam begins 
this halachah with “and if,” using the 
prefix of a vav so that the connec-
tion to the previous halachah is 
highlighted. See the restatement of 
these concepts in Kiryas Sefer, which 
also connects the two points, stating, 
“Mashiach need not perform mir-
acles and wonders. Instead, when a 
king will arise….” The connection 
between the two halachos empha-
sizes the previous point, as brought 
out at the beginning of footnote 
13: that Mashiach’s purpose and 
function is not to bring about a new 
development in the world, but rather 
to bring the Torah and its mitzvos to 
their consummate fulfillment.

17. On this basis, it is also under-
stood why, at the beginning of 
ch. 11, Rambam did not mention 

Mashiach “fight[ing] the wars 
of G-d.” In that first halachah, he 
explains and defines Mashiach’s 
purpose – to “renew the kingship 
of [the House of] David, restoring 
it to its initial sovereignty.” This 
will be accomplished after he brings 
about a complete state of Torah 
knowledge and observance, i.e., 
when it has already been definitely 
established that he is Mashiach. 
This will not yet be realized until he 
is victorious in waging “the wars 
of G-d.”

Based on the the latter point, per-
haps it is possible to add a further 
explanation regarding a related con-
cept, one that is appropriate at least 
from an inner, deeper perspective: 
Rambam mentions two Mashiachs 
– the first Mashiach, David, and the 
ultimate Mashiach because both 
dimensions will exist within Mashi-
ach himself, i.e., there will be two 
corresponding periods and levels 
after the coming of Mashiach. 

The first will be before he builds the 
Beis HaMikdash. Then, it is merely 
that he is bechezkas Mashiach, 
i.e., “he can be assumed to be 
Mashiach.” This level is comparable 
to that of David who did not build 
the Beis HaMikdash. His mission 
was to “wage the wars of G-d” (see 
I Divrei HaYamim 22:8). Further-
more, David prepared everything 
for building the Beis HaMikdash, 
drawing up detailed architectural 
plans for its construction, which 
were, as he told Shlomoh, “All 
written down, [inspired] by the 

hand of G-d that was upon me, 
[enabling me to] conceive it” (ibid. 
28:19; translation as understood by 
Metzudos David).

The second level will be realized 
when Mashiach has definitely estab-
lished his identity, by building the 
Beis HaMikdash on its site. At this 
time, his function as Mashiach will 
be brought into complete expression.

See the letter of the Rebbe Rashab 
(Igros Kodesh, Vol. 1, Letter no. 130, 
p. 312) which elaborates regard-
ing two phases and levels in the 
revelation of Mashiach. The Rebbe 
Rashab focuses on the wording 
of our Sages who at times refer to 
Mashiach’s coming as “the coming 
of the descendent of David” and at 
other times refer to “the com[ing] 
of David.” He explains (based on 
Bach, Orach Chayim, sec. 118) that 
there are two levels of Mashiach: 
his coming and activities before the 
rebuilding of the Beis HaMikdash 
and Jerusalem (when “he can be 
assumed to be Mashiach”) and 
his reign after he rebuilds the Beis 
HaMikdash and Jerusalem. Regard-
ing that later time, our Sages said 
(Megillah 17b), “When Jerusalem is 
rebuilt, David will come,” i.e., then 
he will have definitely established 
his identity as Mashiach.

Note the different versions of the 
wording in halachah 1: “renew the 
kingship of David” or “renew the 
kingship of the House of David.” 
This is not the place for further 
discussion of the matter.

to state “he is definitely the Mashiach.” It is only then, 
when “all the statutes will be reinstituted… accord-
ing to all the mitzvos set forth in the Torah” – i.e., 
perfection in the laws and observance of the mitzvos 
will have become an actual reality.17

Four Prophecies: Four Phases of Mashiach

14. By focusing on Rambam’s statements at the be-
ginning of the chapter more closely, a further point 
can be added: In that halachah, he emphasizes that 

אי",  וַדַּ בְּ יחַ  מָשִׁ זֶה  "הֲרֵי  וְקָא  דַּ
טִים . .  פָּ שְׁ הַמִּ ל  כָּ אָז "חוֹזְרִין  ן  כֵּ שֶׁ
 – תּוֹרָה"  בַּ הָאֲמוּרָה  מִצְוָתָהּ  כָל  כְּ
צְווֹת  הַמִּ וְקִיּוּם  הִלְכוֹת  בְּ לֵמוּת  שְׁ

בְּפֹעַלעא.

הָרְאָיוֹת  זֶה, שֶׁ בְּ וְיֵשׁ לְהוֹסִיף  יד. 
"ם לִפְנֵי זֶה אֵינָן רַק בִיא הָרַמְבַּ מֵּ  שֶׁ
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18. Similarly, the particular point 
mentioned in halachah 3, i.e., the 
negation of the notion that Mashi-
ach must work miracles is evident 
from the proof Rambam cites in 
halachah 2. There, he speaks of the 

establishment of the Cities of Refuge. 
Such cities were to be established for 
the sake of a person who acciden-
tally killed one of his fellowmen. 
This concept makes it evident that 
the natural order of the world will 

continue in Mashiach’s era and thus 
lays the ground for the statement in 
halachah 3 that Mashiach need not 
work miracles. See Likkutei Sichos, 
Vol. 24, p. 109ff., where this concept 
is developed further.

Mashiach will bring about the consummate observance of 
the Torah and its mitzvos, following the pattern of David 
his ancestor. However, Rambam is citing proofs, not only 
for the general concept – that “in the future time, the 
King Mashiach will arise and renew the kingship of [the 
House of] David, restoring it to its initial sovereignty…. 
and all the statutes will be reinstituted… according to all 
the mitzvos set forth in the Torah” – but also for the par-
ticular points he mentions in halachah 4.18 

For this reason, when citing proof from Bilaam’s 
prophecy regarding the two anointed kings, David and 
Mashiach, Rambam also focuses on the four elements and 
criteria that will be involved in the revelation of Mashi-
ach. Rambam continues, “There, he prophesied…,” 
mentioning how these four elements were reflected in the 
achievements of both David and Mashiach. By doing so, 
he clarifies what it means to “renew the kingship of [the 
House of] David, restoring it to its initial sovereignty.”

In general, these four elements can be divided into 
three categories of achievements: a) the personal char-
acteristics of David and Mashiach themselves; b) their 
activity among the Jewish people and their sovereignty 
over them; and c) their endeavors and rule over the na-
tions of the world and the world as a whole. The third 
category itself subdivides into two different periods and 
undertakings, as will be explained.

The Unfolding of Mashiach’s Sovereignty

15. The personal characteristics of David and Mashi-
ach are reflected in the phrase, “a king will rise up from 
the House of David who, like David his ancestor, delves 
deeply into the study of the Torah and observes its mitzvos 

ת  תְחִלַּ בִּ בָרִים  הַדְּ לָלוּת  כְּ עַל 
יחַ עָתִיד  שִׁ לֶךְ הַמָּ "הַמֶּ רֶק שֶׁ הַפֶּ
וִד  דָּ מַלְכוּת  וּלְהַחֲזִיר  לַעֲמוֹד 
לָה הָרִאשׁוֹנָה . . מְשָׁ נָהּ לַמֶּ  לְיָשְׁ
תּוֹרָה",  כָל מִצְוָתָהּ הָאֲמוּרָה בַּ כְּ
הֲלָכָה  בַּ רָטִים שֶׁ ם עַל הַפְּ א גַּ אֶלָּ

ד'עב; 

ם  גַּ "ם  הָרַמְבַּ מֵבִיא  וְלָכֵן 
לְעָם,  בִּ ת  רָשַׁ מִפָּ הוֹכָחָה  בַּ
וִד  יחִים . . דָּ שִׁ נֵי הַמְּ שְׁ א בִּ בָּ נִּ שֶׁ
רָטִים  הַפְּ עַת  יחַ, אֶת אַרְבַּ וּמָשִׁ
ל  שֶׁ לּוּתוֹ(  הִתְגַּ )בְּ וְהָעִנְיָנִים 
ם  "וְשָׁ  – וְכִמְפרָֹשׁ  יחַ,  מָשִׁ
ל  שֶׁ ךְ  הַהֶמְשֵׁ הוּ  זֶּ שֶׁ  – א"  נִבָּ
נָהּ". וִד לְיָשְׁ "לְהַחֲזִיר מַלְכוּת דָּ

לשֹׁ  ק לְשָׁ כְלָלוּת זֶה מִתְחַלֵּ בִּ
יחַ  וּמָשִׁ וִד  א( דָּ חֲלֻקּוֹת: 
וּמַלְכוּתָם  תָם  עֻלָּ ב( פְּ עַצְמָם. 
תָם  עֻלָּ ג( פְּ רָאֵל.  יִשְׂ בְּ
הָעוֹלָם  אֻמּוֹת  עַל  וּמַלְכוּתָם 
כְלָל(. וּבָעִנְיָן זֶה  )עַל הָעוֹלָם בִּ
ים  נֵי זְמַנִּ י עַצְמוֹ יֵשׁ שְׁ לִישִׁ ְ הַשּׁ

ן. דִלְקַמָּ וְעִנְיָנִים, כְּ

 – עַצְמָם  בְּ עִנְיָנָם  טו. 
וִד הוֹגֶה  דָּ ית  מִבֵּ מֶלֶךְ  "יַעֲמוֹד 
דָוִד  כְּ מִצְווֹת  בְּ וְעוֹסֵק  תּוֹרָה  בַּ
כְתָב  בִּ שֶׁ תּוֹרָה  פִי  כְּ אָבִיו 
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19. See Radak’s commentary on 
Bamidbar 24:17. See also the com-
mentaries of Ralbag and Ramban 
who explain the meaning of this 

phrase according to their interpreta-
tion that this phrase is referring to 
Mashiach. See also Likkutei Sichos, 
Vol. 13, p. 88ff.

20. Hilchos Yesodei HaTorah 3:9.

21. Rashi’s commentary on Bamid-
bar 24:17.

as prescribed by the Written Law and the Oral Law.” 
This is explicitly indicated by the Torah’s words in Bi-
laam’s prophecy, “I see him, but not now,” which refers 
to David, and “I perceive him, but not in the near 
future,” which refers to Mashiach. The words areno 
(“I see him”) and ashureno (“I perceive him”) indicate 
that this phrase is a prophecy concerning David and 
Mashiach themselves.

The second point mentioned by Rambam, “He will 
compel all of Israel to walk in [the way of the Torah] 
and repair the breaches [in its observance],” refers to 
the activity of David and Mashiach among the Jewish 
people and their sovereignty over them which is ex-
plicitly indicated by the continuation of the verse, “A 
star shall go forth from Yaakov,” referring to David, 
and “A staff shall rise up from Yisrael,” referring to 
Mashiach. Saying that the star and the staff will emerge 
“from Yaacov” and “from Yisrael” respectively points 
to the nature of the connection between these rulers 
and the Jewish people.

These phrases also reflect the perfection Mashiach, 
the ultimate anointed king, will attain and his ad-
vantage over David, the first anointed king. David is 
described with the analogy of a star, i.e., something 
that is exalted and elevated above people at large,19 
as can be understood by Rambam’s20 description of 
the heavenly stars, “All the stars and spheres possess 
a soul, knowledge, and intellect…. The knowledge 
of the stars is… greater than that of men.” Also, the 
phrase referring to King David refers to the Jews as 
“Yaakov,” the name used to describe the Jewish people 
as they are not on the highest rung of Divine service.

By contrast, Mashiach is described with the analogy 
of “a staff,” a means of asserting one’s authority. Thus, 
Rashi interprets the term “staff ” as referring to “a king 
who subdues and rules,”21 i.e., with absolute sovereignty. 

תּוֹרָה  בַּ מְפרָֹשׁ  וְזֶה  ה".  פֶּ עַל  בְּ וְשֶׁ
ה  "אַרְאֶנוּ )אֶרְאֶה אוֹתוֹ( וְלאֹ עַתָּ
אוֹתוֹ(  )אֶרְאֶה  אֲשׁוּרֶנּוּ  דָוִד,  זֶה 
 – יחַ"  שִׁ הַמָּ מֶלֶךְ  זֶה  קָרוֹב  וְלאֹ 

יחַ עַצְמָם. וִד וּמָשִׁ בוּאָה עַל דָּ הַנְּ

לֵילֵךְ  רָאֵל  יִשְׂ ל  כָּ "וְיָכףֹ  ב( 
תָם  עֻלָּ פְּ  – דְקָהּ"  בִּ ק  וּלְחַזֵּ הּ  בָּ
וְכִמְפֹרָשׁ  רָאֵל,  יִשְׂ בְּ וּמַלְכוּתָם 
כּוֹכָב  "דָּרַךְ  תוּב:  הַכָּ ךְ  הֶמְשֵׁ בְּ
שֵׁבֶט  וְקָם  דָוִד  זֶה  מִיַּעֲקֹב 

יחַ"  שִׁ הַמָּ לֶךְ  הַמֶּ זֶה  מִיִּשְׂרָאֵל 

כוּת  יָּ ַ הַשּׁ עַל  מוֹרֶה  ה  זֶּ שֶׁ  –
בֶט  רָאֵל, "כּוֹכָב מִיַּעֲקֹב . . שֵׁ לְיִשְׂ

מִיִּשְׂרָאֵל". 

לֵמוּתוֹ  שְׁ ם  גַּ את  טֵּ מִתְבַּ ]וּבְזֶה 
יחַ  מָשִׁ יחַ,  שִׁ הַמָּ מֶלֶךְ  ל  שֶׁ וְיִתְרוֹנוֹ 

יחַ הָרִאשׁוֹן:  י מָשִׁ אַחֲרוֹן, לְגַבֵּ

שׁוֹן  הַלָּ נֶאֱמַר  וִד  דָּ עַל 
הוּא  מּוֹרֶה עַל מִי שֶׁ )א( "כּוֹכָב" שֶׁ
נֵי אָדָםעג  אָר בְּ ְ מְרוֹמָם וּמְנשָֻּׂא מִשּׁ

עִנְיַן  בְּ "םעד  הָרַמְבַּ בְרֵי  מִדִּ מוּבָן  ]כְּ
הַכּוֹכָבִים  ל  "כָּ פְשׁוּטָם,  כִּ כּוֹכָבִים 
וְדֵעָה  נֶפֶשׁ  עֲלֵי  בַּ ן  לָּ כֻּ ים  לִּ לְגַּ וְהַגַּ
הַכּוֹכָבִים  וְדַעַת  כו'  הֵם  ל  כֵּ וְהַשְׂ
אָדָם"[,  נֵי  בְּ עַת  מִדַּ וּגְדוֹלָה  כו' 
עַל  מּוֹרֶה  שֶׁ  – עֲקבֹ"  )ב( "מִיַּ
תַכְלִית  בְּ הֵם  שֶׁ פִי  כְּ לאֹ  רָאֵל  יִשְׂ

עֲלָה. הַמַּ

אוֹמֵר  הוּא  יחַ  מָשִׁ י  לְגַבֵּ אֲבָל 
פְשׁוּטוֹ  רוּשׁוֹ כִּ פֵּ )א( "וְקָם שֵׁבֶט", שֶׁ
ל"עה, וּמוֹשֵׁ רוֹדֶה  "מֶלֶךְ   הוּא 
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22. The advantage of Mashiach over 
David is also reflected in the first 
pair of clauses that refer to David 
and Mashiach themselves. Bilaam’s 
prophecy regarding David states, “I 
see him, but not now,” implying that 
he will be seen in the near future. 
“I perceive him, but not in the near 
[future],” which refers to Mashiach, 
implies that this is a lofty state and 
level that will only be realized after 

a lengthy time. Only when our good 
deeds and Divine service vastly 
increase will we reach this level.

23. The statements in the main 
text reflect the understanding of 
Targum Onkelos of the verse. This 
interpretation appears to be borne 
out by the prooftext cited by Ram-
bam, “He will rule from sea to sea.” 
Ibn Ezra interprets the term trans-
lated as “establishing his dominion” 

as meaning, “destroy”; see also his 
commentary, s.v., bnei Shes.

Ralbag and Radak offer similar in-
terpretations. See Targum Yonason 
ben Uziel and Targum Yerushalmi, 
and see Likkutei Sichos, loc. cit. This 
is not the place for further discus-
sion of the matter.

24. See the sources mentioned in 
the previous footnote.

This will be revealed when Mashiach “compel[s] all of 
Israel to walk in [the way of the Torah] and repair the 
breaches [in its observance].” And Mashiach is men-
tioned in connection with Yisrael, the superlative term 
referring to Jewish people.22

The third point mentioned by Rambam, “He will 
fight the wars of G‑d… act[ing] and succeed[ing in the 
above], vanquishing all the nations surrounding him” 
is alluded to in the verse, as Rambam states initially:

“He shall crush Moab’s princes” — this refers to 
David, as it is written, “He struck down Moab and 
measured them with a cord”; “he shall break down 
all of Seth’s descendants” — this refers to the King 
Mashiach, about whom it is written, “His rule [will 
extend] from sea to sea”.

Here, too, we see the superiority of the prophe-
cy referring to Mashiach in relation to that referring 
to David. David is described as merely “crush[ing]” 
Moab, while Mashiach is described as “break[ing] 
down” Seth’s descendants. Furthermore, David is re-
ferred to as defeating only “the princes of Moab,” i.e., 
one nation, while Mashiach will conquer “all of Seth’s 
descendants,” establishing his dominion23 over all the 
nations.24

These concepts are also reflected in the prooftexts 
from the Prophets cited by Rambam. In reference to 
David, Rambam cites the verse, “He defeated Moab,” a 
single victory, over only one nation. By contrast, regard-
ing Mashiach, it is written, “His rule [will extend] from 
sea to sea,” ongoing dominion, over humanity at large.

"וְיָכֹף  יחַ,  מָשִׁ אֵצֶל  גָלוּי  בְּ ה  זֶּ שֶׁ
ק  וּלְחַזֵּ הּ  בָּ לֵילֵךְ  רָאֵל  יִשְׂ ל  כָּ
ם  שֵׁ  – רָאֵל"  שְׂ )ב( "מִיִּ דְקָהּ",  בִּ

רָאֵל[עו. ל יִשְׂ עֲלָה שֶׁ הַמַּ

חֵם מִלְחֲמוֹת ה' כו' אִם  ג( "וְיִלָּ
הָאֻמּוֹת  ל  כָּ ח  וְנִצַּ וְהִצְלִיחַ  ה  עָשָׂ
סוּק  פָּ בַּ נֶאֱמַר  זֶה   – בִיבָיו"  סְּ שֶׁ
וְכֵן  דָוִד  זֶה  מוֹאָב  אֲתֵי  פַּ "וּמָחַץ 
דֵם  ךְ אֶת מוֹאָב וַיְמַדְּ הוּא אוֹמֵר וַיַּ
זֶה  ת  שֵׁ נֵי  בְּ ל  כָּ וְקַרְקַר  חֶבֶל  בַּ
לוֹ  אֱמַר בּוֹ וּמָשְׁ נֶּ יחַ שֶׁ שִׁ לֶךְ הַמָּ הַמֶּ

ם עַד יָם".  מִיָּ

מַעֲלָתוֹ  ת  שֶׁ מֻדְגֶּ זֶה  בְּ ם  גַּ ]שֶׁ
וִד הוּא  יחַ: אֵצֶל דָּ שִׁ ל מֶלֶךְ הַמָּ שֶׁ
)ב( "פַּאֲתֵי  )א( "מָחַץ",  רַק 
יחַ  מָשִׁ אֵצֶל  וְאִלּוּ  מוֹאָב", 

)ב( "כָּל  )א( "וְקַרְקַר",  נֶאֱמַר: 
כָּל  עַל  הַשְּׁלִיטָהעז  שֵׁת",  בְּנֵי 

הָאֻמּוֹתעח.

אֵצֶל  בִיאִים:  נְּ בַּ שׁוֹן  הַלָּ כְּ אוֹ 
וִד )א( "וַיַּךְ" )ב( "אֶת מוֹאָב";  דָּ
)א( "וּמָשְׁלוֹ"  יחַ:  מָשִׁ וְאֵצֶל 

)ב( "מִיָּם עַד יָם"[.
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25. Tzephaniah 3:9.

26. It is possible to say that this verse 
also relates to Mashiach “build[ing] 
the [Beis Ha]Mikdash on its site,” for 
our Sages (Megillah 10a; see Zeva-
chim 112b, 119a) refer to Jerusalem 
as “the inheritance.” The implication 
is that, like an inheritance, G-d’s 
Presence in the Beis HaMikdash was 
established for all time in a manner 
which will never be interrupted. See 
Rambam, Hilchos Beis HaBechirah 
1:3, which states that once the Beis 
HaMikdash was built in Jerusalem, 
that became the resting place for the 
Divine Presence and a Beis HaMik-
dash may never be built elsewhere. 
Moreover, as Rambam states (ibid. 
6:16), once it became manifest in 
Jerusalem, the Divine Presence will 
never be uprooted from that place. 
See Likkutei Sichos, Vol. 16, p. 465ff.

This fact is not independently 
alluded to in a verse because it is 
included – together with “the in-
gathering of dispersed remnant of 
Israel” – in the allusion to Mashiach’s 
ruling over the Jewish people, as 
indicated by the phrase, “a staff shall 
rise up from Israel.”

Perhaps it is possible to say – at 
least by way of allusion – that 
Rambam mentioned the pro
phecy being stated in “the passage 
concerning Bilaam” to emphasize 
and explain why the fundamental 
dimensions of his prophecy was 
concerning the downfall of the 
nations and the dominion of David 
and Mashiach over them. This 
follows the motif mentioned by our 
Sages (Sanhedrin 39b), “From – and 
within – the forest comes the ax to 
[fell] it.” Bilaam, the prophet of the 
nations (who resembled Moshe,* 
as stated in Sifri, Devarim 34:10, 
et al.) was the one who prophesied 
regarding the downfall of the 
nations of the world and Israel’s 
dominion over them. This reflects 
our Sages statements (Sanhedrin, 
loc. cit.) regarding Ovadiah who 
was an Edomite convert. Therefore, 
it is the conclusion of his prophecy 
that states, “Liberators will ascend 
Mount Zion to judge the mountain 
of Esau..., as cited by Rambam at the 
end of this halachah.

Our Sages (ibid.) explain a similar 
motif regarding David. Ruth, the 
Moabitess, was his ancestor and 

therefore it was specifically he who 
“smote Moab,” as Rambam states 
here.

* With regard to the level of 
Bilaam’s prophecy, see Moreh 
Nevuchim, Vol. 2, ch. 45, where 
Rambam states that Bilaam was 
granted the level of ruach hako-
desh, like David and Shlomoh, 
but not prophecy. See the inter-
pretations of Rav Asher Crescas 
and Rav Yitzchak Abarbanel 
to that source. See also Tzafnas 
Panei’ach al HaTorah, Bamidbar 
22:38, which states that, origi-
nally, Bilaam merely spoke with 
ruach hakodesh. Afterwards, he 
ascended to the level of a proph-
et. And then, he wished to attain 
the level of Moshe, our teacher. 
His wish was not granted to him 
entirely; on the contrary, this 
attempt led to his downfall. From 
the wording of that text, there is 
some indication that his final 
prophecy regarding the nations’ 
downfall relates to the time when 
he desired to attain Moshe’s level. 
Consult that text.

Rambam concludes his description of Mashiach’s ac-
tivities by mentioning a fourth point, stating, “He will 
perfect the entire world, motivating all the nations to 
serve G‑d together, as it is written,25 ‘For then I will 
transform the peoples, granting them pure speech so 
that they will all call upon the name of G‑d and serve 
Him with one accord.’ ” Rambam cites the allusion to 
this all-encompassing development in Bilaam’s proph-
ecy, stating:

“Edom will become an inheritance” — this refers to 
David, as it is written, “Edom became the servants 
of David”; “his enemy, Seir, will become Israel’s in-
heritance”26 — this refers to the King Mashiach, as 
it is written, “Liberators will ascend Mount Zion....”

Here, also, the superiority of Mashiach can be 
understood. The inheritance of Edom by David is 
expressed merely in the fact that “Edom became the 

לּוֹ  כֻּ הָעוֹלָם  אֶת  ן  "וִיתַקֵּ ד( 
י  כִּ אֱמַר  נֶּ שֶׁ יַחַד  בְּ ה'  אֶת  לַעֲבדֹ 
פָה בְרוּרָה  שָׂ ים  עַמִּ אָז אֶהְפּךְֹ אֶל 
כֶם  ם ה' וּלְעָבְדוֹ שְׁ שֵׁ ם בְּ לִקְראֹ כֻלָּ
"וְהָיָה  סוּק  פָּ בַּ נֶאֱמַר  זֶה   – אֶחָד" 
הִי  אֱמַר וַתְּ נֶּ ה זֶה דָוִד שֶׁ אֱדוֹם יְרֵשָׁ
וְהָיָה  וגו',  לַעֲבָדִים  לְדָוִד  אֱדוֹם 
לֶךְ  הַמֶּ זֶה  אוֹיְבָיו  עִיר  שֵׂ ה  יְרֵשָׁ
יעִים  מוֹשִׁ וְעָלוּ  אֱמַר  נֶּ שֶׁ יחַ  שִׁ הַמָּ

הַר צִיּוֹן וגו'"עט. בְּ

ל  שֶׁ מַעֲלָתוֹ  מוּבֶנֶת  זֶה  בְּ ם  גַּ ]שֶׁ
"וְהָיָה  נֶאֱמַר  לְדָוִד  נּוֹגֵעַ  בַּ יחַ:  מָשִׁ
כָךְ  בְּ א  טֵּ מִתְבַּ ה  זֶּ שֶׁ ה"  יְרֵשָׁ אֱדוֹם 
לַעֲבָדִים",  לְדָוִד  אֱדוֹם  הִי  "וַתְּ שֶׁ
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27. Note Likkutei Sichos, Vol. 15, 
p. 106.

servants of David.” However, the inheritance of Seir 
by Mashiach will not only affect the people of that 
city, as reflected in the prooftext cited by Rambam, 
“Liberators will ascend Mount Zion to judge the 
mountain of Esau,” which concludes with, “Sover-
eignty will be G-d’s,” i.e., Mashiach will enable G-d’s 
kingship to encompass all humanity.

What the Ultimate Horizon Holds

16. The advantage of the fourth point over the 
third – Mashiach’s “fight[ing] the wars of G‑d” and 
vanquishing the nations to the extent that “his rule 
[will extend] from sea to sea” – is reflected by the 
wording Rambam uses. With regard to the third level, 
Rambam cites the phrase, “his rule,” while regarding 
the fourth level, he cites the phrase, “will become an 
inheritance.” Similarly, with regard to the third level, 
he writes, “He will fight,” while regarding the fourth 
level, he writes, “He will perfect the entire world.” 
The difference between these two levels resembles 
the novel dimension that inheritance possesses over 
conquest. A parallel to these two stages is found re-
garding Eretz Yisrael which was taken by conquest 
and also granted as the Jews’ inheritance.27

War, victory, and conquest through war – in a 
manner of “break[ing] down” and “rul[ing] – implies 
dominion that runs contrary to the existence and 
the will of the one being conquered. By contrast, in-
heritance – “Seir will become [Israel’s] inheritance” 
– reflects how one becomes heir to something that is 
close and connected to him; he is not conquering and 
ruling over someone or something else.

A similar progression to a new and loftier level is 
reflected in the comparison between “perfect[ing] the 
entire world to serve G-d together” and “fight[ing] 
wars of G-d… and vanquishing all the nations sur-
rounding him.” When the entire world is perfected, the 

עִיר  ה שֵׂ יחַ – "וְהָיָה יְרֵשָׁ וְאֵצֶל מָשִׁ
הָעִיר,  י  אַנְשֵׁ רַק  לאֹ  אוֹיְבָיו", 
יעִים  מוֹשִׁ "וְעָלוּ  סוּק  פָּ בַּ וּכְנֶאֱמַר 
ו"  עֵשָׂ הַר  אֶת  פּטֹ  לִשְׁ צִיּוֹן  הַר  בְּ
לַה'  "וְהָיְתָה  הוּא  יּוּמוֹ  סִּ שֶׁ

הַמְּלוּכָה"פ[.

י  לְגַבֵּ הָרְבִיעִי  עִנְיָן  בָּ תְרוֹן  הַיִּ טז. 
ה’”  מִלְחֲמוֹת  חֵם  “יִלָּ י  לִישִׁ ְ הַשּׁ
ם  מִיָּ לוֹ  “וּמָשְׁ  – הָאֻמּוֹת  חוֹן  וְנִצְּ
עַצְמָן  שׁוֹנוֹת  הַלְּ מִן  מוּבָן  יָם”,  עַד 
חֵם  “וְיִלָּ ה”,  יְרֵשָׁ כו’  לוֹ  “וּמָשְׁ
וּבְדֻגְמַת  הָעוֹלָם”,  אֶת  ן  וִיתַקֵּ כו’ 
בּוּשׁ )וְעַל  י כִּ ה לְגַבֵּ ָ ירֻשּׁ בִּ הַחִדּוּשׁ שֶׁ
י  לְגַבֵּ צָאנוּ  מָּ שֶׁ אֵלּוּ  עִנְיָנִים  ב’  רֶךְ  דֶּ
כִבּוּשׁ  בְּ לְקְחָה  נִּ שֶׁ רָאֵל,  יִשְׂ אֶרֶץ 

הפא(: ָ וּבִירֻשּׁ

בּוּשׁ  כִּ חוֹן,  וְנִצָּ מִלְחָמָה  עִנְיַן 
“קַרְקַר”,  ל  שֶׁ אפֶֹן  בְּ הוּא  מִלְחָמָה, 
הֵפֶךְ  שְׁלִיטָה,   – לוֹ”  “וּמָשְׁ
ין  כּוֹבְשִׁ ל זֶה שֶׁ צִיאוּת וְהָרָצוֹן שֶׁ הַמְּ
ה  ָ הַיְרֻשּׁ עִנְיַן  ן  כֵּ אֵין  שֶׁ מַה  אוֹתוֹ; 
ה,  רַבָּ אַדְּ עִיר” הוּא  שֵׂ יְרֵשָׁה  “וְהָיָה 
לוֹ,  ךְ  יָּ וְשַׁ רוֹב  קָּ שֶׁ עִנְיָן  נּוֹחֲלִים  שֶׁ

ים וְשׁוֹלְטִים עַל אַחֵר. כּוֹבְשִׁ וְלאֹ שֶׁ

הַחִדּוּשׁ  מוּבָן  זֶה  רֶךְ  דֶּ וְעַל 
לּוֹ לַעֲבדֹ אֶת  ”וִיתַקֵּן אֶת הָעוֹלָם כֻּ בְּ
חֵם מִלְחֲמוֹת ה’ . .  ה’ בְּיַחַד” עַל “וְיִלָּ

הֵם  שֶׁ בִיבָיו”,  סְּ שֶׁ הָאֻמּוֹת  ל  כָּ ח  וְנִצַּ
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28. The connection between this 
concept and Mashiach can be 
understood based on Rambam’s 
statements in Hilchos Melachim 
8:10, “Moshe was commanded by 
the Almighty to compel all the 
inhabitants of the world to accept 
the commandments given to Noah’s 

descendants,” and those in ibid., 
4:10, that a king’s mission is to “fill 
the world with justice.”

Perhaps it could be said that the dif-
ference between “compel[ing]” and 
“fill[ing]” parallels the difference 
between the third and fourth points 
mentioned in the main text. 

See Likkutei Sichos, Vol. 23, p. 174ff.

29. See Sichas Acharon shel Pesach, 
5699.

30. The implication is that Mashi-
ach’s coming will not involve a step-
by-step progression, but that all the 
stages will occur simultaneously, as a 
single development.

nations themselves will willingly recognize the sover-
eignty of Mashiach. This is alluded to in the conclusion of 
the halachah that was stricken by the censor, “When the 
true King Mashiach will arise, succeed, and be exalted 
and glorified, [the nations of the world] will immedi-
ately all return and realize that their ancestors endowed 
them with a false heritage; their prophets and ancestors 
caused them to err.” As a result, “they will all call upon 
the name of G‑d and serve Him with one accord.”28

Our perfect faith in the coming of Mashiach as the 
Torah defines him and our anticipation of his coming – 
“I will wait for him every day anticipating that he come” 
– itself generates energy above. Moreover, it could be 
said that this includes also studying the laws of Mashi-
ach. Our anticipation, study, and the change it brings 
about within us will itself29 bring closer and hasten his 
coming, causing it to be in a manner that does not allow 
delay.31 May it happen in the immediate future.

מַלְכוּתוֹ  ת  אֲמִתַּ בַּ ירִים  מַכִּ עַצְמָם 
ז וּמְפרָֹשׁ  יחַ ]וְכִמְרֻמָּ שִׁ ל מֶלֶךְ הַמָּ שֶׁ
יְדֵי  עַל  מְטָה  שְׁ נִּ )שֶׁ הַהֲלָכָה  סִיּוּם  בְּ
יחַ  שִׁ עֲמוֹד מֶלֶךְ הַמָּ יַּ נְזוֹר( “וּכְשֶׁ הַצֶּ
ד  א מִיָּ אֱמֶת וְיַצְלִיחַ וְיָרוּם וְ)י(נִשָּׂ בֶּ
קֶר  ֶ שּׁ שֶׁ וְיוֹדְעִים  חוֹזְרִין  ן  לָּ כֻּ הֵם 
בִיאֵיהֶם  נְּ וְשֶׁ אֲבוֹתֵיהֶם  נָחֲלוּ 
הֶם  בָּ וְנִפְעָל  וַאֲבוֹתֵיהֶם הִטְעוּם”[, 
כֶם  ם ה’ וּלְעָבְדוֹ שְׁ שֵׁ ם בְּ “לִקְראֹ כֻלָּ

אֶחָד”פב.

לֵמָה  ְ הַשּׁ הָאֱמוּנָה  יְדֵי  וְעַל 
י  הִיא עַל פִּ מוֹ שֶׁ יחַ, כְּ שִׁ בִיאַת הַמָּ בְּ
ה לוֹ  ה לְבִיאָתוֹ", אֲחַכֶּ תּוֹרָה וּ"מְחַכֶּ
כְלָל  נִּ באֹ )וְיֵשׁ לוֹמַר שֶׁ יָּ כָל יוֹם שֶׁ בְּ
יחַ(,  מָשִׁ הִלְכוֹת  בְּ מּוּד  הַלִּ ם  גַּ זֶה  בְּ
וּמְמַהֵר  מְקָרֵב  גוּפָאפג  זֶה  הֲרֵי 
ה וּבְקָרוֹב  נָּ ל אֲחִישֶׁ אפֶֹן שֶׁ יאָתוֹ בְּ בִּ

שׁ. מַמָּ

צז:  סי׳  ח״א  שאל  חיים  שו״ת  ראה  נו(	
ישראל  כל  על  מלך  שיהיה  פירוש 
ומלך אחד  ויהודה כמו שאמר הכתוב 
הרמב״ם  כלל  זה  וכל   .  . לכולם  יהיה 

באומרו מלכות בית דוד ליושנה.
ע״ב(:  סוף  )צח,  מסנהדרין  ולהעיר  נז(	
אחר  דוד  להם  להעמיד  הקב״ה  עתיד 
כו' כגון קיסר ופלגי* קיסר. וראה זהר 
וראה  א.  נג,  חדש  זהר  ב.  פב,  ח״א 

צפנת פענח על התורה ויחי מט, ט.
*( כ״ה בגמ׳ ועין יעקב. ובערוך )ערך  	

קסר(: ופלגו.
רמב״ם הלכות תשובה פ״ט ה״ב. נח(	

הלכות מלכים פי"ב ה"ד. נט(	
הלכות תשובה והלכות מלכים שם. ס(	

שעל פי זה מובן בפשטות מה שמגדרי  סא(	
מלחמות  שנלחם  הוא  המלך  ומצות 

סוף  ה״ח.  פ״א  שם  )כברמב״ם  ה׳ 
נקראו  שההלכות  ולהעיר  פ״ד. 
ומלחמותיהם"*(,  מלכים  "הלכות 
תחלה  נלחם  המלך  ש"אין  זה  וגם 
מלחמת  זו   .  . מצוה  מלחמת  אלא 
שבעה עממים ומלחמת עמלק ועזרת 
)שם  עליהם"  שבא  צר  מיד  ישראל 
ריש פ״ה(, שענינים אלו דוקא מונעים 
את ישראל מקיום התורה ומצוות. מה 

שאין כן מלחמת הרשות.
*( ראה לעיל הערה מא. ולהעיר שגם  	
מקום  שבכל  וכתבי־יד  להדפוסים 
הערה  )לעיל  ״ומלחמות״  בהכותרת 
לפני  בסופה  בהקדמתו  הרי  מב(, 
שמפרט פרטי ההלכות בכל הדפוסים 
ומלחמותיו״  המלך  ״ודין  וכתבי־יד 
ומלחמותיה׳,  או  מג(,  הערה  )כנ״ל 

הערה  הנ״ל  רמב״ם  ראה   – ומלחמתו 
מב.

בא  שהרמב״ם  לומר  יש  בפשטות  סב(	
להדגיש תוקף האמונה וגדרה, וגם זה 
הוא הלכה, שהאמונה בביאת המשיח 
והתאמתות  בודאות  להיות  צריכה 
"שאר  שמצד  כהתאמתות  )לא  כזה 
התאמתות  אלא"  בלבד  הנביאים 
)שהרי  רבינו  ומשה  תורה  שמצד( 
מה  פי  ועל  עליו(,  העידה  התורה 

שכתוב בהלכות יסודי התודה פ״ח. 
שהוסיף  מה  גם  מובן  זה  פי  ועל  	
משה  נבואת  כי  רבינו",  "ובמשה 
ידי(  )על  סיני  הר  ״במעמד  נתאמתה 
שמעו״,  ואזנינו  כו׳  ראו  שעינינו 
רבינו  משה  בנבואת  והתאמתות 
עומדת  שהיא  ״נאמנות  מביאה 
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המשיח״  מלך  ״זה  כתב  הא׳  דבענין 
״זה  כתב  ידוע(  )שכבר  זה  ולאחרי 
המלך המשיח״ )ה״א הידיעה )מלפני 

זה((.
*( ובדפוסים שלפנינו גם ב"וקם שבט  	
מישראל" כתב "זה מלך המשיח" ורק 
בבי ענינים האחרונים כתב "זה המלך 

המשיח". 
 .591 )אוקספורד  כתבי־יד  ובב׳  	
הנ״ל  ברמב״ם  הובאו   – שטוקהולם 
מלך״.  ״זה  זו  הלכה  בכל  ג(  הערה 
שם  אחרים  כתבי־יד  בב׳  ולאידך, 
באשורנו  גם   )610  ,568 )אוקספורד 

ולא קרוב כתב "זה המלך המשיח".
שמואל־ב ח, ב. ו(	

זכרי׳ ט, י. ז(	
בדפוסים ורוב כתבי־יד הנ״ל )הערה ג(  ח(	

״לדוד״.
שמואל־ב שם, ו. ט(	

"ויהי  יד  פסוק  ושם  "ארם".  בכתוב  י(	
זה  דרך  ועל  לדוד״.  עבדים  אדום  כל 
ובכתב־יד  יג.  יח,  א׳  הימים  בדברי 
זה  ולפי  לדוד״.  ״עבדים  שטוקהאלם 

כנראה הכוונה לפסוק יד.
מזה  וגם  "וגו'".  ליתא  כתבי־יד  ברוב  יא(	
יד  לפסוק  שהכוונה  קצת  משמע 
שבשמואל־ב שם, שהמשך הכתוב אין 
שייך לכאן. מה שאין כן בפסוק ו שם 

שממשיך "נושאי מנחה".
וגו'״.  ירשה  ״והיה  בדפוסים שלפנינו  יב(	
כן הוא בדפוסים וכתבי־יד הנ״ל  אבל 

)הערה ג(.
עובדי׳ א, כא. יג(	

ברוב הכתבי־יד הנ״ל נעתק גם המשך  יד(	
הכתוב ״לשפוט את הר עשו״, ובכתב־
״והיתה  גם  נוסף   )610 )אוקספורד  יד 

גו׳״.
חלק  פרק  המשנה  בפירוש  וכלשונו  טו(	
כפר  כו׳  בו  שהסתפק  ומי  הי״ב  יסוד 
בפירוש  בתורה  בו  שיעד  בתורה 
נצבים  אתם  ופרשת  בלעם  בפרשת 
הר״י  בתרגום  הוא  זה  דרך  )ועל 

קאפאח(.
כד, יד.  טז(	

לסופו  קרוב  פ״ג  תימן  אגרת  ראה  יז(	
שהבטיחנו  כמו  קאפח(:  )מהדורת 
עתה  ולא  אראנו  באמרו  בתורה  ה׳ 
אדום  והיה  וכו׳  קרוב  ולא  אשורנו 

ירשה.
הוא  הרמב״ם  שלשון  להעיר  אבל  יח(	

"העידה עליו".
א(  )צט,  סנהדרין  מפרש״י  להעיר  יט(	
אלא  לישראל,  משיח  להם  "אין  ד״ה 

לבדו".  ויגאלם  בעצמו  ימלוך  הקב״ה 
בסופו  יו״ד  סופר  חתם  שו״ת  וראה 
רבי  כדעת  והאומר  ושם:  שנו(.  )סי׳ 
אלא  לישראל  משיח  )שאין  הלל 
בכלל  כופר  הוא  הרי  יגאלם(  הקב״ה 

התורה.
המדרש*  שזהו  לומר  שאין  ופשיטא  כ(	
שמפרש  הרמכ״ם  שמצא  היחידי 
הכתובים האלו על מלך המשיח, ולכן 
הראשון  הכתוב  )חצי  כצורתו  הביאו 
על דוד וכו׳( – כי א( פשוט שאף על פי 
כן אין דרך הרמב״ם להעתיק כל פרטי 
שנוגע  זה  אם  כי  שבמדרש,  הדברים 
חז״ל  במדרשי  ב( מצינו  דידן,  לנדון 
שגם חלק הראשון "דרך כוכב מיעקב" 
מפרשו במשיח )ראה ירושלמי תענית 
וראה  כ.  פ״א,  רבה  דברים  ה״ה.  פ״ד 
בן  יונתן  ותרגום  אונקלוס  תרגום 
עוזיאל על הפסוק. ועל דרך זה מפרש 
על  הכתובים  כל  הפסוק  על  הרמב״ן 
משיח. וראה דבריו בספר הגאולה )ע׳ 
בהוצאת שעוועל( מה שהשיג   – רסו 
על  שפירשו  שם  בלק  הראב״ע  על 
דוד( – וראה לחם משנה לרמב״ם שם: 
ואולי הם מדרשים חלוקים – ג( ועוד 
להביא  בא  אינו  כאן  הרמב״ם  ועיקר: 
ראיות ממדרשי חז״ל ״שכל הספרים 
מ״בדברי  )יותר  זה״  בדבר  מלאים 
הנביאים״ – לשון הרמב״ם שם ה״ב(, 
ופשטות  בתורה  מהמפורש  אם  כי 

הכתובים.
בבחיי  הוא  הרמב״ם  לשון  ע״ד   )* 	
ועד״ז  המדרש".  דרך  "על  שם  בלק 
וברמב״ן  עה״פ.  הגדול  במדרש  הוא 
בספר הגאולה שם )מבלי הראיות של 
במדרש  קצת  זה  דרך  ועל  הכתובים(. 
וראה  הפסוק.  על  )באבער(  אגדה 

רלב״ג על הפסוק.
סנהדרין צא, א. כא(	

מלכים  הלכות  לרמב״ם  ספר  קרית  כב(	
שם. – על דרך סיום מס׳ מכות.

שופטים יט, ח־ט. כג(	
עוד  ישנה  מקלט  לערי  בנוגע  שהרי  כד(	
ואילך,  ט  לה,  )מסעי  זה  לפני  פרשה 
ואילך(,  מא  ד,  ואתחנן  פ׳  גם  וראה 
אינו  נאמר"  מקלט  "בערי  שמהלשון 
ברור מקומו בתורה )גם אם היה נאמר 

״בפרשת ערי מקלט״(.
הרמב״ם:  בלשון  לדייק  יש  עוד  כה(	
דרכו  אין  והרי  בלעם",  א( "בפרשת 
לציין המקור, וכמו שלא כתב בהפסוק 
שהקדים ושב ה׳ אלקיך, "שהרי נאמר 
הלשון  ב(  נצבים",  אתם  בפרשת 

)ודוחק  "ושם נבא" למאי נפקא־מינה 
"פרשת  שמקדים  כיון  לומר,  גדול 

בלעם" צריך לבאר ד״שם נבא״(. 

״ושם  שהוסיף  לומר  יש  לכאורה  	
זה  לפני  שכתב  למה  בהתאם  נבא״*, 
על  רבינו",  ובמשה  בתורה   .  . ״כופר 
"שהרי  כתב  בתורה"   .  . ש"כופר  זה 
זה  ועל  כו'",  עליו  העידה  התורה 

"אף  כתב  רבינו"  "במשה  שכופר 
נבא"  ושם  נאמר  בלעם  בפרשת 
)כבקרית  נבא"  בלעם  "ואף  )ולא 
לנבואת  וכוונתו  שם((  לרמב״ם  ספר 
המשנה  בפירוש  משמע  )וכן  משה 
אבות )פ״ד מ״ד( "וכן דוד כו׳ ושיעדו 
רבינו  משה  ידי  על  לנו  יתברך  השם 
כמו  מיעקב  דרך  אשר  הכוכב  והוא 
שביארו רז״ל". ולהעיר משל״ה )בלק 
שסב, ב( בפירוש הגמ׳ )בבא בתרא יד, 
ב( "משה כתב ספרו ופרשת בלעם"(, 
משה  ובנבואת  בתורה  שכופר  היינו 
שגם  אף  וכופר(  אפיקורוס  )ונקרא 
תורה היא בכלל נבואת משה** )ראה 
רמב״ם הלכות תשובה פ״ג ה״ח***(. 
זה  גם  לכאורה  יתורץ  זה  פי  ועל 
בהלכה  מקלט  מערי  הראיה  שהביא 
נוספת  ראיה  זוהי  כי  עצמה,  בפני 
זה  דבר  היה  לא  ״ומעולם  מסברא 

שייך  ואינו  לתוהו״,  הקב״ה  צוה  ולא 
ל"כופר . . בתורה ובמשה רבינו". וגם 
הוא  מקלט  "בערי  שכתב  מה  מובן 
אומר" ולא "בפרשת שופטים נאמר" 
שייך  זה  שאין  להדגיש  בזה,  וכיוצא 

לכופר בתורה כו׳. 
כאן  ואין  דוחק  זה  שגם  מובן  אבל  	

מקומו. וראה לקמן בפנים סעיף יא.

*( לכאורה יש לומר באופן אחר )ועל  	
זו  ראיה  להוסיף  הצורך  מובן  זה  פי 
שכתב  מה  על  בלעם״  בפרשת  ״אף 
העידה  התורה  ״שהרי  זה  לפני 
עליו״ – דפרשת נצבים(, שבזה מוכיח 

של  ההבטחה  כי  להתקיים,  שמוכרח 
תורה יתכן שלא תתקיים שמא יגרום 
כן  שאין  מה  א(  ד,  )ברכות  החטא 
על  אפילו  לטובה  שהנבואה  בנבואה 
תנאי אינו חוזר )רמב״ם הלכות יסודי 

התורה פ״י ה״ד(. 
לעיל  נתבאר  זה שכבר  על  נוסף  אבל  	
בא  לא  כאן  שהרמב״ם  ס״ג(  )בפנים 
להוכיח אמיתת הענין שבוודאי יהיה, 
כי אם איך שהוא כופר בתורה ובמשה 
נוגע הענין דנבואה  רבינו, ואם כן אין 
דאפשר  ההבטחה  בין  החילוק  הרי   –
שתתבטל שמא יגרום החטא לנבואה 
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לטובה כו׳, מפרש הרמב״ם בהקדמתו 
החילוק  שהיינו  המשנה  לפירוש 
)שבזה  עצמו  לנביא  ה׳  שבין  במה 
לזה  החטא(  שיגרום  להיות  אפשר 
טובה  אדם  לבני  להבטיח  ה׳  שיאמר 
בסתם, שבזה אי אפשר שלא תתקיים 

ההבטחה, 
ואם כן מובן שגם זה "שהתורה העידה  	
צריך  ועדיין  תתקיים.  בודאי  עליו" 

עיון. 
חלק  פרק  המשנה  פירוש  ראה   )** 	
ולהעיר  השמיני.  ויסוד  השביעי  יסוד 
התורה  יסודי  הלכות  הרמב״ם  מלשון 
ה״ד.  ה״א.  סוף  פ״ט  שם  ה״ג.  פ״ח 
חי״ט  בלקו״ש  בארוכה  נתבאר  ה״ה. 

ע׳ 177 ואילך.
שאין  "האומר  שם:  ברמב״ם   )*** 	
משה  אמר  אם  כו׳  ה׳  מעם  התורה 
אמרו מפי עצמו הרי זה כופר בתורה", 
של  נבואתו  מכחיש  גם  שבזה  אף 
זה,  שלפני  כבשלשה  רבינו,  משה 
ומשמע שתלוי במה בא להכחיש, אף 
שהכופר בתורה בדרך ממילא מכחיש 
נבואתו של משה, לא נקרא על ידי זה 

אפיקורוס. ועדיין צריך עיון.
מגילה יד, א. כו(	

שמואל־ב יט, כב. וראה שם כג, א. כז(	
הביא  זה  וכתוב  א.  יוד,  שמואל־א  כח(	
ה״ז(  פ״א  מלכים  )הלכות  הרמב״ם 

לענין משיחת מלך. וראה מגילה שם.
טז.  יא.  ט.  כו,  יא.  ז.  כד,  שמואל־א  כט(	

שמואל־ב א, יד. טז.
להעיר משמות רבה פ״ב, ד. זהר ח״א  ל(	

רנג, א. שער הפסוקים פ׳ ויחי.
הר״י  )תרגום  פ״ד  ריש  תימן  באגרת  לא(	
מאד  גדול  נביא  שהמשיח  קאפח(: 
גדול מכל הנביאים אחרי משה רבינו . . 
בדרגות  הרמה  היא  הרי  מעלותו 

הנביאים והנכבדת אחרי משה רבינו.
הלכות תשובה פ״ט ה״ב. לב(	

ראה מגילה שם ברש״י שהוא נביא וכן  לג(	
סוטה מח, ריש ע״ב. וקשה מזהר ח"ב 
קנד, א )וראה ניצוצי זוהר שם(. וראה 
ובכמה  בתחלתו.  הקדש  רוח  שער 
מקומות דדוד ושלמה )תהלים ומשלי 
– כתובים – דלא כסוטה שם( – מלכות 
ואין  רוח הקדש ולא נבואה נצח הוד. 

כאן מקומו. 

)המעלה  פמ״ה  ח״ב  נבוכים  במורה  	
השניה( כתב: דוד ושלמה ודניאל הם 
מן הסוג הזה ואינם מסוג ישעי׳ וירמי׳ 
. . ודומיהם לפי שאלו . . לא דברו . . 

כי אם ברוח הקדש. 

בפירוש המשנה אבות )פ״ד מ״ד( "וכן  	
בדוד כו׳ והוא נביא" )להעיר דשם בא 
בהמשך "ויש לך ללמוד ממשה רבינו 
כו'"(, אבל בפשטות משם אין ראיה כי 
אינו מדבר במדריגת ומעלות הנבואה, 
נוגע  ואינו  כו׳  ענווה  על־דבר  אם  כי 
ורוח  דנבואה  מדריגות  החילוקי 

הקדש. 
דוד המלך  וכן  )פ״ז(:  בשמונה פרקים  	
לבאר  בא  ושם  כו׳.  אמר  נביא  ע״ה 
מאמר רז״ל "אין הנבואה* שורה אלא 
מתנאי  ואין   .  . ועשיר  גבור  חכם  על 
המעלות"  כל  אצלו  שיהיו  הנביא 
אליהו  ודוד,  משלמה  דוגמא  ומביא 

שמואל יעקב.

שלפנינו  המשנה  בפירוש  הוא  כן   )* 	
ובתרגום הר״י קאפח. בגמ' שבת )צב, 
א( "אין השכינה שורה". ובנדרים )לח, 

א( "אין הקב״ה משרה שכינתו".
בדפוסי וכתבי־יד רמב״ם הנ״ל )הערה  לד(	

ג( ״שהטפשים אומרים״.
ברמב״ם  )הובאו  כתבי־יד  בכמה  לה(	
ומשפטיה  חוקיה  אין  ג(:  הערה  הנ״ל 

משתנים )משתנות(.
הנ״ל  וכתבי־יד  בדפוסים  הוא  כן  לו(	

)הערה ג( ונשמט בדפוסים שלפנינו.
על  שנשמט  שבההלכה  הלשון  סיום  לז(	
רשע  כו'  המוסיף  וכל  הצנזור  ידי 
לאותו  הכוונה  כנראה   – ואפיקורס 
האיש. ועל פי זה מובן המשך הלשון 
בהנסמן  ראה  שלאחריה  בהלכה 
בהערה לט. אבל לפי זה – למה הוצרך 
לומר גם "ועיקר הדברים . . שהתורה 

כו׳ מהן".
הלכות יסודי התורה ריש פ״י. לח(	

ביאור הלכה זו ברמב״ם – ראה לקו״ש  לט(	
ח״ח ע׳ 358, 2־361 בהערות.

אבל  שלפנינו.  בדפוסים  הוא  כן  מ(	
ג(  )בהערה  הנ״ל  ודפוסים  בכתבי־יד 
בא כאן קטע שנשמט "ואם לא הצליח 
כו׳", והתיבות "ויתקן את העולם כו'" 
הדברים  "וכל  שם,  דבריו  באמצע  הן 
זה  ושל  הנוצרי(  ישוע  )של  האלו 
דרך  ליישר  אלא  אינן   .  . הישמעאלי 
למלך המשיח ולתקן את העולם כולו 
וראה  לשונו.  בסיום  שם  וראה  כו'". 

לקמן בפנים סעיף טז.
זהו השם המלא – כבהקדמת הרמב״ם  מא(	
הלכות  סדר  על  המצות  )וב"מנין 
ובהכותרת בספר שופטים  הרמב״ם"( 

והלכות מלכים.
ווינציאה  הנ״ל.  רומי  בדפוס  הוא  כן  מב(	
שופטים  דספר  בהכותרת  שי.  רפד. 

והלכות מלכים*. ובכתבי־יד התימנים 
כתבי־יד(  )ובכמה  שם  הוא  וכן  שם. 
בההלכות  בסופה  הרמב״ם  בהקדמת 
 – מלכים  והלכות  שופטים  דספר 
)ירושלים  המדע  ספר  רמב״ם  ראה 

תשכ״ד(. ושם נסמן.
בסופה  הרמב״ם  בהקדמת  אבל   )* 	
וכן  שופטים  דספר  ההלכות  )בסידור 
הנ״ל  דפוסים  בכל  מלכים(  בהלכות 

"ומלחמותיהם" )"ומלחמותיהן"(.
בהקדמת הרדב״ז לספר שופטים "לפי  מג(	
צריך  אבל  למשיחא".  הלכתא  שדיניו 
עיון, כי: א( כמה הלכות לכאורה אינן 
הלכתא למשיחא )ראה לדוגמא: פ״א 
שייכות  אינן  שלכאורה  ואילך  ה״ח 
לאחרי ביאת המשיח( ב( מטעם זה גם 
ספר הח׳ והט׳ )ספר עבודה וקרבנות( 
כל  על  ב)קירוב  להיות  צריכים  היו 

פנים ל(סיום ספרו. 
לומר  אפשר  היה  לקרבנות  ]ובנוגע  	
)הלכות  הרמב״ם  לדעת  כי  בדוחק, 
שם  וראה  הט״ו.  פ״ו  הבחירה  בית 
כולן  הקרבנות  "מקריבין  ה״ד(  פ״ב 
אבל  בנוי".  בית  שם  שאין  פי  על  אף 
לזה  השייך  וכל  המקדש  לבית  בנוגע 
רבה  בראשית  פי  )על  כן  לתרץ  אין 
חנוך  מנחת  ראה  סד.  פרשה  סוף 
בהלכות  כתב  הרמב״ם  כי  צה(,  מצוה 
ובסופו(  הפרק  )בריש  כאן  מלכים 
הקדמתו  )וראה  מקדש  בונה  דמשיח 

לפירוש המשנה בנוגע למסכת מדות. 
ה״ד(.  פ״א  הבחירה  בית  הלכות 
וידועה השקלא וטריא בזה. ואין כאן 

מקומו[. 

בתחלת  הרמב״ם  לומר:  יש  ואולי  	
סדר  על  המצות  )ב"מנין  היד  ספר 
הלכות הרמב״ם"( כתב "ספר ארבעה 
מסורין  שהם  מצות  בו  אכלול  עשר: 
לסנהדרין כו׳ ודין המלך ומלחמותיו", 
ומכיון שהלכות מלכים הן "דין המלך 
בסוף  כתבו  לכן  היחיד,  מצות   – כו'" 
ספרו )אף שכמה הלכות שייכות לכל 
מלכים  הלכות  )ראה  מישראל  אחד 

פ״ה ה״ז ואילך((.
להעיר מספר המצוות להרמב״ם מצות  מד(	
עשה קעג )בתרגום ר׳ שלמה אבן איוב 
)הובא בהוצאת הר״ח העליר((: שצונו 
שיעמיד  מישראל  מלך  עלינו  למנות 
אמונתנו. )אבל ראה תרגומו )העליר( 

הר״י  והוצאת  לפנינו  המצוות  ובספר 
ספ״ד  מלכים  ובהלכות  קאפח(. 
דת  להרים  ומחשבתו  מגמתו  "ותהיה 

האמת כו'".
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ראה רמב״ם הלכות מלכים פ״א ה״ח.  מה(	
ספ״ד שם.

כיון  ה״ז:  פ״א  שם  רמב״ם  ראה  מו(	
והרי  מלכות  בכתר  זכה  דוד  שנמשח 

המלכות כו׳. שם ה״ט.
ריש  ברמב״ם  הובא  א.  ז,  שמואל־ב  מז(	

הלכות מלכים ה״ב.
דברי הימים א׳ כח־כט. מח(	

שם כב, א. הביאו הרמב״ם ריש הלכות  מט(	
בית הבחירה ה״ג. וראה סוטה ט, סוף 
קסג:  עשה  מצות  סמ״ג  וראה  ע״א. 
הבחירה  בית  בנין  של  זו  מצוה  זמן 

לא הגיעה עד ימי דוד. וראה בארוכה 
לקו״ש חט״ז ע׳ 301 סעיף ו ואילך.

ויב  יא  לפרקים  דבהכותרת  להעיר  נ(	
רפד.  וינציאה  בדפוס  מלכים  דהלכות 
שי – "הלכות מלכים ומלחמות ומלך 

המשיח".
כן הוא בדפוסים שלפנינו. ובכתבי־יד  נא(	

ודפוסים הנ״ל )בהערה ג( ״בית דוד״.
וקושטא  רומי  ודפוס  הנ״ל  בכתבי־יד  נב(	
ברמב״ם  ושם  "הממשלה".  הנ״ל 
הנ״ל )הערה ג( מכתבי־יד: בממשלה, 

ממשלה.
יחיד.  לשון   – ״מצותה״  עיון  צריך  נג(	
)הערה  הנ״ל  ברמב״ם  כתבי־יד  וברוב 
האמורות  )מצותם(  "מצותן  ג( 

)האמורה(".
]ושם  שם  לרמב״ם  ספר  קרית  ראה  נד(	
אבל  ביובל,  הנאמר  הכתוב  הביא 
ליה  סבירא  דהרמב״ם  מכאן  מוכח 

האמורה  מצותה  "ככל  שמיטין  דגם 
בתורה" תלוי ב"מקבץ נדחי ישראל". 
סוף  ויובל  שמיטה  הל׳  רמב״ם  וראה 
בזה.  וטריא  השקלא  וכידועה  פי״ב. 

ואין כאן מקומו[. 
קרבנות  "מקריבין  זה  לפי  והנה  	
תוצאה  הם  ויובלות"  שמיטין  ועושין 
"ובונה  זה:  לפני  שכתב  הענינים  מב׳ 
המקדש )ובמילא "מקריבין קרבנות"( 
ומקבץ נדחי ישראל" )ובמילא "עושין 

שמיטין ויובלות כו'"(.
כל  "חוזרים  שכתב  מה  ואולי  	
המשפטים בימיו כשהיו מקודם" הוא 
מענין הא׳ שכתב "להחזיר מלכות דוד 

ליושנה לממשלה הראשונה". 
שהרי  השייכות,  עיון  צריך  אבל  	
המשפטים״  ב״כל  הכוונה  לכאורה 
ד׳   – בסנהדרין*  התלויים  היינו 
ב.  נא,  סנהדרין  )ראה  ועוד  מיתות 
הלכתא(  ד״ה  שם  רש״י  ובפירוש 
א,  )ישעי׳  המשיח  בביאת  שחוזרין 
כו(. אבל ראה רדב״ז הלכות סנהדרין 
פי״ד הי״ב "שהוא )משיח( יסמוך בית 
שם  מרמב״ם  ולהעיר  הגדול"**.  דין 
יושבין  כו׳  דוד  בית  "מלכי  ה״ה  פ״ב 
מקרית  ולהעיר  העם".  את  הם  ודנים 
כל  "ומחזיר  שם  מלכים  הלכות  ספר 
וראה  קודם״.  שהיו  כמו  המשפטים 
שאין  שם:  פ״ד  סוף  הרמב״ם  לשון 
לעשות  אלא  תחילה  מלך  ממליכין 
משפט כו׳ שנאמר ושפטנו מלכנו כו׳. 

ואין כאן מקומו.
מכתבי־יד  שבאחד  להעיר   )* 	
ברמב״ם  שהובא   )591 )אוקספורד 
שהיו  "מקודם  ג(  )הערה  הנ״ל 
פירוש  זה  הרי  זה  ולפי  מקריבין". 
ל"וחוזרין כל המשפטים בימיו כשהיו 
ש(מקריבין  בזה  )שהוא  מקודם 
קרבנות ועושין שמטין כו׳", ולא ענין 
בפני עצמו. ואולי כן הוא הפירוש גם 
לפי הגירסא שבדפוסים ורוב הכתבי־
וא״ו(.  )בלי  קרבנות"  "מקריבין  יד 
שם(  הנ״ל  )ברמב״ם  כתבי־יד  ובב׳ 
בקרית  הוא  וכן  )בוא״ו(.  "ומקריבין" 

ספר שם.
הערה   105 ע׳  ח״ט  לקו״ש  וראה   )** 	

74. ושם נסמן.
ועל פי זה יומתק מה שכתב הרמב״ם  נה(	
בסוף  חלק  פרק  המשנה  בפירוש 
עיקר הי״ב "ומכלל יסוד זה )דביאת 
אלא  לישראל  מלך  שאין  המשיח( 
וכל  בלבד  שלמה  ומזרע  דוד  מבית 
כפר  הזאת  המשפחה  על  החולק 

נביאיו".  ובדברי  יתברך  השם  בשם 
פ״א  אברבנאל(  )לר״י  אמנה  ובראש 
מ"העתקת  עיקרים  הי״ג  )שהעתיק 
שנסמוך  ראוי   .  . תיבון  שמואל  הר׳ 
פ״א(  ריש  שם  כלשונו  כו׳"  עליה 
זאת  מלכות  על  החולק  "וכל  הלשון 

המשפחה".
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לעולם״ בתורה – ראה בארוכה לקו״ש 
חי״ט ע׳ 184 ואילך. 

שכתב  מה  גם  יומתק  זה  פי  ועל  	
בלבד  נביאים  בשאר  "לא  בשלילה 
הוא כופר", ולא כהלשון בקרית ספר 
ובמשה  בתורה  "כופר  שם  לרמב״ם 
רבינו ובשאר הנביאים", כי גם זה הוא 
הלכה – בגדר אמונה בביאת המשיח. 

שחוזר  ה״ב  בסוף  מלשונו  ולהעיר  	
אין  הנביאים  בדברי  "אבל  ומוסיף 
הספרים  שכל  לראיה  צריך  הדבר 

מלאים בדבר זה״.
ובפירוש המשנה פרק חלק. סג(	

פ״ג ה״ח. סד(	
ראה לקמן הערה סח. סה(	

לשונו.  מפשטות  לכאורה  כדמשמע  סו(	
אבל ראה הערה הבאה.

מבן  מהראיה  לכאורה  כדמשמע  סז(	
המתים  תחיית  מאמר  וראה  כוזיבא. 

רפ״ו. 
ברמב״ם  זו  הלכה  ביאור  בארוכה  	
לקו״ש  ראה   – בזה  הראב״ד  והשגת 

חכ״ז ע׳ 191 ואילך.
על פי כל הנ״ל יש לבאר מה שהרמב״ם  סח(	
מהעיקרים  לא׳  המשיח  ביאת  מנה 
)ראה ראש אמנה פ״ג הספק החמישי. 
שו״ת חתם סופר שם(, שהוא לא רק 
מפורשת  באה  המשיח  שביאת  "לפי 
לכן  כו׳  ובכתובים  בנביאים  בתורה 
כופר  כאלו  הוא  הרי  בביאתו  הכופר 
בתורה ובנביאים ובכתובים כו׳" )ראש 
השלישית".  "והטענה  פי״ד  אמנה 
אם  כי  שם(,  סופר  חתם  שו״ת  וראה 
גדר התורה,  נוגע לשלימות  לפי שזה 
שא׳ מגדריה הוא שיהיה זמן שהתורה 

וקיומה יהיו בשלימות. 
ושלימות  נצחיות  אחר:  בסגנון  	
חוקיה  הזאת  ש"התורה  זה  התורה, 
עולמים"  ולעולמי  לעולם  ומשפטיה 
 – הקב״ה  של  העצמי  רצונו  )להיותה 
 182-3 ע׳  חי״ט  לקו״ש  בארוכה  ראה 
ובהערות שם( הוא לא רק בענין ציווי 
וקיומה  בלימודה  גם  אם  כי  הבורא, 
בפועל, וזה יהיה בביאת מלך המשיח. 
גם  שזהו  לומר  יש  אולי  זה  פי  ועל  	
בביאת  אמונה  נמנה  שלא  הטעם, 
ראש  )ראה  המצות  במנין  המשיח 
אמנה שם פ״ה הספק הג׳(. ועל דרך 
)ויתירה מזו( זה שציווים כוללים אינם 
המצוות  )ספר  המצות  במנין  נמנים 
הרמב״ם  מלשון  ולהעיר  ד(.  שורש 
שאינו  מי  "וכל  שם  מלכים  הלכות 
שצריך  כתב  ולא  כו'",  בו  מאמין 

בפירוש  שכתב  כמו  בו,  להאמין 
אמנה  ראש  )וראה  שם  המשנה 

ספי״ט(. 
ראה רמב״ם הלכות יסודי התורה פ״י  סט(	
ה״ג: הא למדת שאין הנביא עומד לנו 

כו׳. וראה שם סוף פ״ז. פ״ט ה״ב.
ביותר  ומודגש  מובן  זה  פי  ועל  ע(	
שלכן  זה,  שלפני  לההלכה  ההמשך 
מתחיל הרמב״ם ״ואם״ – בוא״ו. וראה 
המשיח  מלך  "אין  שם  ספר  קרית 
אלא  ומופתים  אותות  לעשות  צריך 

כשיעמוד מלך כו'".
שלא  מה  בפשטות  מובן  זה  פי  על  עא(	
הפרק  בתחילת  )גם(  הרמב״ם  הביא 
כי שם   – ה׳  ילחום מלחמות  שמשיח 
)להחזיר  שלו  והמכוון  הגדר  מבאר 
לאחר   – כו׳(  ליושנה  דוד  מלכות 
שכבר הביא לשלימות התורה, כשהוא 
קודם  כן  שאין  מה  בודאי",  "משיח 

הנצחון במלחמות ה'. 
על פי זה אולי יש להוסיף )בפנימיות  	
שהביא  שזה  פנים(,  כל  על  הענינים 
במשיח  המשיחים  שני  הרמב״ם 
ובמשיח  כו'  דוד  שהוא  הראשון 
האחרון כו' – כי דוגמתן נמצא במשיח 
לאחרי  ודרגות  תקופות  ב׳  עצמו, 
בית  שיבנה  לפני  המשיח:  ביאת 
"בחזקת  עדיין  הוא  שאז   – המקדש 
בנה  שלא  דוד  בדוגמת  משיח", 
)ראה  מלחמות  ילחם  וענינו  המקדש, 
דברי הימים א׳ כב, ח( והכין הכל לבנין 
בית המקדש מיד ה׳ עלי השכיל )שם 
ש"בנה  ודאי  משיח  כשהוא  יט(;  כח, 
מקדש במקומו". וראה בארוכה מכתב 
)אגרות  נ״ע  מהורש״ב  אדמו״ר  כ״ק 
קודש שלו, חלק א' עמוד שי"ב, אגרת 
קל( בביאור לשון רז״ל "בן דוד בא" או 
"דוד בא" )על פי הב״ח או״ח סקי״ח( 
דיש ב׳ מדריגות במשיח: ביאתו לפני 
בנין בית המקדש וירושלים )שאז הוא 
משיח  שיבנה  ואחר  משיח(  בחזקת 
את בית המקדש וירושלים דאז "כיון 
)מגילה  דוד"  בא   – ירושלים  שנבנית 

יז, ב( – )משיח בודאי(. 
ברמב״ם  הגירסא  משינוי  ולהעיר  	
"להחזיר  נא(  והערה  ט  סעיף  )כנ״ל 
דוד" או "בית דוד". ואין כאן  מלכות 

מקומו.
ועל דרך זה בנוגע להשלילה )והפרט(  עב(	
מהראיה  הוא  שמוכח  ג׳  שבהלכה 
הקדמה  שהיא  ב׳  בהלכה  שהביא 
להלכה ג׳ – ראה לקו״ש חכ״ד ע׳ 109 

ואילך.

רלב״ג  וראה  הפסוק.  על  רד״ק  ראה  עג(	
משיח.  על  שקאי  לפירושם  ורמב״ן 

וראה לקו״ש חי״ג ע׳ 88 ואילך.
הלכות יסודי התורה פ״ג ה״ט. עד(	

פירוש רש״י על התורה. עה(	
בענין  גם  מודגשת  דמשיח  והמעלה  עו(	
הא׳, המדבר בדוד ומשיח עצמם: בדוד 
בזמן  אראנו  אבל  עתה״,  ״ולא  אומר 
לפי  קרוב",  "ולא   – ובמשיח  קרוב; 
נעלית שבאה רק  ומדריגה  שזהו ענין 
מעשינו  שנתרבו  זמן  אריכות  לאחרי 

ועבודתנו בכדי להגיע לבחינה זו.
הוא  וכן  שם.  אונקלוס  כבתרגום  עז(	
לכאורה לפירוש הרמב״ם שהרי הביא 
הורס.  ובראב״ע:  גו׳".  מים  "ומשלו 
זה  דרך  ועל  שת.  בני  ד״ה  שם  וראה 
יונתן בן  ברלב״ג ורד״ק. וראה תרגום 
עוזיאל ותרגום ירושלמי. לקו״ש שם. 

ואין כאן מקומו.
ראה במקומות שבהערה הקודמת. עח(	

מקדש  ל"ובנה  גם  דשייך  לומר  ויש  עט(	
ירושלים"  זו  "נחלה  שהרי  במקומו" 
)מגילה י, א. וראה זבחים קיב, ב. קיט, 
שאין  וקביעות  ירושה  שענינה  א( 
רמב״ם  וראה  )הפסק(.  היתר  אחריה 
הלכות בית הבחירה פ״א ה״ג. לקו״ש 

חט״ז ע׳ 465 ואילך. 
עצמו  בפני  בפסוק  נרמז  שלא  ומה  	
נדחי  "וקבץ  עם  )ביחד  נכלל  זה  כי   –
 – ישראל  על  בממשלתו  ישראל"( 

"וקם שבט מישראל". 
ואולי יש לומר )על דרך הרמז על כל  	
בפרשת  הרמב״ם  כתב  שלכן  פנים( 
ולהדגיש מה שעיקר  להסביר  בלעם, 

האומות  מפלת  על־דבר  היה  נבואתו 
עליהם,  המשיח  ומלך  דוד  ושליטת 
ניזיל  וביה אבא  מיניה  דרך  שהוא על 
ביה נרגא, שהנביא של אומות העולם 
ברכה  ספרי   – בדוגמת משה*  )שהוא 
מפלתם  על  מנבא  ועוד(  יוד.  לד, 
ישראל  ושליטת  העולם  אומות  של 
בנוגע  רז״ל  מאמר  דרך  ועל  עליהם. 
)ד״ועלו  ב.  לט,  )סנהדרין  לעובדיה 
)שהביא  וגו׳״  ציון  בהר  מושיעים 
הרמב״ם בסוף ההלכה כאן( הוא סיום 
דוד  בענין  גם  ושם  עובדיה(.  נבואת 
הרמב״ם  שהביא  מואב",  את  "ויך   –

כאן(.
– ראה מורה  נבואת בלעם  בדרגת   )* 	
במדריגת  שהיה  פמ״ה,  ח״ב  נבוכים 
רוח הקדש )ולא נבואה( כדוד ושלמה. 
ואברבנאל  קרשקש  פירושי  וראה 
בלק  התורה  על  פענח  ובצפנת  שם. 
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נביא  בגדר  עלה  כך  דאחר  לח(  )כב, 
כו׳ ואחר כך רצה שיהיה כמשה רבינו. 
ומשמע קצת שם, שזה שייך לנבואה 

זו האחרונה. עיין שם.
ראה לעיל הערה יד. פ(	

להעיר מלקו״ש חט״ו ע׳ 106. פא(	
מובן  המשיח  למלך  זה  ענין  ושייכות  פב(	
ממה שכתוב שם )פ״ח ה״י( "צוה משה 
באי  כל  את  לכוף  הגבורה  מפי  רבינו 
נח".  בני  שנצטוו  מצות  לקבל  העולם 

וראה שם סוף פ״ד "ולמלאות העולם 
צדק". ואולי יש לומר שהם )"לכוף", 
כהחילוק  ענינים,  ב׳  כו׳"(  ו"למלאות 

בין ענין הג׳ וענין הד׳ שבפנים.
ראה שיחת אחש״פ תרצ״ט. פג(	



SICHOS IN ENGLISH

DVAR
MALCHUS
R A M B A M ’ S  C O N C E P T I O N  O F  M A S H I A C H 

A S  I L L U M I N A T E D  B Y  T H E  R E B B E ’ S  T E A C H I N G S

חזרת מלכות בית דוד ושלימות משפטי התורה )א(
DEFINING THE IDENTITY OF MASHIACH (1)


