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ואלה שמות בני ישראל הבאים מצרימה את יעקב…
“And these are the names of the children of Israel who came to Egypt with Yaakov”
The two descents into Egypt, told in Vayigash and again in Shemos, are two stages in which G-d’s wisdom is clothed in creation: first in the hidden worlds of His “thought,” then in the revealed worlds of His “speech.” Exile is the time when this light is concealed, yet the toil of clarifying Torah law in exile draws down His great Name, and the longer the darkness, the greater the revelation of the Torah’s inner dimension that follows.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks why the Torah tells twice of Yaakov’s family coming to Egypt, and why Vayigash counts Yaakov among “the children of Israel” while Shemos says they came “with Yaakov.” Doubled verbs point to two descents and two ascents, the second ascent being the final redemption. As the labor in mortar and bricks in Egypt led to the Giving of the revealed Torah, the labor of clarifying the law (libun hilchesa) in this exile leads to the revelation of the Torah’s inner dimension. A finite soul can receive G-d’s infinite delight only through the Torah, which comes from Chochmah; the Mishnah holds that wisdom constantly and the Baraisos only at times, while the halachos are vessels that libun hilchesa fills with it. Through Torah and mitzvos Israel draws down His great Name. The two descents are then explained: Chochmah, called Yisrael, is drawn down as Yaakov, first into the hidden worlds (thought) and then into the revealed worlds (speech). In exile this light is hidden, so “our signs we have not seen,” though Providence never stops. Finally, Yisrael Sava and Yisrael Zuta explain why Yaakov is a “son” of Israel in Vayigash but a “brother” in Shemos.

Outline
	1The question: two descents to EgyptThe Torah repeats the descent to Egypt with small differences. Doubled verbs point to two descents and two ascents, the second ascent being the final redemption.¶1–3
	2The purpose of exile: from Sinai to the inner TorahAs the servitude in Egypt led to the Giving of the Torah, the toil of Torah study in exile, which the Zohar reads into the labor of Egypt, leads to the revelation of the Torah’s inner dimension.¶4–7
	3The soul’s delight and the TorahThe soul descends to reach the endless delights of Gan Eden. Gehinnom or exile purifies it, and only through the Torah, which comes from Chochmah, can a finite soul receive His great Name.¶8–11
	4Queens and concubines: Mishnah and BaraisaThe Mishnah refines like a queen in constant union with the King, carrying supernal Chochmah through the self-nullified Tannaim; the Baraisos receive it only at times.¶12–15
	5The maidens, libun hilchesa and the NamesThe halachos of the Amoraim are vessels that libun hilchesa fills with Chochmah. Torah and mitzvos “perfect the mystery of His Name,” and the souls of Israel draw down His great Name.¶16–20
	6“The names of the children of Israel”Jewish souls draw down the supernal Names through Torah and prayer; “who came to Egypt” means that in exile these Names are concealed.¶21
	7The first descent: from wisdom into thoughtUsing the analogy of intellect, thought and speech, the first descent, in Vayigash, is Chochmah’s radiance, Yaakov, entering the hidden worlds. Signs and wonders come from Chochmah, the Name Havayah.¶22–24
	8The second descent and the long darknessMoshe’s wonders come from Chochmah. The second descent is into speech, the revealed worlds. Revelation requires prior concealment, and the future light, from the first Havayah, needs the longest darkness.¶25–29
	9Exile as sleepExile is called sleep because the light is hidden from our eyes. In exile the light comes only through Yaakov, a veiled radiance, so G-d’s wonders go unrecognized; in the Kaddish we pray that His great Name be revealed in the worlds.¶30–36
	10Yisrael Sava and Yisrael ZutaThought receives from Yisrael Sava, so in Vayigash Yaakov is its son. Speech receives from Yisrael Zuta, Z’eir Anpin, to which Yaakov is a brother, so Shemos says “with Yaakov.”¶37–41


Key concepts
	Libun hilchesa (clarifying the law)לבון הלכתא
	The toil of resolving questions and disputes in Torah law, which the Zohar reads into the “bricks” of Egypt. It refines the halachos and draws supernal Chochmah into them, preparing the revelation of the Torah’s inner dimension.

	His great Nameשמו הגדול
	The Supernal Keser, the Malchus of the Infinite, clothed in Chochmah; identified with the Name Havayah. The souls of Israel draw it down through Torah and mitzvos.

	“Egypt” of holinessמצרים דקדושה
	Mitzrayim read as meitzar, a narrow place: the contraction and concealment through which divine light must pass before it can expand into revelation.

	Yisrael and Yaakovישראל ויעקב
	Yisrael, read as li rosh, “a head for Me,” is supernal Chochmah itself; Yaakov, read as yud akev, is its radiance drawn down into the worlds, the “heel” of the yud.

	Hidden worlds and revealed worldsעלמין סתימין ועלמין דאתגליין
	The higher worlds that correspond to G-d’s thought and the lower worlds created through the Ten Utterances, His speech: the settings of the two descents into Egypt.

	Yisrael Sava and Yisrael Zutaישראל סבא וישראל זוטא
	Yisrael Sava is the Netzach, Hod and Yesod of Abba, the source of the letters of thought; Yisrael Zuta is Z’eir Anpin when the intellect shines in it, the source of speech.

	Refinements (birurim)בירורים
	Sorting good from bad. The Mishnah’s rulings of pure and impure, forbidden and permitted, allow food and everything a person uses to rise to holiness.


Section 1 · ¶1–3
The question: two descents to Egypt
1ואלה שמות12 בני ישראל הבאים מצרימה את יעקב איש וביתו באו. הנה בפרשת ויגש נאמר גם כן ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו.3
“And these are the names of the children of Israel who came to Egypt with Yaakov; each man and his household came.” Now in Parshas Vayigash it is also said, “And these are the names of the children of Israel who came to Egypt, Yaakov and his sons.”
The maamar opens with the first verse of the book of Shemos (Exodus), which names Yaakov’s family as they came to Egypt. Almost the same words already appear in Parshas Vayigash, in Bereishis (Genesis), where the Torah first lists the family who went down to Egypt.


וצ״ל למה הוכפל בתורה ענין בואם4 מצרימה. גם להבין השינויים5 מהתם להכא. דכאן נאמר הבאי׳ [הבאים] מצרימה את יעקב.
We need to understand why the matter of their coming to Egypt is repeated in the Torah, and also to understand the differences between there and here. For here it says, “who came to Egypt with Yaakov.”
Two questions are raised: why the Torah tells twice of their coming to Egypt, and why the wording differs between the two places. The first difference is one word: here the verse says “with (es) Yaakov,” as if Yaakov were someone separate from the children of Israel who came with him.




2ובויגש נאמר הבאי׳ [הבאים] מצרימה יעקב6. ועוד צ״ל מ״ש בפרשת ויגש בני ישראל כו׳ יעקב ובניו שכולל יעקב ג״כ בכלל בני ישראל7 והרי יעקב הוא ישראל עצמו כמ״ש לא יעקב יאמר עוד שמך8 כ״א ישראל.
And in Vayigash it says, “who came to Egypt, Yaakov.” We further need to understand what is said in Parshas Vayigash, “the children of Israel,” etc., “Yaakov and his sons,” which includes Yaakov as well among “the children of Israel.” But Yaakov is Yisrael himself, as it is written, “Your name shall no longer be called Yaakov, but Yisrael.”
The second difference: Vayigash says “Yaakov and his sons,” so it counts Yaakov himself among “the children of Israel” (Bnei Yisrael, literally “the sons of Yisrael”). This is strange, since Yaakov was renamed “Yisrael”: Yaakov is Yisrael himself, not one of his sons. The Tzemach Tzedek’s Or HaTorah notes that this question was already asked in the Maggid Meisharim of Rabbi Yosef Karo, at the beginning of Shemos.




3וא״כ איך נק׳ בני ישראל.9 והענין דהנה כתיב ירד ירדנו10 כו׳ ירידה אחר ירידה וכן ביצ״מ [ביציאת מצרים] וגאולה כתיב ואנכי אעלך גם עלה11 כו׳ עלה נעלה12 כו׳.
If so, how can he be called “the children of Israel”? The explanation is this. It is written, “We came down, indeed came down,” etc.: a descent after a descent. And similarly, regarding the Exodus from Egypt and the redemption, it is written, “And I will bring you up, also bring [you] up,” etc., [and] “We shall go up, indeed go up,” etc.
The answer begins from doubled verbs in the Torah. Yosef’s brothers say “we came down, indeed came down” (yarod yaradnu), which the maamar reads as two descents, one after the other. The going up out of Egypt is also told with doubled verbs: G-d promises Yaakov “I will bring you up, also bring [you] up,” and Calev says “we shall go up, indeed go up.”


היינו ב׳ עליות13 שהוא עילוי אחר עילוי ובאמת ביצ״מ [ביציאת מצרים] לא נתעלו רק פעם א׳ כמ״ש אעלה אתכם מעני מצרים14 כו׳ אל ארץ זבת חלב ודבש.
That is, two ascents, which is an elevation after an elevation. But in fact, at the Exodus from Egypt they were raised up only once, as it is written, “I will bring you up out of the affliction of Egypt,” etc., “to a land flowing with milk and honey.”
A doubled ascent means two stages of rising. Yet at the Exodus the people rose only once, as G-d told Moshe at the burning bush: “I will bring you up out of the affliction of Egypt … to a land flowing with milk and honey.”


אך כי עלייה זו השנית היא רומזת על גאולה העתידה להיות בב״א [במהרה בימינו אמן] (וכן בשמות ג׳ פסוק י״ד אמר לו ענין הגאולה האחרונה כדפירש רש״י [רבי שלמה יצחקי] שם):15
Rather, this second ascent alludes to the redemption that is to come, speedily in our days, amen. (And likewise in Shemos, chapter 3, verse 14, He told him of the final redemption, as Rashi explains there.)
So the second ascent must point beyond the Exodus, to the final redemption. The Alter Rebbe adds that at the burning bush, too, G-d already spoke to Moshe of the final redemption: Rashi explains “I will be what I will be” as “I will be with them in this trouble as I will be with them in the subjugation of the other kingdoms.”




Section 2 · ¶4–7
The purpose of exile: from Sinai to the inner Torah
4דהנה כתיב כימי צאתך16 מארץ מצרים אראנו נפלאות שמקיש הכתוב ענין גאולה אחרונה ליציאת מצרים.
For it is written, “As in the days of your going out of the land of Egypt, I will show him wonders”: the verse likens the final redemption to the Exodus from Egypt.
The prophet Micah’s promise of the final redemption, “As in the days of your going out of the land of Egypt, I will show him wonders,” likens the future redemption to the Exodus. The comparison implies that the two exiles share a pattern and a purpose.


והוא שכמו שכל עיקר תכלית המכוון בגלות מצרים והשעבוד רד״ו שנה הי׳ [היה] בכדי לזכו׳ לקבלת התורה פנים בפנים דבר17 ה׳.
That is: just as the whole essential purpose intended in the exile of Egypt and the servitude of two hundred and ten years was in order to merit receiving the Torah, [when] “face to face Havayah spoke.”
The purpose of the 210 years of servitude in Egypt was the Giving of the Torah at Sinai, where, as Moshe later recalls, “face to face Havayah spoke” with Israel. The sentence continues in the next paragraph with the parallel to the present exile.




5וכמ״ש וזה לך האות18 כו׳ בהוציאך את העם ממצרים תעבדון את האלקים על ההר הזה.
As it is written, “And this shall be the sign for you,” etc.: “when you bring the people out of Egypt, you shall serve G-d upon this mountain.”
At the burning bush G-d told Moshe that the sign of his mission would be that after the Exodus the people would serve G-d at this very mountain, Sinai. The verse shows that the goal of leaving Egypt was the Torah given at Sinai.


כך כל אריכות הגלות הזה הוא כדי לזכות לגילוי פנימית התורה19 שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] כי במתן תורה הי׳ [היה] קבלת התורה הנגלית אבל פנימית טעמי התורה יהי׳ [יהיה] הגלוי שלהם לע״ל [לעתיד לבוא].
So too, the whole length of this exile is in order to merit the revelation of the inner dimension (pnimiyus) of the Torah, which will come in the Time to Come. For at the Giving of the Torah there was the receiving of the revealed Torah, but as for the inner dimension of the Torah’s reasons, their revelation will be in the Time to Come.
The parallel: the long present exile also has a purpose, to merit the revelation of the Torah’s inner dimension. At Sinai Israel received the revealed Torah, while the inner reasons of the Torah will be revealed only in the Time to Come.




6וע״ז נאמר אראנו נפלאות. וכמ״ש עין בעין יראו.20 וכך בענין השעבוד והגלות שנאמר בגלות מצרים וימררו את חייהם21 בעבדה קשה בחומר ובלבנים ובכל עבדה בשדה.
And of this it is said, “I will show him wonders,” and as it is written, “Eye to eye they shall see.” And so too regarding the servitude and the exile, of which it is said in the exile of Egypt, “And they embittered their lives with hard labor, with mortar and with bricks, and with all labor in the field.”
Micah’s “I will show him wonders” and Isaiah’s “eye to eye they shall see” both describe the revelation of the Time to Come. The maamar now reads the verse describing the bitter labor in Egypt as a description of the present exile as well.


קאי גם על זמן האחרון וימררו את חייהם היא התורה כי היא חיינו. בעבדה קשה דא קושיא.2223 בחומר דא קל וחומר.
[This] refers also to the final era. “And they embittered their lives”: this is the Torah, for it is our life. “With hard labor (be’avodah kashah)”: this is the kushya (the difficulty). “With mortar (chomer)”: this is the kal vachomer (the inference from minor to major).
Following the Zohar, the verse becomes a picture of Torah study in exile. The Torah is “our life”; “hard labor” (avodah kashah) is the kushya, a difficult question raised against a teaching; and “mortar” (chomer) is the kal vachomer, an inference from a lighter case to a weightier one.




7ובכל עבדה בשדה דא ברייתא. ובלבנים דא לבון הלכתא.24 שאין בידינו הלכה ברורה ודין ברור כי כל דיני התורה במחלוק׳ [במחלוקת] שנויה הללו מכשירין ומטהרין והללו פוסלין ומטמאין.
“And with all labor in the field”: this is the Baraisa. “And with bricks (u’vilvenim)”: this is libun hilchesa (the clarifying of the halachah). For we do not have in hand a clear halachah and a clear ruling, since all the laws of the Torah are taught in dispute: these declare fit and pure, and those declare unfit and impure.
The Zohar’s reading continues: “all labor in the field” is the Baraisa (literally “outside”), a teaching of the Tannaim left outside the Mishnah, as a field lies outside, and “bricks” (levenim) is libun hilchesa, the “whitening” or clarifying of the law, from lavan, white. This clarifying is needed because in exile the law is not clear: rulings are taught amid dispute, some Sages declaring a thing fit and pure and others unfit and impure. The Rebbe notes, as the Kehot edition records, that in the manuscript, as in the verse, the bricks come before the field, and that the order printed here seems displaced.


וא״כ כמו שע״י שעבוד מצרים בחומר ובלבנים זכו למתן תורה כך ג״כ ע״י לבון הלכתא שבזמננו זה. יזכו לגלוי פנימי׳ [פנימיות / פנימית] התורה לע״ל [לעתיד לבוא] להיות אראנו נפלאות:25
If so, just as through the servitude of Egypt in mortar and bricks they merited the Giving of the Torah, so too, through the libun hilchesa of this time of ours, they will merit the revelation of the inner dimension (pnimiyus) of the Torah in the Time to Come, so that there will be [the fulfillment of] “I will show him wonders.”
The parallel is now complete. The labor in mortar and bricks in Egypt earned the Giving of the Torah, and the labor of clarifying the law in our time will earn the revelation of the Torah’s inner dimension, the “wonders” of Micah’s prophecy.




Section 3 · ¶8–11
The soul’s delight and the Torah
8והנה להבין26 ענין לבון הלכתא (וגם ענין בכל עבודה בשדה) ואיך עי״ז יהי׳ [יהיה] הגלוי לע״ל [לעתיד לבוא]. יש להקדים פי׳ וענין מלך משובח ומפואר עדי עד שמו הגדול.
Now, to understand the matter of libun hilchesa (and also the matter of “with all labor in the field”), and how through this the revelation will come in the Time to Come, we must first explain the meaning and the concept of “King, praised and glorified forever and ever, [is] His great Name.”
To explain how clarifying the law in exile brings the future revelation, and what the Baraisa, “all labor in the field,” adds, the maamar first explains a phrase from the morning prayers: “King, praised and glorified forever and ever, [is] His great Name.”


כי הנה תכלית ירידת הנשמה לעוה״ז ירידה צורך עלייה היא כדי לחזות בנועם ה׳ בעוה״ב [בעולם הבא] ובג״ע [ובגן עדן] העליון וג״ע [וגן עדן] התחתון
For the purpose of the soul’s descent into this world, a descent for the sake of an ascent, is in order “to behold the pleasantness of Havayah” in the World to Come and in the Upper Gan Eden and the Lower Gan Eden.
The soul comes down into a body in this world in order to rise higher afterward. The goal of that descent is “to behold the pleasantness of Havayah” in the World to Come, in Gan Eden, the spiritual Garden of Eden, which has an upper and a lower level.


שהוא השגת הנשמות נהנין מזיו השכינה27 שהוא תענוג נפלא עד אין קץ ותכלית בלי גבול.28
That is the apprehension of the souls, who “take pleasure in the radiance of the Shechinah (Divine Presence),” which is a wondrous delight, without end or limit, without bound.
The bliss of Gan Eden is the souls’ grasp of G-dliness, which the Talmud describes as taking pleasure in the radiance of the Shechinah. This delight has no end or limit.




9והנה בספרים לא נזכר כ״א ג״ע [גן עדן] עליון ותחתון אבל באמת יש כמה בחי׳ ג״ע [גן עדן] ותענוגים עד אין קץ
Now, the books mention only the Upper and the Lower Gan Eden, but in truth there are many levels of Gan Eden and of delights, without end.
The books usually speak of only two levels of Gan Eden, upper and lower. The maamar teaches that in truth there are countless levels of Gan Eden and of spiritual delight, one above another without end. In Likkutei Torah, Bamidbar, the Alter Rebbe teaches the same: there are many kinds of Gan Eden, one above the other, though the books speak only of two. The paragraph ends with a saying from the Gemara (Chagigah 15b). When Elisha ben Avuya, called Acher, died, it was said that he could be neither judged, because he had studied Torah, nor brought into the World to Come, because he had sinned. Rabbi Meir said, “Better that he be judged and enter the World to Come.” The maamar takes from this that even the pains of Gehinnom are worth enduring in order to gaze upon the pleasantness of G-d.


וזהו משובח ומפואר עדי עד. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] צדיקים אין להם מנוחה29 בעוה״ב [בעולם הבא] שנאמר ילכו מחיל30 אל חיל.31
And this is [the meaning of] “praised and glorified forever and ever.” And as our Sages, of blessed memory, said: “The righteous have no rest in the World to Come, as it is said, ‘They go from strength to strength.’”
This is why the prayer says His Name is praised “forever and ever” (adei ad): the souls rise in praise and understanding without end. So the Talmud says of Torah scholars, whom the maamar calls “the righteous,” that they have no rest even in the World to Come, for they keep going “from strength to strength,” from one level to the next.


ונועם ה׳ והתענוג ההוא הוא מבחי׳ גלוי משמו הגדול כו׳. אשר כדאי כל יסורי גיהנם כדי לחזות בנועם3233 ה׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מוטב דלידייני׳34 כו׳:
And “the pleasantness of Havayah,” that delight, comes from the level of a revelation of His great Name, etc., for which all the sufferings of Gehinnom are worthwhile, in order “to behold the pleasantness of Havayah.” And as our Sages, of blessed memory, said, “Better that he be judged,” etc.
This delight, “the pleasantness of Havayah,” comes from a revelation of His great Name. It is so great that all the sufferings of Gehinnom are worth enduring to reach it, as the Talmud says of the sage Elisha ben Avuya: better that he be judged, and then enter the World to Come.




10והנה ארז״ל [אמרו רבותינו זכרונם לברכה] שאברהם בחר לו שעבוד גלות35 תחת יסורי גיהנם. כי הנה ענין הגיהנם הוא כדי לצרף הנפש מחולאת הרע אשר בקרבה
Now, our Sages, of blessed memory, said that Avraham chose for himself the servitude of exile instead of the sufferings of Gehinnom. For the purpose of Gehinnom is to purify the soul of the sickness of the evil that is within it.
The Midrash relates that Avraham was shown that his descendants would face either Gehinnom or subjugation to the kingdoms, and he chose subjugation. The maamar explains the purpose of Gehinnom as purifying the soul from the evil within it, which clings to it like a sickness.


כמו מצרף לכסף36 שהפסולת והסיגי׳ [והסיגים] נשרפים תוך הכור ונשאר הכסף נקי מכל סיג
It is like “the refining pot for silver”: the waste and the dross are burned up inside the furnace, and the silver remains clean of all dross.
Gehinnom works like the refiner’s crucible: the fire burns away the dross and leaves pure silver.


כך כדי שתוכל הנפש לקבל אור ענג העליון להיות נהנים כו׳ צריכה להתברר תחלה באש של גיהנם להפריד הרע מן הטוב כי לא יגורך רע כתיב37
So too, in order that the soul be able to receive the light of the supernal delight, to be “taking pleasure,” etc., it must first be refined in the fire of Gehinnom, to separate the evil from the good, for it is written, “Evil shall not dwell with You.”
In the same way, before the soul can receive the supernal delight of Gan Eden, its evil must be separated from its good in the fire of Gehinnom, for the Psalm says of G-d, “Evil shall not dwell with You”: nothing evil can stand in His presence.


והנה אברהם בחר לו שעבוד גלות שהוא ג״כ בחי׳ צירוף לנפש כמ״ש מכור הברזל ממצרים.3839 וגלות אדום נק׳ כור עוני40 כו׳:
Now Avraham chose for himself the servitude of exile, which is also a kind of purification for the soul, as it is written, “from the iron furnace, from Egypt.” And the exile of Edom is called “the furnace of affliction,” etc.
Exile also purifies the soul, which is why Avraham could choose it in place of Gehinnom. The Torah calls Egypt “the iron furnace,” and the present exile, the exile of Edom, is likewise called a furnace.




11אך הנה41 הנשמה היא נברא׳42 ובעל גבול וא״א לנפש לקבל הארת תענוג העליון שהוא בלי גבול עדי עד.
However, the soul is a created being and finite, and it is impossible for the soul to receive the radiance of the supernal delight, which is without limit, forever and ever.
A difficulty: the soul is a created, finite being, while the supernal delight is infinite. A finite soul cannot receive an infinite revelation directly. Later in the paragraph the maamar says that Eden is Keser, and that this is why “no eye has seen” is said of it. This follows the Gemara (Berachos 34b), where Rabbi Shmuel bar Nachmani explains Isaiah’s “no eye has seen” as Eden, which no creature’s eye has ever beheld. He proves from “a river goes out of Eden to water the garden” that the Garden and Eden are two separate things.


אלא ע״י התלבשו׳ אור התענוג בכלי ולבוש כמ״ש עוטה אור כשלמה43 שהוא אור תורה44 וכמ״ש ונהר יוצא מעדן45 להשקות את הגן כי עדן הוא בחינת מקור התענוגים.
[It is possible] only through the clothing of the light of the delight in a vessel and a garment, as it is written, “Who wraps Himself in light as in a garment,” which is the light of Torah; and as it is written, “And a river goes out of Eden to water the garden,” for Eden is the level of the source of delights.
It can receive it only when the light is clothed in a “vessel and garment” that brings it down to the soul’s measure. That garment is the Torah, the “light” in which G-d wraps Himself “as in a garment.” So too Eden, the source of delight, sends a river to water the garden: the delight reaches the souls by way of a channel.


(וכמ״ש בפרדס בערכי הכינויים ערך עדן46 בשם התיקוני זוהר עדן עילאה הוא בחינת כתר עליון ולכן נאמר על בחי׳ עדן עין לא ראתה47 כו׳).
(And as is written in the Pardes, in Erchei HaKinuyim, in the entry “Eden,” in the name of the Tikkunei Zohar: the Upper Eden is the level of the Supernal Keser (the Crown); and therefore it is said of the level of Eden, “No eye has seen,” etc.)
In a parenthesis the Alter Rebbe cites the Pardes Rimonim of Rabbi Moshe Cordovero (the Ramak), whose section Erchei HaKinuyim explains the names used in Kabbalah. Under “Eden” it quotes the Tikkunei Zohar: the upper Eden is the Supernal Keser, the level above wisdom, which is why “No eye has seen” is said of Eden.


ונהר יצא מעדן זה להשקות את הגן היינו בחי׳ ג״ן סדרים דאורייתא כי אורייתא מחכמה נפקת4849 ואין התלבשות אור א״ס ב״ה אלא בחכמה כח מ״ה [מה] בחי׳ בטול ונחנו מה כו׳
And “a river goes out of” this “Eden to water the garden (gan)”: that is, the level of the fifty-three (gan) portions of the Torah. For “the Torah comes forth from Chochmah (wisdom),” and the Infinite Light (Or Ein Sof), blessed be He, is clothed only in Chochmah, which is koach mah (“the power of ‘what’”), the level of self-nullification (bittul), [as in] “and what are we,” etc.
The garden (gan) is the Torah: the letters of gan (gimmel, nun) equal 53, the number of the portions of the Torah as counted here. The Torah comes from Chochmah, as the Zohar says, and only Chochmah can hold the Infinite Light, because Chochmah is self-nullification: it is read as koach mah, “the power of ‘what,’” as in Moshe’s words “and what are we.”


ולכן ע״י התורה תוכל הנשמה להשיג שמו הגדול (שהוא בחי׳ כתר עליון50 מלכות דא״ס שנקרא שמו הגדול שנמשך ומתלבש בחכמה כו׳) כי כל התורה היא שמותיו של הקב״ה51 כו׳:
Therefore, through the Torah the soul is able to apprehend His great Name (which is the level of the Supernal Keser, the Malchus (sovereignty) of the Infinite One (Ein Sof), which is called “His great Name,” which is drawn down and clothed in Chochmah, etc.), for the whole Torah is the Names of the Holy One, blessed be He, etc.
Because His great Name is clothed in Chochmah and the Torah comes from Chochmah, the soul can grasp His great Name through the Torah, for the whole Torah is made of G-d’s Names, as the Ramban writes in the introduction to his commentary on the Torah. His great Name is the Supernal Keser, the Malchus (sovereignty) of the Infinite One, the level of the Infinite that turns toward what is outside it, as a name does, and it is drawn into Chochmah. In Or HaTorah the Tzemach Tzedek adds that this clothing of His great Name in the Torah is what Likkutei Torah calls “the song of the Torah” (ranena d’oraisa).




Section 4 · ¶12–15
Queens and concubines: Mishnah and Baraisa
12וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה]52 ששים המה מלכות אלו ששים מסכתות53 ושמונים פלגשים אלו הברייתות54 ועלמות אין מספר אלו ההלכות.55
And this is what our Sages, of blessed memory, said: “‘There are sixty queens’: these are the sixty tractates; ‘and eighty concubines’: these are the Baraisos; ‘and maidens without number’: these are the halachos.”
The maamar turns to the verse “There are sixty queens and eighty concubines, and maidens without number,” which the Sages read as three layers of the Oral Torah. The queens are the sixty tractates of the Mishnah, the concubines are the Baraisos (teachings of the Tannaim left outside the Mishnah), and the countless maidens are the halachos, which the maamar later identifies as the sayings of the Amoraim.


והנה דמיון ומשל המשניות למלכות וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מתניתא מלכתא565758 הוא ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] אשה מזרעת אודם59 שממנו בשר כו׳ נמצא שעיקר הזרעת הולד הוא מטפת נוקבא.
Now, the comparison and analogy of the Mishnayos to queens, as our Sages, of blessed memory, said, “The Mishnah is a queen,” is based on the saying of our Sages, of blessed memory: “The woman gives seed of the red, from which [comes] the flesh,” etc. It follows that the main seeding of the child is from the female drop.
Why is the Mishnah compared to a queen? The answer draws on the Talmud’s account of conception: the mother supplies the “red” seed from which the child’s flesh is formed. So the main substance of the child comes from the mother.


וכמ״ש אשה כי תזריע וילדה60 כו׳ וטפת דכר הוא רק כדי לברר טפת נוקבא שמהטוב ומובחר נוצר הולד
As it is written, “When a woman brings forth seed and gives birth,” etc. And the male drop serves only to refine the female drop, so that the child is formed from the good and choice [part].
The Torah itself speaks of the woman as the one who brings forth seed. The father’s seed serves to sift the mother’s, so that the child is formed from its best and choicest part.


וכמ״ש ותזרני חיל61 מלשון זורה את גורן62 בחי׳ בירורי׳ [בירורים / בירורין] (ובאמת זהו ענין בירור אחר בירור שהרי טפת נוקבא היא נמשכ׳ [נמשכת] ג״כ אחר הבירור
And as it is written, “And You have girded me (vatezareini) with strength,” from the language of “he winnows (zoreh) the threshing floor”: the level of refinements. (And in truth this is a matter of a refinement after a refinement, for the female drop too is drawn forth after a refinement.
The verse “You have girded me with strength” is read here from the root of winnowing, as grain is winnowed on the threshing floor to separate it from the chaff. A parenthesis begins to explain that this is really a double refinement, since the mother’s seed is itself the product of an earlier refinement.


שהרי התהוות טפה זו הוא מהמאכלים שאוכלת ונתבררי׳ [ונתבררים] עד שנהפכים לדם בכבד ועולה ללב ומשם למוח ואח״כ נמשך מהמוחין שלה הזרעת הטפה כמ״ש בע״ח [בעץ חיים] של״ט [שער ל״ט].
For this drop comes into being from the foods she eats, which are refined until they turn into blood in the liver; and [the blood] rises to the heart, and from there to the brain; and afterwards the seeding of the drop is drawn from her intellect (mochin), as is written in Etz Chaim, Sha’ar 39.
The mother’s seed comes from her food, which is refined step by step: it becomes blood in the liver, rises to the heart and then to the brain, and only then is the seed drawn from her mind. The Alter Rebbe gives Etz Chaim, the Arizal’s teachings recorded by Rabbi Chaim Vital, Sha’ar 39, as the source of this account.


נמצא המשכה זו היא ממה שכבר נתברר בתכלית עד שנכלל במוחין דנוקבא אז משם נמשכה טפת נוקבא רק שאעפ״כ [שאף על פי כן] כדי שיהיה מזה התהוות הולד אי אפשר עד שיתברר בירור שני ע״י טפת הדכר כנ״ל).
It follows that this drawing forth is from what has already been completely refined, to the point that it is included in the mochin of the female (Nukva), and then the female drop is drawn from there. Yet even so, for a child to come into being from it is impossible until it is refined with a second refinement through the male drop, as explained above.)
So the mother’s seed is already thoroughly refined, having reached her mind. Still, a child can form only after a second refinement by the father’s seed: a refinement after a refinement.


וכך הנה המשניות הם בחינת בירורים בחכמה אתברירו63 טמא וטהור אסור ומותר. פי׳ מותר שאינו אסור וקשור בידי החיצונים ויוכל לעלות וליכלל בקדושה כי הדם הוא הנפש.64
So too, the Mishnayos are the level of refinements: “through Chochmah (wisdom) they are refined,” impure and pure, forbidden and permitted. “Permitted” (mutar) means that it is not bound (asur) and tied in the hands of the external forces, and it is able to rise and be included in holiness. For “the blood is the soul.”
The Mishnah does the same work for the Torah: through Chochmah the permitted is sorted from the forbidden and the pure from the impure. The word for forbidden, asur, also means “bound”: a forbidden thing is held fast by the external forces (the kelipos) and cannot rise to holiness, while a permitted thing is free to rise. The verse “the blood is the soul” introduces the example that follows.


והנה מכל מאכל אשר יאכל נהפך לדם כי תלת שליטין אינון65 כבדא ולבא ומוחא66 שנתברר הדם בירור אחר בירור ובכח האכילה הוא קורא ומתפלל בכל לבבו ובכל נפשו כו׳.
Now, from every food that is eaten, [part] turns into blood, for “there are three rulers: the liver, the heart and the brain,” in which the blood is refined, a refinement after a refinement. And with the strength of that eating a person reads and prays “with all his heart and with all his soul,” etc.
Food becomes blood, which is refined in turn by the liver, the heart and the brain, the Zohar’s “three rulers” of the body. With the strength from permitted food a person studies and prays with all his heart and soul, and so the food itself rises to holiness.


אבל מאכלות האסורות הגם שלומד ומתפלל בכח האכילה ההיא אינה עולה לה׳ להיות בכל לבבך כו׳ והוא בירורי המאכלים.
But with forbidden foods, even though he studies and prays with the strength of that eating, it does not rise to G-d, to be “with all your heart,” etc. And this is the refinement of foods.
Forbidden food cannot rise, even when its energy is spent on study and prayer, because it remains “bound.” This sorting of foods is one example of the refinements that the Mishnah’s rulings carry out.




13וכן בירורי לבושים ובתים בחינת מקיפים הנה הבירור הזה הוא ע״י בחי׳ חכמה בחי׳ משניות
And likewise the refinement of garments and houses, the level of encompassing things (makifim): this refinement is through the level of Chochmah (wisdom), the level of the Mishnayos.
Garments and houses are called makifim, things that surround a person rather than entering him as food does. Their refinement, too, comes through Chochmah as it is expressed in the Mishnah’s rulings.


אך להיות נמשך ח״ע [חכמה עילאה] חכמתו ית׳ חכים ולא בחכמה ידיעא67 להיות בחינת הבירורים הוא על ידי התנאים בעלי המשנה וכמו שכתוב והאיתנים מוסדי ארץ.68
But for supernal Chochmah, His wisdom, may He be blessed, [of whom it is said,] “He is wise, but not with a knowable wisdom,” to be drawn down and become the level of the refinements [comes about] through the Tannaim, the masters of the Mishnah; as it is written, “and the mighty ones (eisanim), the foundations of the earth.”
Yet supernal Chochmah, G-d’s own wisdom, “wise, but not with a knowable wisdom,” is beyond any intellect. It reaches the world as these refinements through the Tannaim, the sages of the Mishnah, whom the prophet Micah calls “the mighty ones, the foundations of the earth.”


איתנים אותיות תנאים6970 שהם המיסדים את הארץ71 בחינת תורה שבעל פה72 וכמו שכתוב משכיל לאיתן73 שממשיכים מבחינת משכיל וכתיב משכיל על דבר74 כו׳
Eisanim has the letters of Tannaim: they are the ones who lay the foundations of the “earth,” the level of the Oral Torah. And as it is written, “A maskil of Eisan,” for they draw down from the level of maskil (the one who understands); and it is written, “He who understands (maskil) a matter,” etc.
Eisanim (mighty ones) and Tannaim are written with the same letters, so the verse alludes to the Tannaim as the founders of the “earth,” the Oral Torah; the Rebbe Maharash (Hemshech V’Hecherim 5631) explains that they are not its foundation but the founders of the whole building. Psalm 89 is headed “A maskil of Eisan”: the Tannaim draw from the level of maskil, the source of the intellect, which Proverbs also praises: “He who understands a matter will find good.”


ולכן נק׳ מלכתא שיחוד המלך75 עמה הוא תמידי ויחוד זה הוא המשכת מ״ד [מיין דוכרין] דח״ע [דחכמה עילאה] לברר המ״ן [המיין נוקבין] דב״ן [דשם ב״ן]. והיינו ע״י התנאים חכמי המשנה.
Therefore [the Mishnah] is called “queen” (malkesa), for the King’s union with her is constant. And this union is the drawing down of the mayin duchrin (masculine waters) of supernal Chochmah to refine the mayin nukvin (feminine waters) of Ban. And this is through the Tannaim, the sages of the Mishnah.
This is why the Mishnah is a queen whose union with the King is constant: through it the “masculine waters” of supernal Chochmah, the flow from the giver above, continually refine the “feminine waters” of Ban, what rises from the receiver below. In Kabbalah, Mah (45) and Ban (52) are two ways of spelling out the Name Havayah: Mah is the giving side that refines, and Ban the receiving side that is refined and raised.


כי תנאים אותיות איתנים שמקבלים מבחי׳ חכמה (יסוד אבא נק׳ איתן ע׳ [עיין] באגה״ק [באגרת הקודש] ע״פ וצדקה כנחל איתן)76 ע״ד משה קבל תורה מסיני7778 כו׳ עד ונביאים מסרוה לאנשי כנה״ג [כנסת הגדולה] הרי קבלתם ממשה שהוא בחי׳ חכמה
For Tannaim has the letters of eisanim, since they receive from the level of Chochmah (the Yesod (foundation) of Abba is called eisan; see Iggeres HaKodesh, on “and righteousness like a mighty (eisan) stream”), in the manner of “Moshe received the Torah from Sinai,” etc., until “and the Prophets transmitted it to the Men of the Great Assembly.” Thus their tradition is from Moshe, who is the level of Chochmah.
The Tannaim are “mighty” because they receive from Chochmah: in Kabbalah the Yesod of Abba, the channel of Chochmah, is called eisan, as Iggeres HaKodesh (the Alter Rebbe’s letters, the fourth part of Tanya) explains on “righteousness like a mighty stream.” Their Torah came by an unbroken chain from Moshe at Sinai, as the first Mishnah of Avos records, and Moshe is the level of Chochmah.


ולכן עיקר פסקי הלכות שלהם לא היה ע״פ הכרעת שכלם רק ממה שקבלו איש מפי איש עד משה.
Therefore their halachic rulings, in the main, were not based on the decision of their own intellect, but on what they had received, one man from the mouth of another, back to Moshe.
So the Tannaim ruled mainly not from their own reasoning but from what they had received, teacher to student, back to Moshe.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (סוכה דף כח.) גבי ר׳ [רבי] אליעזר י״ב אמר להם שמעתי י״ח אמר להם לא שמעתי79.
As our Sages, of blessed memory, said (Sukkah, folio 28a) about Rabbi Eliezer: on twelve [matters] he told them, “I have heard,” [and on] eighteen he told them, “I have not heard.”
The Talmud tells that Rabbi Eliezer was asked thirty questions: on twelve he said “I have heard,” and on eighteen “I have not heard,” for he never said anything he had not heard from his teacher.


וכן גבי עקביא בן מהללאל. אני שמעתי מפי המרובים80 כו׳. והיינו לפי שהיו בבחי׳ אין ובטול ממש.
And likewise about Akavya ben Mahalalel: “I heard from the many,” etc. That is because they were in the state of “nothing” (ayin) and of actual self-nullification (bittul).
Likewise Akavya ben Mahalalel held to his rulings, telling his son, “I heard from the many.” The Tannaim could pass on what they received faithfully because they were truly self-nullified, with no sense of self to color it.


ע״כ האירה בהם בחי׳ משה שהוא בחי׳ בטול אמיתי ונחנו מה81 (בחי׳ מ״ה [שם מ״ה] דמ״ד [דמיין דוכרין] המברר ב״ן [שם ב״ן] שהוא בירור אחר בירור) מן המים משיתהו.82
Therefore the level of Moshe shone in them, which is the level of true self-nullification, “and what (mah) are we” (the level of Mah of the mayin duchrin, which refines Ban, which is a refinement after a refinement), “from the water I drew him.”
Moshe’s self-nullification is expressed in his words “and what are we.” His quality, Mah, the self-nullification of Chochmah that refines Ban, shone in the Tannaim, and it is a second refinement upon the first. The verse that gives Moshe his name, “from the water I drew him,” is cited because water stands for Chochmah, as the maamar says later.


משא״כ אליהו בגימטריא ב״ן [שם ב״ן] הבטול בחיצוניות. ולכן עלה גופו כו׳. ולכן ההלכות שאמרו התנאים במשנה הם בחי׳ אלהות ממש שהוא מה שנמשך אחר בירור ב׳ דמ״ה [דשם מ״ה]83 דחכמה עלאה.84
This is not so with Eliyahu, [whose name] in gematria is Ban: the self-nullification in the outer dimension (chitzoniyus). Therefore his body ascended, etc. Therefore the halachos that the Tannaim stated in the Mishnah are the level of actual G-dliness, which is what is drawn forth after the second refinement, of Mah of supernal Chochmah.
The name Eliyahu adds up to 52, Ban, so his self-nullification was in the outer dimension, which is why his very body ascended to heaven. The Tannaim’s rulings come after the second refinement by Mah of supernal Chochmah, so the halachos of the Mishnah are G-dliness itself.




14וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלו ואלו דא״ח [דברי אלקים חיים]85 הן ולכן מותבינן תיובתא מנייהו. וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אין הגליות מתכנסות86 אלא בזכות המשניות שנאמר גם כי יתנו בגוים87 עתה אקבצם.
As our Sages, of blessed memory, said, “These and these are the words of the living G-d”; therefore we raise refutations from them. And this is what our Sages, of blessed memory, said: “The exiles are gathered in only in the merit of the Mishnayos, as it is said, ‘Even when they recite (yisnu) among the nations, now I will gather them.’”
When the Sages disagree, “these and these are the words of the living G-d,” so every Mishnah carries authority, and a later Sage’s statement can be refuted from it. The Sages also taught that the exiles will be gathered only in the merit of the Mishnayos, reading yisnu in Hosea as “they will learn” (from tanna, to teach).


כי ענין קבוץ גליות הוא ענין בירור והבדלה כו׳88 הוא בזכות המשניות בחי׳ בירורים כנ״ל.
For the ingathering of the exiles is a matter of refinement and separation, etc., [and so] it is in the merit of the Mishnayos, the level of refinements, as explained above.
Gathering the exiles is a work of refinement and separation, sorting out what belongs to holiness. That is what the Mishnah’s rulings do, so the ingathering comes in the Mishnah’s merit.


גם אמרו אין ישראל נגאלין אלא בצדקה8990 שהיא בחי׳ עלייה אחר ההבדלה.
They also said, “Israel will be redeemed only through tzedakah (charity),” which is the level of the ascent after the separation.
The Rambam rules that Israel will be redeemed only through tzedakah. Tzedakah is the ascent that follows the separation: after the refining comes the raising up.


הוא ע״י הצדקה כי צדקה תרומם91 כו׳ וימינו תחבקני דוקא וכמ״ש ואתם תלקטו לאחד אחד92 כו׳. למיהוי אחד באחד93 הוא ע״י הצדקה תרומם כו׳:
It comes about through tzedakah, for “tzedakah exalts,” etc., and “His right hand embraces me,” specifically. And as it is written, “And you shall be gathered one by one,” etc.: to be “one with the One” comes about through “tzedakah exalts,” etc.
Tzedakah brings it about, for “tzedakah exalts” what has been refined, and G-d’s “right hand,” His kindness, embraces it. Isaiah’s “you shall be gathered one by one” describes the final union, “one with the One” in the Zohar’s words, and this too comes through tzedakah.




15ופלגשים אלו ברייתות כמשל הפלגש9495 שיחוד המלך עמה רק באקראי ובהצנע כו׳. וכך הנה המשכת ח״ע [חכמה עילאה] בברייתות הוא לפרקים.
“And concubines”: these are the Baraisos, as in the analogy of the concubine, with whom the King’s union is only occasional and in privacy, etc. So too, the drawing down of supernal Chochmah (wisdom) into the Baraisos is at intervals.
The “eighty concubines” are the Baraisos. A king’s union with a concubine is occasional and private, unlike his constant union with the queen; so supernal Chochmah reaches the Baraisos only at times.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל מתניתא דלא מתניא בי ר׳ [רבי] חייא ור׳ [ורבי] אושעיא לאו מתניתא (שאינן ודאים וברורים וע״ד שנשתכחו שלשת אלפים הלכות96 בימי אבלו של משה.
As our Sages, of blessed memory, said: “Any Baraisa that was not taught in the house of Rabbi Chiya and Rabbi Oshaya is not a Baraisa.” (For they are not certain and clear; and it is like the three thousand halachos that were forgotten in the days of mourning for Moshe.
The Talmud (Chullin 141a–b) says that a Baraisa not taught in the academy of Rabbi Chiya and Rabbi Oshaya is not reliable, and no refutation is raised from it. In a long parenthesis the Alter Rebbe explains why: such teachings lack certainty, much as three thousand halachos were forgotten in the mourning period after Moshe’s passing.


וכך ענין מתניתא דלא מיתני׳ [מיתניא] בי ר״ח [רבי חייא] ור״א [ורבי אושעיא] אינן ודאים כ״כ [כל כך] כי לא נמשך בהם טפת מ״ד [מיין דוכרין] מבחי׳ עדן העליון. והיינו לפי שהם מבריאה ולא מאצילות כי באצי׳ מאיר ח״ע [חכמה עילאה] שהוא בחי׳ בירור השני בחכמה אתברירו.
So too, the Baraisos not taught in the house of Rabbi Chiya and Rabbi Oshaya are not so certain, because the drop of mayin duchrin from the level of the Upper Eden was not drawn into them. That is because they are from the World of Beriah (Creation) and not from the World of Atzilus (Emanation); for in Atzilus supernal Chochmah shines, which is the level of the second refinement, “through Chochmah they are refined.”
Those Baraisos are uncertain because the “masculine waters” from the Upper Eden, supernal Chochmah, were not drawn into them. They stem from the World of Beriah rather than Atzilus, and only in Atzilus does supernal Chochmah shine with its second refinement.


אבל במתניתא דלא מיתנו בי ר״ח [רבי חייא] ור״א [ורבי אושעיא] לא נמשך מבחי׳ האצי׳ מבירור האמתי ע״כ אינן ודאים כ״כ [כל כך] רק מתניתא דר״ח [דרבי חייא] ור״א [ורבי אושעיא] הם נמשכים ע״פ הבירור הב׳ דח״ע [דחכמה עילאה] שהוא בחי׳ יחוד עליון דמ״ד [דמיין דוכרין] ומ״ן [ומיין נוקבין] ואעפ״כ [ואף על פי כן] נק׳ רק פילגשי׳ [פילגשים] כמו הפלגש שהיחוד עמה באקראי ובהסתר כו׳).
But into the Baraisos not taught in the house of Rabbi Chiya and Rabbi Oshaya nothing was drawn from the level of Atzilus, from the true refinement; therefore they are not so certain. Only the Baraisos of Rabbi Chiya and Rabbi Oshaya are drawn by the second refinement of supernal Chochmah, which is the level of the higher union of the mayin duchrin and the mayin nukvin. Even so, they are called only “concubines,” like the concubine, with whom the union is occasional and in concealment, etc.)
The Baraisos of Rabbi Chiya and Rabbi Oshaya do receive the second refinement of supernal Chochmah, the higher union of masculine and feminine waters. Even so they remain “concubines,” since that union with them is occasional and hidden.


משא״כ מתניתין מותבינן מינה תיובתא ואין להשיב. ולמעלה היא ענין מארז״ל [מאמר רבותינו זכרונם לברכה] מיכאל עומד ומקריב נשמות97 הצדיקים98 ע״ג [על גבי] המזבח
This is not so with our Mishnah: we raise a refutation from it, and there is no answer. And above, this is the matter of what our Sages, of blessed memory, said: “Michael stands and offers the souls of the righteous upon the altar.”
Our Mishnah is different: a ruling can be refuted from it, and the refutation cannot be answered. Above, the occasional union of the concubine corresponds to the teaching that the angel Michael offers the souls of the righteous on the heavenly altar.


שהוא בחי׳ בירור בנשמות הראויים ליכלל באוא״ס [באור אין סוף] שהוא לפרקים כו׳ (וכמ״ש במ״א בפי׳ הזהר פ׳ חיי שרה ע״פ והנה רבקה99 יוצאת כו׳):
That is the level of a refinement of the souls that are fit to be included in the Infinite Light (Or Ein Sof), which is at intervals, etc. (And as is explained elsewhere, in the explanation of the Zohar on Parshas Chayei Sarah, on “And behold, Rivkah was coming out,” etc.)
Michael’s offering is a refinement of souls worthy of being absorbed into the Infinite Light, and it takes place only at certain times, like the concubine’s union. The Alter Rebbe refers to an explanation, given elsewhere, of a passage of the Zohar on Chayei Sarah, on the verse “And behold, Rivkah was coming out.”




Section 5 · ¶16–20
The maidens, libun hilchesa and the Names
16ועלמות אין מספר100 אלו101 ההלכות שהן מימרות האמוראים דלא מותבינן מנייהו תיובתא כלל. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גברא אגברא קא רמית.102 שנק׳ עלמות לשון בתולות. עד לא קבילת דכר103 אקרי כו׳.
“And maidens without number”: these are the halachos, which are the sayings of the Amoraim, from which we do not raise refutations at all, as our Sages, of blessed memory, said, “Are you setting one man against another man?” They are called alamos, a term for virgins (besulos): “Before she has received a male, she is called,” etc.
The “maidens without number” are the halachos, the sayings of the Amoraim, the later Sages of the Talmud. Unlike a Mishnah, one Amora’s statement cannot refute another’s, as the Talmud objects, “Are you setting one man against another?” They are called “maidens” (alamos, besulos), and the Zohar says that a woman is called a maiden until she receives a male.


שאין השראת ח״ע [חכמה עילאה] דאצי׳ בתוכו כי תלמוד בבריאה104 ונק׳ בורא חשך105 שאין מאיר שם ח״ע [חכמה עילאה] בגילוי כו׳ רק שהן בחי׳ כלי מכון להשראת ח״ע [חכמה עילאה]
For the supernal Chochmah (wisdom) of the World of Atzilus (Emanation) does not rest within it, since Talmud is in the World of Beriah (Creation), which is called “creates darkness,” for supernal Chochmah does not shine there openly, etc., but they are only the level of a vessel prepared for supernal Chochmah to rest in.
So too the sayings of the Amoraim have not yet received the supernal Chochmah of Atzilus: the Talmud belongs to the World of Beriah, called “creates darkness,” where supernal Chochmah does not shine openly. Still, they are vessels ready to receive it.


כדכתיב בתולות אחריה רעותיה106 מובאות לך תובלנה בשמחות וגיל תבואנה בהיכל מלך.
As it is written, “Virgins after her, her companions, are brought to You; they are led with joy and gladness; they enter the King’s palace.”
The Psalm describes the maidens who follow the bride and are brought with joy into the King’s palace; so the halachos will be brought to the King, filled with supernal Chochmah.


וזהו ענין לבון הלכתא107 שצריך ללבן ההלכות ולהמשיך בתוכן ח״ע [חכמה עילאה] חכים ולא בחכ׳ [בחכמה] ידיעא כו׳ חכמתו ית׳ כו׳
And this is the matter of libun hilchesa: one must clarify the halachos and draw into them supernal Chochmah, “wise, but not with a knowable wisdom,” etc., His wisdom, may He be blessed, etc.
This is libun hilchesa: clarifying the halachos so that supernal Chochmah, G-d’s own wisdom, which no mind can grasp, is drawn into them.


(שבה מלובש בחי׳ עדן העליון ובחי׳ שמו הגדול כו׳ כנ״ל. ולבון הלכתא הוא ע״י קושיות ופירוקים כענין שמצינו ברשב״י [ברבי שמעון בר יוחאי] בפ׳ ב״מ [במה מדליקין] שעי״ז ממשיך עומק החכמה וזהו בחי׳ לבון שממשיך מבחי׳ לובן העליון שהוא בחי׳ כתר וחכמה
(In it are clothed the level of the Upper Eden and the level of His great Name, etc., as explained above. And libun hilchesa is through questions and resolutions, as we find with Rabbi Shimon bar Yochai in the chapter Bameh Madlikin, that through this he draws down the depth of Chochmah. And this is the level of libun (whitening), for it draws from the level of the supernal whiteness, which is the level of Keser (the Crown) and Chochmah.
In that Chochmah the Upper Eden and His great Name are clothed, as explained earlier. The clarifying is done through questions and resolutions, as the Talmud tells of Rabbi Shimon bar Yochai in the chapter Bameh Madlikin (Shabbos 33b): after the cave, whenever Rabbi Pinchas ben Yair raised a question, he answered it with twenty-four resolutions, and so drew down the depth of wisdom. Libun means “whitening,” and it draws from the supernal “whiteness,” Keser and Chochmah.


וזהו ענין עצי הלבנון וכנודע מענין בגדי לבן דכה״ג [דכהן גדול] ביוה״כ [ביום הכפורים] וכל ענין העבודה גם עכשיו בלבון הלכתא זהו לברר בירורים הנ״ל. ואז לע״ל [לעתיד לבוא] כתיב בתולות אחריה רעותיה מובאות לך:)
And this is the meaning of “the trees of Levanon,” and as is known concerning the white garments of the High Priest on Yom Kippur. And the whole matter of the service now too, in libun hilchesa, is to refine the refinements mentioned above. And then, in the Time to Come, it is written, “Virgins after her, her companions, are brought to You.”)
The same “whiteness” (lavan) is in the name Levanon and in the white garments the High Priest wore on Yom Kippur. The labor of clarifying the law in exile is the work of refinement described above, and in the Time to Come the “maidens” will be brought to the King, filled with supernal Chochmah.


ובזה יובן מ״ש בזוהר דכל התורה ומצות הוא לאתקנא רזא דשמיה108 כי הנה יש ז׳ שמות שאין נמחקין109 והיינו שם אל בחסד110 כו׳
With this will be understood what is said in the Zohar, that the whole Torah and the mitzvos are “to perfect the mystery of His Name.” For there are seven Names that may not be erased, namely the Name Kel in Chesed (kindness), etc.
This explains the Zohar’s teaching that all of Torah and mitzvos are “to perfect the mystery of His Name.” G-d’s seven Names that may not be erased each belong to one of His attributes: the Name Kel to Chesed, and so on. In Torah Ohr, Yisro, the Alter Rebbe explains this Zohar the same way: through each mitzvah a particular Name is drawn into its attribute.


כי כדי שיהיה המשכת אור א״ס ב״ה דלאו מכל אינון מדות איהו כלל111112 במדת החסד כדי להיות עולם חסד יבנה113 הוא רק מבחי׳ שם והארה בעלמא מא״ס ב״ה והוא בחי׳ שם אל.114
For in order for there to be a drawing down of the Infinite Light (Or Ein Sof), blessed be He, who “is not of any of these attributes at all,” into the attribute of Chesed, so that “the world is built with kindness,” it is only from the level of a name and a mere radiance from the Infinite One (Ein Sof), blessed be He; and this is the level of the Name Kel.
G-d Himself is “not of any of these attributes at all,” in the words of the Tikkunei Zohar. For His light to be drawn into Chesed, so that the world is built with kindness, it comes only through a “name,” a mere radiance of the Infinite, and that radiance is the Name Kel.




17וכידוע שאין ערוך השם של האדם115 עד״מ לגבי עצמותו וכלא חשיבי. וכן שם אלקים בגבורה.116
As is known, a person’s name, for example, bears no comparison to his essence and is considered as nothing. And likewise the Name Elokim in Gevurah (restraint).
A person’s name exists only for others to call him by; it adds nothing to who he is and is as nothing beside his essence. So too each of G-d’s Names, such as Elokim, which is drawn into Gevurah (restraint), is only a radiance, nothing compared with His essence.


ולכן כדי להמשיכו ית׳ להתלבש במדותיו להיות עולם חסד יבנה117 הוא ע״י התומ״צ [התורה ומצות] ע״י מצוה זו נמשך שם זה במדה זו כו׳ אך עיקר הפי׳ לאתקנא רזא דשמיה היינו להמשיך מבחי׳ שמו הגדול שהוא בחי׳ א״ס.
Therefore, to draw Him, may He be blessed, to be clothed in His attributes (middos), so that “the world is built with kindness,” is through Torah and mitzvos: through this mitzvah this Name is drawn into this attribute, etc. But the main meaning of “to perfect the mystery of His Name” is to draw down from the level of His great Name, which is the level of the Infinite One (Ein Sof).
That is why the Names must be drawn into the attributes through Torah and mitzvos, each mitzvah drawing a particular Name into a particular attribute. But the deeper meaning of “perfecting the mystery of His Name” is to draw from His great Name, the level of the Infinite itself.




18וכנודע שיש יחוד שם הוי״ה ואדני שהוא המשכה מבחי׳ שם הוי״ה סוכ״ע בשם אדני בחי׳ ממכ״ע [ממלא כל עלמין].
As is known, there is the union of the Name Havayah and [the Name] Ado-nai, which is a drawing down from the level of the Name Havayah, the light that encompasses all worlds (sovev kol almin), into the Name Ado-nai, the level of the light that fills all worlds (memalei kol almin).
The Kabbalah speaks of the union of the Name Havayah with the Name Ado-nai. Havayah, the light that encompasses all worlds, is drawn into Ado-nai, the light that fills all worlds and gives each its life.


וע״י התומ״צ [התורה ומצות] הוא המשכה מבחי׳ שמו הגדול כנ״ל בענין משובח ומפואר עדי עד שמו הגדול.
And through Torah and mitzvos there is a drawing down from the level of His great Name, as explained above regarding “praised and glorified forever and ever [is] His great Name.”
Through Torah and mitzvos the drawing down comes from His great Name, the source spoken of in “praised and glorified forever and ever is His great Name.”




19ועי״ז לאתקנא רזא דשמיה שיהי׳ [שיהיה] נמשך גלוי בחי׳ זו בשאר כל השמו׳ [השמות]
And through this [comes about] “to perfect the mystery of His Name”: that the revelation of this level be drawn into all the other Names.
So “perfecting the mystery of His Name” means drawing the revelation of the great Name into all the other Names.


וז״ש [וזהו שכתוב] ר״פ וארא אל אברהם118 כו׳ ושמי הוי׳ לא נודעתי להם לפי שלא ניתנה התורה להם כי גלוי שם הוי׳ שהיא בחי׳ שמו הגדול הוא ע״י מתן תורה וכמ״ש במ״א.
And this is what is said at the beginning of Parshas Va’eira, “And I appeared to Avraham,” etc., “but by My Name Havayah I was not known to them”: because the Torah had not been given to them. For the revelation of the Name Havayah, which is the level of His great Name, is through the Giving of the Torah, as is explained elsewhere.
The maamar applies this to G-d’s words to Moshe at the beginning of Parshas Va’eira: He appeared to Avraham, Yitzchak and Yaakov as Kel Shakai, but His Name Havayah, here identified with His great Name, was not made known to them, because they did not yet have the Torah. Its revelation came only with the Giving of the Torah at Sinai.




20וזהו ענין וקרבתנו מלכנו לשמך הגדול כי להיות המשכה זו מבחי׳ שמו הגדול הוא דוקא ע״י נשמות ישראל.
And this is the meaning of “And You have brought us near, our King, to Your great Name”: for this drawing down from the level of His great Name comes about specifically through the souls of Israel.
The blessing before the morning Shema says, “You have brought us near, our King, to Your great Name.” Drawing down His great Name comes about specifically through the souls of Israel.


וז״ש [וזהו שכתוב] כי לא יטוש119 ה׳ את עמו בעבור שמו הגדול וכתיב ביהושע ומה תעשה לשמך הגדול120 כי תלת קשרין מתקשרין דא בדא121 ישראל מתקשרין באורייתא ואורייתא בקוב״ה [בקודשא בריך הוא].
And this is what is written, “For Havayah will not forsake His people, for the sake of His great Name”; and it is written regarding Yehoshua, “And what will You do for Your great Name?” For “three knots are bound to one another: Israel is bound to the Torah, and the Torah to the Holy One, blessed be He.”
Two verses tie G-d’s great Name to His people: Shmuel’s assurance that Havayah will not forsake His people for His great Name’s sake, and Yehoshua’s plea after the defeat at Ai, “What will You do for Your great Name?” The Zohar explains the bond: Israel is bound to the Torah and the Torah to G-d.


וארז״ל [ואמרו רבותינו זכרונם לברכה] דהע״ה [דוד המלך עליו השלום] היה מחבר תורה שלמעלה122 בהקב״ה דהיינו להיות הקב״ה יושב ונשפל בתורה שהוא התחברות והמשכת בחי׳ שמו הגדול בחכמה כו׳:
And our Sages, of blessed memory, said that King David, peace be upon him, would join the Torah above with the Holy One, blessed be He: that is, that the Holy One, blessed be He, should sit and be lowered into the Torah, which is the joining and the drawing down of the level of His great Name into Chochmah (wisdom), etc.
The Zohar also says that King David joined the Torah above with the Holy One, blessed be He, so that G-d, as it were, “sits and is lowered” into the Torah. This is the drawing of His great Name into Chochmah, the source of the Torah.




Section 6 · ¶21
“The names of the children of Israel”
21וזהו פי׳ ואלה שמות בני ישראל123 וגו׳ שמות ממש ע״ד מ״ש ויעש דוד שם.
And this is the meaning of “And these are the names of the children of Israel,” etc.: actual names, in the sense of what is written, “And David made a name.”
The maamar returns to its opening verse. The “names” of the children of Israel are real Names, like the “name” David made, which the Zohar reads as making a holy Name.


ופי׳ בזוה״ק [בזוהר הקדוש]124 דעביד שמא קדישא שהמשיך בחי׳ גלוי שם הוי״ה למטה להמשיך אור א״ס מבחי׳ חכמה עילאה יו״ד של שם.
And the holy Zohar explains that he made a holy Name: he drew down the revelation of the Name Havayah below, to draw the Infinite Light (Or Ein Sof) from the level of supernal Chochmah (wisdom), the yud of the Name.
David drew the revelation of the Name Havayah into the world below. The yud of the Name stands for supernal Chochmah, through which the Infinite Light is drawn.


וה׳ של שם בחי׳ הדבור ורוח פיו ית׳ כו׳ לעולם העשי׳ [העשיה] כמ״ש באגה״ק [באגרת הקודש]125 וכך הוא פי׳ שמות בנ״י [בני ישראל] שבנ״י [שבני ישראל] ממשיכים ועושים בחי׳ גלוי שמות עליונים למטה.
And the heh of the Name is the level of speech and “the breath of His mouth,” may He be blessed, etc., [drawn] to the World of Asiyah (Action), as is written in Iggeres HaKodesh. And this is the meaning of “the names of the children of Israel”: the children of Israel draw down and make the revelation of the supernal Names below.
The heh of the Name is the level of speech, “the breath of His mouth,” reaching down to the World of Asiyah, as Iggeres HaKodesh explains; there the Alter Rebbe adds that this “making” of the Name comes about through tzedakah and kindness below. So “the names of the children of Israel” means that Jewish souls draw down and reveal the supernal Names in the world.


וכמש״ל [וכמה שכתוב לעיל] בפי׳ לאתקנא רזא דשמיה כו׳ ובפי׳ משובח ומפואר עדי עד שמו הגדול
As explained above, in the explanation of “to perfect the mystery of His Name,” etc., and in the explanation of “praised and glorified forever and ever [is] His great Name.”
This joins the two earlier explanations: Torah and mitzvos “perfect the mystery of His Name” and draw down “His great Name.”


(ובפרטות יעקב וי״ב בניו השבטים ששרשן ממש באצי׳ בע״ס [בעשר ספירות] שהן הן השמות עליונים וכנודע ג״כ בפע״ח [בפרי עץ חיים] איך יחוד קוב״ה [קודשא בריך הוא] ושכינתי׳ נק׳ יחוד יעקב ורחל או ישראל ורחל והיינו יחוד הוי״ה באדני.
(And in particular Yaakov and his twelve sons, the tribes, whose root is actually in the World of Atzilus (Emanation), in the ten Sefiros, which are themselves the supernal Names. As is also known from Pri Etz Chaim, the union of the Holy One, blessed be He, and His Shechinah (Divine Presence) is called the union of Yaakov and Rachel, or of Yisrael and Rachel, which is the union of Havayah with Ado-nai.
In a long parenthesis the Alter Rebbe adds that Yaakov and the twelve tribes in particular are rooted in Atzilus, in the ten Sefiros, which are the supernal Names. In the Arizal’s teaching (Pri Etz Chaim), the union of the Holy One, blessed be He, with His Shechinah is called the union of Yaakov, or Yisrael, with Rachel: Havayah united with Ado-nai.


כי שרש נשמת יעקב נמשך מבחי׳ שם הוי״ה ושרש נשמת רחל נמשך מבחי׳ שם אדני ולכן כנס״י [כנסת ישראל] נמשלה לרחל כמ״ש כרחל לפני גוזזי׳126 כו׳
For the root of Yaakov’s soul is drawn from the level of the Name Havayah, and the root of Rachel’s soul is drawn from the level of the Name Ado-nai. Therefore the Congregation of Israel (Knesses Yisrael) is likened to Rachel, as it is written, “like a ewe (rachel) before her shearers,” etc.
Yaakov’s soul comes from Havayah and Rachel’s from Ado-nai. That is why the Congregation of Israel, the collective soul of the Jewish people, is compared to Rachel, whose name means “ewe,” as in “like a ewe before her shearers.”


וכן י״ב שבטי׳ הם כנגד י״ב צירופי הוי״ה שבכל חדש מאיר צירוף אחד מי״ב צירופי127 הוי״ה באדני כו׳ כמ״ש במ״א. וז״ש [וזהו שכתוב] בשבטים הראובני השמעוני128 כו׳ שיש שם י״ה בכל א׳ מהשבטים כו׳.129
And likewise the twelve tribes correspond to the twelve permutations of Havayah, for in each month one of the twelve permutations of Havayah shines in Ado-nai, etc., as is explained elsewhere. And this is why it says of the tribes, “the Reuveni, the Shimoni,” etc., for the Name Yah is in each one of the tribes, etc.
The four letters of Havayah can be arranged in twelve orders, and each month a different arrangement shines into Ado-nai; the twelve tribes correspond to them. The Torah’s family names, such as haReuveni and haShimoni, begin with heh and end with yud, so the Name Yah is set on each tribe.


ופי׳ ואלה שמות היינו כי המשכת השמות הוא ע״י התורה כנ״ל בענין ס׳ מלכות כו׳ ושיתא סדרי משנה וכל א׳ כלול מו׳ זהו בגימט׳ [בגימטריא] אלה כמ״ש במ״א ע״פ אלה פקודי המשכן130131
And the meaning of “And these (ve’eileh) are the names” is that the drawing down of the Names is through the Torah, as explained above concerning “sixty queens,” etc. And the six orders of the Mishnah, each one comprising six, [thirty-six in all]: this is the numerical value of eileh, as is explained elsewhere on “These are the accounts of the Mishkan.”
The word ve’eileh (“and these”) also hints at how the Names are drawn: through the Torah, as with the “sixty queens,” the tractates of the Mishnah. The Mishnah’s six orders correspond to the six supernal attributes, and each order includes all six, since it also holds laws that belong to the other orders: six times six is thirty-six, and eileh (alef, lamed, heh) adds up to 36. The Alter Rebbe explains this in Likkutei Torah, Pekudei, on “These are the accounts of the Mishkan.”


והוא בחי׳ המשכה אך מקודם צ״ל העלאה והיינו ע״י שם מ״ב וזהו ואלה גימט׳ [גימטריא] מ״ב ועמ״ש במ״א פ׳ תולדות132 ע״פ ויקרא להן שמות כשמת133 שהא׳ בוי״ו והב׳ בלא וי״ו ע״ש).
And it is the level of drawing down. But before that there must be an elevation, which is through the Name of Forty-Two; and this is [why it says] ve’eileh, whose numerical value is forty-two. And see what is explained elsewhere, in Parshas Toldos, on “And he called them names like the names,” where the first is with a vav and the second without a vav; see there.)
Eileh stands for the drawing down. But a drawing down must be preceded by an elevation, which comes through the Forty-Two-Letter Name, and ve’eileh, with its vav (6), equals 42. The Alter Rebbe also refers to his explanation in Toldos of the two spellings of “names,” one with a vav and one without.


אך פי׳ וענין ואלה שמות כו׳ הבאי׳ [הבאים] מצרימה קאי על זמן הגלות כי יש בחי׳ מצרים דקדושה למעלה כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]134 בענין הגרון שנק׳ מצרים לשון מצר כו׳
But the meaning and concept of “And these are the names,” etc., “who came to Egypt” refers to the time of exile. For there is a level of “Egypt” of holiness above, as is written in the Likkutei Torah of the Arizal regarding the throat, which is called Mitzrayim (Egypt), from the word meitzar (a narrow place), etc.
Now the maamar explains why these Names are said to “come to Egypt”: the verse speaks of the exile. Even above, in holiness, there is a level called “Egypt”: the Arizal’s Likkutei Torah, on Vayeshev, calls the throat Mitzrayim, from meitzar, a narrow place.


והיינו כי מצרים לשון מצר בחי׳ העלם והסתר וידוע דבזמן הגלות כתיב אותותינו לא ראינו.135
That is, Mitzrayim is from the word meitzar, the level of concealment and hiddenness. And it is known that of the time of exile it is written, “Our signs (ososeinu) we have not seen.”
Mitzrayim thus stands for concealment, which is why the Psalmist says of the exile, “Our signs we have not seen.”


ופי׳ שהאותיות ושמות עליונים שאנו ממשיכים ע״י התורה ותפלה לא ראינו שאינן בבחי׳ גלוי אצלנו.
The meaning is that the letters (osiyos) and the supernal Names that we draw down through Torah and prayer “we have not seen,” for they are not in a state of revelation for us.
“Our signs” (ososeinu) is read as the letters (osiyos) of Torah and prayer and the supernal Names we draw down through them. In exile we do not see them: their effect is not revealed to us.


והיינו לפי שהן מתעלמים בבחי׳ מצרים בחי׳ מקום צר המעלים ומסתיר כו׳ משא״כ א״י [ארץ ישראל] נק׳ ארץ טובה ורחבה136 שהיא בחי׳ גלוי כו׳:
That is because they are hidden in the level of Mitzrayim, the level of a narrow place that conceals and hides, etc. This is not so with the Land of Israel, which is called “a good and spacious land,” which is the level of revelation, etc.
They are hidden because they pass through “Egypt,” a narrow place that conceals. The Land of Israel, by contrast, is “a good and spacious land,” the level of revelation.




Section 7 · ¶22–24
The first descent: from wisdom into thought
22וביאור הענין137 הוא דהנה שמו הגדול הוא שם הוי׳ וידוע דיו״ד הוא בחי׳ צמצום וה׳ התפשטות אורך ורוחב כו׳.
The explanation of the matter is as follows. His great Name is the Name Havayah, and it is known that the yud is the level of tzimtzum (contraction), and the heh is expansion in length and breadth, etc.
The maamar now explains the two descents in depth. His great Name is Havayah, and its letters describe how G-dliness is drawn down: the yud, a mere point, is contraction, and the heh, with its length and breadth, is expansion. Likkutei Torah, Shelach, points to this passage as the place where Havayah is explained as His great Name, and adds from Torah Ohr, Beshalach, that there are two Names Havayah, His great Name perhaps being the higher one.


לפי שכך היא דרך המשכה מא״ס ב״ה בעולמות שצ״ל תחלה צמצום ואח״כ התפשטות כו׳. (וכך הוא בענין הירידה והמשכת האור מתחלה בבחי׳ מצרים דקדושה ואח״כ בחי׳ ארץ טובה ורחבה138 בחי׳ התפשטות וגלוי)
For this is the way of drawing down from the Infinite One (Ein Sof), blessed be He, into the worlds: first there must be tzimtzum, and afterwards expansion, etc. (And so it is with the descent and the drawing down of the light: first in the level of “Egypt” of holiness, and afterwards the level of “a good and spacious land,” the level of expansion and revelation.)
Every drawing down from the Infinite into the worlds follows this order: first contraction, then expansion. The descent of the light follows the same order, first into the “Egypt” of holiness, a narrow place, and afterwards into “a good and spacious land,” expansion and revelation.


והנה כתיב ירד ירדנו139 (מצרימה) כו׳ ירידה אחר ירידה וכן ביצ״מ [ביציאת מצרים] וגאולה כתיב ואנכי אעלך גם עלה140 כו׳ עלה נעלה141 כו׳ עילוי אחר עילוי.
Now it is written, “We came down, indeed came down (to Egypt),” etc.: a descent after a descent. And likewise regarding the Exodus from Egypt and the redemption it is written, “And I will bring you up, also bring [you] up,” etc., [and] “We shall go up, indeed go up,” etc.: an elevation after an elevation.
The maamar recalls the doubled verbs it began with: two descents into Egypt and two ascents out of it.


ולבאר כל זה בענין מצרים דקדושה וירידת בנ״י [בני ישראל] ויעקב לשם יש להקדים משל142 א׳
To explain all this, concerning “Egypt” of holiness and the descent of the children of Israel and Yaakov there, we must first present an analogy.
To explain the “Egypt” of holiness and the descent of Yaakov and his sons there, the Alter Rebbe first offers an analogy from the human soul.


והוא כי הנה אותיות המחשבה והדבור שניהם ממקור א׳ נובעים הוא אור השכל כי המדות חסד דין ורחמים נמשכים מן השכל והמחשבה נמשכת מן המדות
It is this: the letters of thought and of speech both flow from one source, the light of the intellect. For the emotive attributes (middos), kindness, judgment and compassion, are drawn from the intellect, and thought is drawn from the attributes
In a person, both the letters of thought and the letters of speech come from the intellect. Normally the intellect gives rise to the emotions, such as kindness, judgment and compassion, and these in turn give rise to thought.


(היינו ע״פ רוב שהרי אין שום מחשבה אא״כ [אלא אם כן] יש תאוה לדבר זה אך לפעמים המחשבה מקבלת מהשכל עצמו וממדות שבשכל אף שלא נתפשט׳ עדיין המדה בלב
(that is, for the most part, since there is no thought at all unless there is a desire for that thing. But sometimes thought receives from the intellect itself and from the attributes within the intellect, even though the attribute has not yet spread into the heart.
A parenthesis qualifies this: usually a person thinks about something only because he desires it, but sometimes thought draws directly on the intellect and on emotions that exist in the mind before they reach the heart.


וכנודע מענין ההפרש בין קפידא לכעס שהכעס הוא מדה בלב משא״כ הקפידא היא רק במוח ועכ״ז [ועם כל זה] המחשבה מלא ממנה וכן עד״ז בשארי מדות שבשכל יוכל להיות המחשבה מקבלת מהן עצמן שלא ע״י המדות שבלב ותדע דאפי׳ [דאפילו] הדבור מקבל לפעמי׳ [לפעמים] מהשכל שלא ע״י המדות.
As is known from the difference between displeasure (kepeida) and anger: anger is an attribute in the heart, whereas displeasure is only in the mind, and even so the thought is full of it. And similarly with the other attributes within the intellect: thought can receive from them directly, not by way of the attributes in the heart. And know that even speech sometimes receives from the intellect not by way of the attributes.
The example is the difference between displeasure (kepeida) and anger: anger is an emotion felt in the heart, while displeasure stays in the mind, yet it fills a person’s thoughts. So thought can draw on the emotions within the mind without passing through the heart, and even speech sometimes draws directly on the intellect.


וזהו ענין ר״ח [ראש חודש] כנז׳ [כנזכר] ע״פ והיה מדי חדש143 כו׳ ע״ש. וכ״ש [וכל שכן] בענין המחשבה רק לפעמים מקבלת המחשבה ג״כ מהמדות וע׳ במאמר הזהר דפ׳ פנחס ע״פ אנכי אשמח144 כו׳ ע״ש. גם לפי הנמשל דלקמן בענין ירידת יעקב למצרים דפ׳ ויגש יובן כן)
And this is the matter of Rosh Chodesh, as mentioned [in the discourse] on “And it shall be, from one new moon to another,” etc.; see there. All the more so with thought. But at times thought also receives from the attributes; and see the passage of the Zohar in Parshas Pinchas on “I will rejoice,” etc.; see there. This will also be understood from the application below, concerning Yaakov’s descent to Egypt in Parshas Vayigash.)
For these distinctions the Alter Rebbe refers to what is said about Rosh Chodesh on the verse “from one new moon to another,” and to a passage of the Zohar in Parshas Pinchas on “I will rejoice in Havayah.” He adds that the application to Yaakov’s descent in Vayigash, given below, will show the same thing.


ומשתלשל׳ [ומשתלשלת] ויורד׳ מטה מטה להיות אותיות הדבור ועכ״ז [ועם כל זה] עודם קשורי׳ [קשורים] ומיוחדים באור השכל המאיר ומתלבש בהם שהרי מחשבתו של אדם היא לפ״ע [לפי ערך] שכלו וכן מדבורו של אדם נודע חכמתו.
And [thought] evolves and descends lower and lower to become the letters of speech. Yet even so, they are still bound and united with the light of the intellect, which shines and is clothed in them; for a person’s thought accords with his intellect, and likewise from a person’s speech his wisdom is known.
Thought descends further to become the letters of speech. Even so, both remain bound to the intellect that shines in them: a person thinks according to his understanding, and his wisdom can be recognized from his speech.


וע״ד דוגמת משל זה יובן למעלה הגם שאין לו דמות הגוף כו׳ עכ״ז [עם כל זה] הרי דברה תורה כלשון בנ״א [בני אדם].
And in the manner of this analogy it will be understood [how it is] above: although He has no bodily form, etc., nevertheless “the Torah speaks in the language of people.”
G-d has no body, but the Torah speaks in human terms, so the same pattern can be applied, with care, to Him.


דהנה כתיב מה רבו מעשיך145 ה׳ כולם בחכמה עשית הרי שהתהוות העולמות הוא ע״י בחי׳ חכמה.146
For it is written, “How manifold are Your works, O Havayah; You have made them all with wisdom.” Thus the coming into being of the worlds is through the level of Chochmah (wisdom).
The Psalm says that G-d made all His works with wisdom: the worlds come into being through Chochmah.




23והרי כתיב בדבר ה׳ שמים נעשו147 שהתהוותם הוא ע״י בחי׳ דבור.
Yet it is written, “By the word of Havayah the heavens were made,” [meaning] that they came into being through the level of speech.
Yet another verse says the heavens were made “by the word of Havayah,” that is, through speech.


אלא היינו שנשתלשל׳ [שנשתלשלה] חכמתו ית׳ חכים ולא בחכמה ידיעא148149 בדבר ה׳ הן עשרה מאמרות יהי אור150 יהי רקיע151 תדשא הארץ152 בחי׳ עלמין דאתגליין.
Rather, the meaning is that His wisdom, may He be blessed, “wise, but not with a knowable wisdom,” evolved down into the word of G-d, which are the Ten Utterances, “Let there be light,” “Let there be a firmament,” “Let the earth sprout forth”: the level of the revealed worlds (almin d’isgalyan).
The answer is that G-d’s wisdom, “wise, but not with a knowable wisdom,” in the words of the Tikkunei Zohar, descends and clothes itself in His speech, the Ten Utterances of creation, such as “Let there be light.” These create the “revealed worlds” (almin d’isgalyan), the lower worlds whose existence is apparent.


וכן בבחינת עלמין סתימין דלא אתגליין שהוא בחי׳ מחשבתו ית׳ כביכול יש ג״כ בחי׳ אותיות ומאמרות יהי אור כו׳ כנודע למעייני׳ [למעיינים] בס׳ הזהר בענין ההיכלות שיש למעלה ג״כ בעלמין סתימין בחי׳ שמים וארץ וכוכבים ומזלות מלאכים ונשמות
And likewise in the level of the hidden worlds (almin stimin) that are not revealed, which is the level of His thought, may He be blessed, so to speak, there are also letters and utterances, “Let there be light,” etc., as is known to those who study the Zohar regarding the Heichalos (Chambers): above, in the hidden worlds too, there are the levels of heavens and earth, stars and constellations, angels and souls.
The higher “hidden worlds” (almin stimin), which correspond to G-d’s thought, so to speak, also have letters and utterances: the counterpart of thought in the analogy. The Zohar’s account of the Heichalos (Chambers) describes them as having their own heavens and earth, stars, angels and souls.


ומן העולם ועד העולם מאיר ומתלבש בהן חכמתו ית׳ חכים ולא בחכמה ידיעא
And “from world to world” His wisdom, may He be blessed, “wise, but not with a knowable wisdom,” shines and is clothed in them.
In every world, from the highest to the lowest, G-d’s wisdom shines and is clothed.


(והארה והמשכה הנמשכת מבחי׳ חכמה זהו בחי׳ יעקב והתלבשותו במחשבה ודבור שהן בחי׳ אותיות המגבילים זהו ענין ב׳ בחי׳ הירידות למצרים דקדושה ירידה אחר ירידה ממחשבה לדבור כמשי״ת [כמו שיתבאר]).
(And the radiance and drawing down that comes from the level of Chochmah (wisdom) is the level of Yaakov; and its being clothed in thought and speech, which are the level of letters that set limits, is the matter of the two descents into “Egypt” of holiness, a descent after a descent, from thought to speech, as will be explained.)
The parenthesis applies the analogy: the radiance drawn from Chochmah is called Yaakov, and its clothing first in thought and then in speech, letters that set limits on it, are the two descents into the “Egypt” of holiness.


והנה עצם ח״ע [חכמה עילאה] קודם התלבשותה בבחי׳ עלמין דהיינו קודם התלבשותה גם בעלמין סתימין נק׳ ישראל לי ראש153 כו׳
Now, the essence of supernal Chochmah before it is clothed in the level of worlds, that is, before it is clothed even in the hidden worlds, is called “Yisrael, li rosh (a head for Me),” etc.
Chochmah itself, before it clothes itself even in the hidden worlds, is called Yisrael, because the letters of Yisrael can be read li rosh, “a head for Me.” It is the “head,” the highest level.


(וכמו שבהראש מלובש הנשמה כמ״ש בתניא פנ״ג [פרק נ״ג]154 כך בחי׳ הארה משמו הגדול מלובש׳ בבחי׳ ישראל לי ראש היא בחי׳ ח״ע [חכמה עילאה]. כמאמר וקרבתנו מלכנו155 לשמך הגדול וכמש״ל [וכמה שכתוב לעיל]).
(Just as the soul is clothed in the head, as is written in Tanya, chapter 53, so the radiance from His great Name is clothed in the level of “Yisrael, li rosh,” which is the level of supernal Chochmah; as in the saying, “And You have brought us near, our King, to Your great Name,” and as explained above.)
As the soul is clothed in the head, as Tanya, chapter 53, explains, so the radiance of His great Name rests in Chochmah, the level called “Yisrael, a head for Me.” The blessing before the morning Shema, “And You have brought us near, our King, to Your great Name,” is cited in support, as explained above.


והמשכת ח״ע [חכמה עילאה] להתלבש תוך עלמין נק׳ יעקב יו״ד עקב156 שנמשך הארה מבחי׳ ח״ע [חכמה עילאה] הנקרא יו״ד להתלבש בבחי׳ עלמין שהן רק בחי׳ עקביי׳ לגבי ח״ע [חכמה עילאה] עצמה.
And the drawing down of supernal Chochmah to be clothed within worlds is called Yaakov, yud akev (“yud, heel”): a radiance is drawn from the level of supernal Chochmah, which is called yud, to be clothed in the level of worlds, which are only the level of heels in relation to supernal Chochmah itself.
The radiance of Chochmah that descends into the worlds is called Yaakov, read as yud akev, “yud” and “heel.” The yud stands for Chochmah, and the worlds are only its “heels,” the lowest extension of its light.


וכמ״ש והארץ הדום רגלי157 שבחי׳ ארץ שהיא בחי׳ מל׳ נק׳ הדום רגלי והוא בחי׳ אותיות הדבור.
As it is written, “And the earth is My footstool”: the level of “earth,” which is the level of Malchus (sovereignty), is called “My footstool,” and it is the level of the letters of speech.
Similarly G-d calls the earth His “footstool”: “earth” is Malchus, the level of the letters of speech, the lowest point of the divine light.


ועד״ז ג״כ באותיות המחשבה כו׳ (ועמ״ש במ״א ע״פ הזוהר פ׳ קדושים158 ועבדי אשר בחרתי159 דא יעקב כו׳ מענין זה.
And similarly with the letters of thought, etc. (And see what is explained elsewhere on this matter, on the Zohar in Parshas Kedoshim, “‘And My servant whom I have chosen’: this is Yaakov,” etc.
The same applies to the letters of thought. The Alter Rebbe refers to an explanation, given elsewhere, of a passage of the Zohar in Kedoshim that reads “My servant whom I have chosen” as Yaakov.


וז״ש [וזהו שכתוב] מידי אביר יעקב160 משם רועה אבן ישראל שבחי׳ אבן הוא אותיות כנודע בס״י [בספר יצירה]161 שתי אבנים בונות162 כו׳ והם מקבלים מבחי׳ יעקב) וזהו שנק׳ יעקב בריח התיכון163 המבריח מן הקצה אל הקצה.164
And this is what is written, “From the hands of the Mighty One of Yaakov, from there [came] the shepherd, the stone of Israel”: the level of “stone” is letters, as is known from Sefer Yetzirah, “Two stones build,” etc., and they receive from the level of Yaakov.) And this is why Yaakov is called “the middle bar, which bolts from end to end.”
The “stone of Israel” in Yaakov’s blessing is read as letters, for Sefer Yetzirah calls letters “stones”: two stones build two houses, as two letters build two words. The letters receive from Yaakov, and so Yaakov is called “the middle bar” of the Mishkan, which ran from end to end, linking the highest to the lowest.


וזהו ענין ירידה הא׳ שבפ׳ ויגש ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו165 שהיא ירידה בבחי׳ מצר וגבול להתלבש בבחי׳ עלמין סתימין.166
And this is the first descent, in Parshas Vayigash, “And these are the names of the children of Israel who came to Egypt, Yaakov and his sons”: a descent into the level of constriction and limitation, to be clothed in the level of the hidden worlds.
The first descent, the one in Vayigash, is the descent of Chochmah’s radiance into the limits of the hidden worlds, the counterpart of thought.


ולכן נאמר כאן בנ״י [בני ישראל] יעקב שבחי׳ יעקב בשם בנ״י [בני ישראל] יכונה שהרי הוא מקבל מבחי׳ ח״ע [חכמה עילאה] שהוא בחי׳ ישראל (הנז׳ [הנזכר] שם בפ׳ ויגש) לי ראש כנ״ל:
Therefore it says here, “the children of Israel … Yaakov”: the level of Yaakov is called by the name “the children of Israel,” since it receives from the level of supernal Chochmah, which is the level of “Yisrael (mentioned there in Parshas Vayigash), li rosh,” as explained above.
That is why Vayigash counts Yaakov among “the children of Israel”: at this level Yaakov receives from Chochmah, called Yisrael, and so he is its “son.” This answers the question raised at the start of the maamar.




24והנה בגלות נאמר אותותינו לא ראינו.167 דהנה ענין אותות ומופתים הוא שינוי הטבע כמו ולקחת ממימי היאור168 כו׳ והיו לדם ביבשת
Now, of the exile it is said, “Our signs we have not seen.” For signs and wonders are a change in nature, as in “And you shall take of the water of the River,” etc., “and they shall become blood on the dry land.”
The maamar now explains “our signs we have not seen.” Signs and wonders are changes in nature, like the sign G-d gave Moshe: water taken from the Nile would turn to blood on dry land.


והוא ע״י הארת ח״ע [חכמה עילאה] בחי׳ שם הוי״ה (כנ״ל שבחי׳ שם הגדול מאיר בח״ע [בחכמה עילאה]).
And this is through the radiance of supernal Chochmah (wisdom), the level of the Name Havayah (as explained above, that the level of the great Name shines in supernal Chochmah).
Such a change comes from the radiance of supernal Chochmah, the level of the Name Havayah, in which His great Name shines.


וז״ש [וזהו שכתוב] פרעה לא ידעתי את169 הוי׳ כ״א בחי׳ שם אלקים בחינת הצמצום בדבר ה׳ שא״א לשנות סדרי בראשית.
And this is what Pharaoh said, “I do not know Havayah”: [he knew] only the level of the Name Elokim, the level of the tzimtzum (contraction) in the word of G-d, in which it is impossible to change the order of creation.
Pharaoh said, “I do not know Havayah”: he knew only Elokim, the Name of contraction that governs nature through the Ten Utterances, and at that level the order of creation cannot change.


אבל ע״י הארת ח״ע [חכמה עילאה] משתנים הצירופים כי התהוות המים הוא ממאמ׳ יקוו המים170 שנמשך בדבר ה׳ מע״מ [מעשרה מאמרות]. אבל הארת החכמה יכול לשנות הצירוף ממים לדם.
But through the radiance of supernal Chochmah the combinations [of letters] change. For the coming into being of water is from the utterance “Let the waters be gathered,” which is drawn forth in the word of G-d, from the Ten Utterances; but the radiance of Chochmah can change the combination from water to blood.
Every creature exists through a combination of letters in one of the Ten Utterances; water, for instance, comes from “Let the waters be gathered.” Chochmah, the source of the utterances, can rearrange those letters and turn water into blood.




Section 8 · ¶25–29
The second descent and the long darkness
25וכנראה בחוש שהשכל מנהיג ומשנה הדבור כרצונו. וזהו ג״כ ענין המטה שהיה מעץ החיים שנהפך לנחש ומנחש למטה
As is seen plainly, the intellect directs and changes speech as it wishes. And this is also the meaning of the staff, which was from the Tree of Life, which turned into a serpent, and from a serpent [back] into a staff.
Experience shows that the intellect directs speech and changes it as it wishes. Moshe’s staff, which the text describes as coming from the Tree of Life, illustrates such change: it turned into a serpent and back into a staff.


שהוא ענין השינוי מהעלם לגלוי ומגלוי להעלם וכן מ״ש השב ידך אל חיקך171 כו׳ ויוציאה מחיקו והנה שבה כבשרו כו׳.
That is the change from concealment to revelation and from revelation to concealment. And likewise what is written, “Put your hand back into your bosom,” etc., “and he took it out of his bosom, and behold, it had returned like his flesh,” etc.
Each change is a passage from concealment to revelation or back again, like Moshe’s hand, which became leprous in his bosom and was then restored. Such changes come from a level above the thing that changes, as the intellect is above speech.


ולכן היו כל המופתים ע״י משה שהוא בחי׳ הארת החכמה כמ״ש כי מן המים משיתהו172 בחי׳ ח״ע [חכמה עילאה].
Therefore all the wonders were through Moshe, who is the level of the radiance of Chochmah (wisdom), as it is written, “For from the water I drew him,” the level of supernal Chochmah.
That is why all the wonders came through Moshe: he is the radiance of Chochmah, alluded to in “from the water I drew him,” for water stands for supernal Chochmah.


וז״ש [וזהו שכתוב] אותותינו לא ראינו אותותינו דייקא כי ישראל עלו במחשבה.173174 לפי שבגלות הוא בחי׳ הסתר והעלם עד שנראה העולם ליש ודבר בפ״ע [בפני עצמו]. וכמ״ש אתה אל מסתתר:175
And this is what is written, “Our signs we have not seen”: “our signs,” specifically, for Israel arose in [G-d’s] thought. For in exile there is the level of hiddenness and concealment, to the point that the world appears to be an existence (yesh), a thing in its own right. As it is written, “You are a G-d who hides Himself.”
In exile we do not see “our signs,” the wonders that belong to Israel, whose souls “arose in G-d’s thought” before creation. Exile is concealment, so the world seems to exist on its own, as Isaiah says, “You are a G-d who hides Himself.” In Torah Ohr, Megillas Esther, the Alter Rebbe explains the saying: G-d created the world with a single thought, and Israel came first in that thought, so the souls stand higher than the world.




26ובחי׳ ירידה הב׳ הוא מ״ש כאן ואלה שמות בנ״י [בני ישראל] הבאים מצרימה את יעקב176 שבחי׳ ישראל לי ראש יורד בבחי׳ מצר וצמצום עם בחי׳ יעקב
And the second descent is what is said here, “And these are the names of the children of Israel who came to Egypt with Yaakov”: the level of “Yisrael, li rosh” descends into the level of constriction and contraction together with the level of Yaakov.
The second descent is the one in Shemos: here Yisrael itself, Chochmah, descends into constriction together with Yaakov. That is why this verse speaks of the children of Israel coming “with Yaakov.”


והוא ענין הירידה בבחי׳ עלמין דאתגליין ודבר ה׳ שהוא צמצום וירידה ב׳ ומבשרי אחזה177 שהקול היוצא מהבל הלב הוא קול פשוט ומתצמצם להיות נחלק בה׳ מוצאות הפה אחה״ע מהגרון כו׳
This is the descent into the level of the revealed worlds and the word of G-d, which is a second contraction and descent. And “from my flesh I shall see”: the voice that comes out of the breath of the heart is a simple voice, and it is contracted so as to be divided among the five places of articulation of the mouth, alef, ches, heh, ayin from the throat, etc.
This descent is into the revealed worlds and the word of G-d, a second contraction. Human experience shows it (“from my flesh I shall see”): the voice that comes from the breath of the heart is one simple sound, which is contracted and divided among the five places of articulation in the mouth, beginning with the throat letters alef, ches, heh, ayin.


וזהו ענין משה שהי׳ [שהיה] כבד פה וכבד לשון178 כי משה הוא בחי׳ הארת עצם החכמה א״א לבא לידי גילוי בדבור כ״א ע״י בחי׳ צמצום.
And this is the matter of Moshe being “heavy of mouth and heavy of tongue”: for Moshe is the level of the radiance of the essence of Chochmah, [which] cannot come to revelation in speech except through a tzimtzum (contraction).
This is why Moshe was “heavy of mouth and heavy of tongue.” He was the radiance of the essence of Chochmah, which can come out in speech only through contraction.




27וכמ״ש ואתה תהיה לו לאלקים דייקא. ועכ״ז [ועם כל זה] עודנה קשורה ומיוחדת במקורו ושרשו בחי׳ ישראל לי ראש שמאיר ומתגלה גם בעולם הדבור כמ״ש לא יעקב יאמר עוד שמך179 כי אם ישראל.180
As it is written, “And you shall be to him as Elokim,” specifically. Yet even so, it is still bound and united with its source and root, the level of “Yisrael, li rosh,” which shines and is revealed in the world of speech as well, as it is written, “Your name shall no longer be called Yaakov, but Yisrael.”
G-d told Moshe that Aharon would be his mouth and Moshe would be “as Elokim” to him: Elokim is the Name of contraction, and Moshe’s Chochmah reached speech through Aharon. Even so, speech remains bound to its root, Yisrael, which shines even in the world of speech, as in “no longer Yaakov, but Yisrael.”


(היינו בחינת חכמה המתלבשת במדות ומשם נמשך בדבור ולכן לא נק׳ יעקב בחי׳ בן לישראל זה) כמ״ש ואתם תלקטו לאחד אחד181 למהוי אחד באחד.182
(That is, the level of Chochmah (wisdom) that is clothed in the attributes (middos) and from there is drawn into speech; and therefore Yaakov is not called a son of this Yisrael.) As it is written, “And you shall be gathered one by one,” to be “one with the One.”
This Yisrael is Chochmah clothed in the emotions and from there in speech, so Yaakov is not its “son.” The two become one, as in Isaiah’s “gathered one by one,” “one with the One.”


איש וביתו183 באו184 ראובן ושמעון בחי׳ ראיה ושמיעה185 שנמשך גם בעלמין דאתגליין מבחי׳ ישראל וכמ״ש ותקרא את שמו ראובן186 כי ראה כו׳.
“Each man and his household came”: Reuven and Shimon, the level of sight and hearing, which is drawn from the level of Yisrael into the revealed worlds too, as it is written, “And she called his name Reuven, for [Havayah] has seen (ra’ah),” etc.
“Each man and his household” are Reuven and Shimon, named for sight (Reuven, “He has seen”) and hearing (Shimon, “He has heard”). These powers come from Yisrael and reach even into the revealed worlds. At the opening of Vayechi in Torah Ohr the Alter Rebbe explains them at length: sight, from close by, brings love, and hearing, from afar, brings awe.




28ותקרא את שמו שמעון187 כי שמע הוי׳. לוי עתה הפעם ילוה אישי אלי188 בחי׳ התקשרות ויחוד
“And she called his name Shimon, for Havayah has heard (shama).” Levi: “Now this time my husband will be joined (yillaveh) to me,” the level of bonding and union.
Shimon’s name comes from “Havayah has heard,” and Levi’s from “my husband will be joined to me,” which stands for bonding and union.


כי ראיה ושמיעה היא בחי׳ השגחה פרטית על כל דרכי בנ״א [בני אדם] ובוחן כליות ולב189 לפניך נגלו כל תעלומות לב
For sight and hearing are the level of individual Providence over all the ways of people, and “He tests the kidneys and the heart”; “before You all the hidden things of the heart are revealed.”
G-d’s “sight” and “hearing” are His individual Providence over every person’s ways: He searches the heart, and all its hidden things are open before Him.


שלא כדעת הכופרים190 בהשגחה פרטית ויאמרו לא יראה191 יה ולא יבין אלקי יעקב מאחר שנמשך בסדר ההשתלשלות בדבר ה׳ ועלמין דאתגליין. אלא שעודנ׳ [שעודנה] קשורו׳ [קשורות] במקורן ושרשן
[This is] not like the view of those who deny individual Providence, “and they said, ‘Yah will not see, nor will the G-d of Yaakov understand,’” since it is drawn down through the order of the chain of descending worlds (hishtalshelus), in the word of G-d and the revealed worlds; rather, they are still bound to their source and root.
This rejects those who deny individual Providence, whom the Psalm quotes: “Yah will not see.” They reason that since G-d’s light comes down through the chain of worlds and the word of G-d, He cannot be concerned with each person’s details; but in truth the lower levels remain bound to their root.


(וזהו פי׳ ואלה שמות כו׳ שגם במצרים נמשך בחי׳ השמות עליונים איש וביתו דכר ונוקבא יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן] רק שאותותינו לא ראינו אך העלם זה הוא סבת הגלוי העצום אח״כ וכמ״ש בסמוך):
(And this is the meaning of “And these are the names,” etc.: even in Egypt the level of the supernal Names is drawn down, “each man and his household,” male and female, the union of Mah and Ban; only that “our signs we have not seen.” But this concealment is the cause of the immense revelation afterwards, as will be explained shortly.)
Even in Egypt the supernal Names are drawn down as “each man and his household,” male and female: the union of Mah and Ban, the Name Havayah spelled out in two ways (numerical values 45 and 52), the giving and the receiving aspects. We simply do not see it, and this very concealment brings about the great revelation that follows.




29והנה להיות192 בחי׳ הגלוי א״א להיות אלא ע״י בחי׳ העלם תחלה בחינת יו״ד צמצום ואח״כ ה׳ התפשטות אורך ורוחב כברייתו של עולם193 ברישא חשוכא והדר נהורא
Now, revelation can come about only through concealment first: the level of the yud, contraction, and afterwards the heh, expansion in length and breadth; as in the creation of the world, “first darkness and then light.”
Revelation can come only after concealment, as the Name Havayah shows: the yud, a point of contraction, comes before the heh, expansion. The Talmud learns the same order from creation: “first darkness and then light.”


והוא ענין הגלות שבמצרים שהי׳ [שהיה] צ״ל גילוי מתן תורה הנגלות לנו ולבנינו194 פב״פ [פנים בפנים] דבר195 ה׳ היה די בגלות רד״ו שנה
And this is the matter of the exile in Egypt: for there to be the revelation of the Giving of the Torah, “the revealed things [are] for us and for our children,” “face to face Havayah spoke,” the exile of two hundred and ten years was enough.
For the revelation at Sinai, the revealed part of the Torah, the 210 years in Egypt were enough.


ולע״ל [ולעתיד לבוא] שיתגלה פנימית התורה כי עין בעין יראו196 כו׳ ונגלה כבוד197 ה׳ כו׳ צריך כל אריכות החשך הזה ברישא חשוכא
But for the Time to Come, when the inner dimension (pnimiyus) of the Torah will be revealed, for “eye to eye they shall see,” etc., and “the glory of Havayah shall be revealed,” etc., the whole length of this darkness is needed: “first darkness.”
But the revelation of the Torah’s inner dimension in the Time to Come, when “eye to eye they shall see” and “the glory of Havayah shall be revealed,” is so great that the whole long darkness of this exile must come before it.


וכמ״ש וישכם אברהם בבקר198 שלהיות גלוי בחינת אברהם הוא בבקר אחר חשכת הלילה דוקא (כי הנה מ״ת [מתן תורה] היה גלוי שם הוי״ה וכמ״ש ושמי הוי״ה לא נודעתי להם199200 רק במ״ת [במתן תורה] נאמר אנכי201 הוי״ה כו׳
As it is written, “And Avraham rose early in the morning”: the revelation of the level of Avraham comes in the morning, specifically after the darkness of the night. (For the Giving of the Torah was the revelation of the Name Havayah, as it is written, “But by My Name Havayah I was not known to them”; only at the Giving of the Torah is it said, “I am Havayah,” etc.
Avraham’s quality, Chesed (kindness), appears “in the morning,” after the darkness of night. The parenthesis explains: at Sinai the Name Havayah was revealed (“I am Havayah”), a revelation the Patriarchs did not have.


אך לע״ל [לעתיד לבוא] כתיב והיה הוי׳ לי לאלקים202 שיהיה גלוי ממקום עליון יותר עד דשם הוי׳ יהיה חשוב רק כאלקים כמ״ש במ״א וזהו עיקר ענין גלוי שמו הגדול וכנודע דבי״ג מדה״ר [מדות הרחמים] נאמר הוי״ה הוי״ה ופסיק טעמא כו׳.
But of the Time to Come it is written, “And Havayah will be Elokim to me”: there will be a revelation from a still higher place, to the point that the Name Havayah will be considered only like Elokim, as is explained elsewhere. And this is the essence of the revelation of His great Name. As is known, in the Thirteen Attributes of Mercy it says “Havayah, Havayah,” with a pause between them, etc.
In the Time to Come the revelation will come from a still higher place, so that Havayah will seem like Elokim beside it, as the verse says, “Havayah will be Elokim to me.” In the Thirteen Attributes of Mercy, “Havayah, Havayah” are separated by a pause: there are two levels of Havayah.


כי שם הוי״ה הראשון הוא מה שלמעלה מהשתלשלות ומשם יהיה הגילוי כו׳ ע״כ מתעכב זמן רב והחשך גדול יותר כי יהיה אח״כ אור גדול יותר
For the first Name Havayah is what is above the chain of descending worlds (hishtalshelus), and the revelation will come from there, etc. Therefore it is delayed a long time and the darkness is greater, for afterwards there will be a greater light.
The first Havayah is above the chain of worlds, and the future revelation will come from there. That is why the exile is so long and its darkness so great: the coming light is greater still.


וזהו בית יעקב לכו ונלכה203 באור הוי״ה פי׳ באור המאיר בשם הוי״ה כמ״ש באד״ר [באדרא רבא] )(דק״ל)
And this is [the meaning of] “House of Yaakov, come and let us walk in the light of Havayah,” meaning in the light that shines in the Name Havayah, as is written in the Idra Rabba (folio 130).)
Isaiah’s “House of Yaakov, come and let us walk in the light of Havayah” speaks of the light that shines in the Name Havayah, as the Idra Rabba of the Zohar explains.


וזהו ענין שמע ישראל הוי״ה204 כו׳ ישראל דייקא. בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] יעקב אמרו205 והוא ענין יחודא עילאה ויחודא תתאה למהוי אחד באחד כו׳:206
And this is the meaning of “Hear, O Israel, Havayah,” etc.: “Israel,” specifically. “Blessed be the Name of the glory of His kingdom forever and ever”: Yaakov said it. And this is the matter of the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), to be “one with the One,” etc.
So too the Shema says, “Hear, O Israel, Havayah”: it addresses “Israel,” the higher level, while “Blessed be the Name of the glory of His kingdom” was said by Yaakov, as the Talmud relates. These are the higher unity, in which the world is nothing before G-d, and the lower unity, in which G-d is present within the world; together they make “one with the One.”




Section 9 · ¶30–36
Exile as sleep
30וביאור הענין207 דלכאורה אינו מובן דאם ירידת יעקב למצרים הוא ענין המשכת הארת ח״ע [חכמה עילאה] בעלמין סתימין ועלמין דאתגליין כנ״ל. א״כ תמוה איך נק׳ זה בשם גלות מצרים
The explanation of the matter: at first glance it is not understood, for if Yaakov’s descent to Egypt is the drawing down of the radiance of supernal Chochmah (wisdom) into the hidden worlds and the revealed worlds, as explained above, then it is puzzling how this can be called the exile of Egypt.
A question arises. If Yaakov’s descent into Egypt is simply the drawing of Chochmah into the hidden and revealed worlds, as explained, why should it be called “the exile of Egypt”?


והלא כך צ״ל סדר השתלשלו׳ [השתלשלות] והתהוות העולמות כמ״ש כלם בחכמה עשית208 והיינו ע״י עשרה מאמרות כנ״ל.
Is this not how the order of the chain of descending worlds (hishtalshelus) and the coming into being of the worlds must be, as it is written, “You have made them all with wisdom,” that is, through the Ten Utterances, as explained above?
It is simply the order by which the worlds come into being, “You have made them all with wisdom,” through the Ten Utterances.




31ואם כך הוא סדר הבריאה מה ענין זה לגלות ושעבוד. אך הענין כמ״ש במ״א ע״פ אני ישנה209210 שהגלות נמשל לשינה כי ענין השינה היא שסותם עיניו ואינו רואה כלום.
And if this is the order of creation, what does it have to do with exile and servitude? But the matter is as explained elsewhere on “I am asleep”: the exile is likened to sleep, for sleep means that one closes his eyes and sees nothing.
If this is only the order of creation, what does it have to do with exile and servitude? The answer draws on the verse “I am asleep, but my heart is awake”: exile is likened to sleep, in which a person shuts his eyes and sees nothing. The Alter Rebbe explains the verse at length in Likkutei Torah, Shir HaShirim, where he too reads “our signs” as our letters, which bring the Infinite Light from concealment into revelation.


כך בגלות כתי׳ [כתיב] אותותנו לא ראינו211 פי׳ אותותנו הוא בחי׳ אותיות התורה והתפלה שהם בחי׳ המשכות מסוכ״ע בממכ״ע [בממלא כל עלמין]
So too of the exile it is written, “Our signs (ososeinu) we have not seen.” The meaning: “our signs” are the level of the letters (osiyos) of Torah and prayer, which are the level of drawings down from the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin).
So too in exile “our signs we have not seen”: “our signs” (ososeinu) are the letters (osiyos) of Torah and prayer, which draw G-dliness from the light that encompasses the worlds into the light that fills them.


אכן בגלות אין התגלות אור א״ס לעינינו רק האותיות הם מסותרים נעלמים אבל ולבי ער כי למעלה יש כל התגלות האורות.
But in exile there is no revelation of the Infinite Light (Or Ein Sof) to our eyes; the letters are hidden and concealed. Yet “my heart is awake,” for above there is the full revelation of the lights.
In exile the Infinite Light is not revealed to our eyes and the letters’ effect is hidden, yet “my heart is awake”: above, all the lights are fully revealed.


משא״כ בזמן בהמ״ק [בית המקדש] הי׳ [היה] התגלות שכינה למטה ממש והי׳ [והיה] יורד אש שלמעלה לאכול הקרבן כו׳. אבל בגלות העלמין מסתירים.
This was not so in the time of the Holy Temple, when there was a revelation of the Shechinah (Divine Presence) actually below, and fire from above would descend to consume the offering, etc. But in exile the worlds (ha’almin) conceal.
In the time of the Temple the Shechinah was openly revealed below, and fire came down from heaven to consume the offerings. In exile the worlds (almin) conceal; the word recalls he’elem, concealment.




32וזהו הבאים מצרימה שמלובשים השמות בהעלמין בבחי׳ הסתר והעלם כו׳ ולכן נק׳ שינה שהגלוי אינו לעינינו. רק למעלה ולבי ער212
And this is [the meaning of] “who came to Egypt”: the Names are clothed in the worlds, in a state of hiddenness and concealment, etc. Therefore it is called sleep, for the revelation is not before our eyes but only above: “and my heart is awake.”
This is the meaning of “who came to Egypt”: the Names are clothed in the concealing worlds. Exile is called sleep because the revelation is not before our eyes, only above, where “my heart is awake.”


ולכן בגלות ג״כ נראה עולם כמנהגו נוהג.213 אך באמת הוא עושה נפלאות גדולות לבדו214 שהוא לבדו מכיר בהן הגם שאין נראה לעינינו:
Therefore in exile, too, it appears that “the world follows its natural course.” But in truth He “does great wonders alone”: He alone recognizes them, even though they are not visible to our eyes.
So in exile the world seems to run its natural course, yet G-d “does great wonders alone”: He alone knows them, though we do not see them.




33ועוי״ל [ועוד יש לומר] דודאי אילו הי׳ [היה] הגלוי בהעלמין מבחי׳ ח״ע [חכמה עילאה] לא היו העלמין מסתירין ומעלימין כ״כ [כל כך] לעינינו.
It can also be explained further. Certainly, if the revelation in the worlds were from the level of supernal Chochmah (wisdom), the worlds would not hide and conceal so much from our eyes.
A further explanation of why exile conceals: if the revelation within the worlds came from supernal Chochmah itself, the worlds would not hide it so thoroughly.


והראיה לזה בהתנוצצו׳ [בהתנוצצות] הגאולה ע״י מרבע״ה [משה רבינו עליו השלום] שהוא מבחי׳ הארת ח״ע [חכמה עילאה] מיד נעשו אותות ומופתים לעין כל בשינוי הטבע כו׳ ומשום שהדבור בטל לגבי ח״ע [חכמה עילאה] מקורו וע״ד מאמר מי שאמר לשמן וידלוק215 כו׳.
The proof of this: when the redemption began to sparkle through Moshe our Teacher, peace be upon him, who is from the level of the radiance of supernal Chochmah, at once signs and wonders were done before the eyes of all, with changes in nature, etc. That is because speech is nullified before supernal Chochmah, its source; in the manner of the saying, “He who said to the oil that it should burn,” etc.
The proof is the beginning of the redemption through Moshe, the radiance of Chochmah: at once there were open signs and wonders that changed nature. Speech, through which nature exists, is nullified before Chochmah, its source, as in the Talmud’s words, “He who told the oil to burn will tell the vinegar to burn.”


אך היינו בגילוי הארת ח״ע [חכמה עילאה] ממש שזהו הנק׳ בחי׳ ישראל
But that is with the revelation of the radiance of supernal Chochmah itself, which is what is called the level of Yisrael.
That happens when Chochmah itself, called Yisrael, is revealed.


משא״כ בגלות אז אין הגלוי בהעלמין מבחי׳ הח״ע [החכמה עילאה] ממש שהוא מבחי׳ הנק׳ ישראל לי ראש. רק שנמשך בקיעת איזה הארה דרך מסך ולבוש ובחי׳ זו נק׳ יעקב ומבחי׳ זו מאיר בהעלמין להחיותם מאין ליש
This is not so in exile: then the revelation in the worlds is not from the level of supernal Chochmah itself, which is from the level called “Yisrael, li rosh,” but rather some radiance breaks through and is drawn down by way of a screen and a garment. This level is called Yaakov, and from this level [light] shines in the worlds to give them life, from nothing to something.
In exile the revelation in the worlds does not come from Chochmah itself, “Yisrael, li rosh”: only a faint radiance breaks through a screen and a garment, and this level is called Yaakov. From it comes the life-force that brings the worlds into being from nothing.


ולכן העלמין הן מסתירין ומעלימין על הארה זו ולא נודעה כי באה אל קרבנה216 ועל כן אותותנו לא ראינו לא ראינו דייקא שבאמת גם עכשיו הכל בהשגחה פרטי׳ כמו בזמן ההוא.
Therefore the worlds hide and conceal this radiance, and “it was not known that it had come into their midst.” And so “our signs we have not seen”: “we have not seen,” specifically, for in truth now too everything is by individual Providence, as in that time.
So the worlds hide this radiance, and, in words borrowed from Pharaoh’s dream, “it was not known that it had come into them.” That is why the verse says “we have not seen” the signs: even now everything is governed by individual Providence, as it was then, but we do not see it.




34והכל כמו אותות ומופתי׳ ההם רק שלא ראינו שאין ניכר שום שינוי. והוא ע״ד לעושה נפלאות גדולות לבדו217 שאין בעל הנס מכיר בניסו218 מפני שהעלמין מעלימין וזהו בחי׳ הגלות ממש.
And everything is like those signs and wonders, only that “we have not seen,” for no change is noticeable. And this is in the manner of “To Him who alone does great wonders”: the one for whom the miracle is done does not recognize his miracle, because the worlds (almin) conceal (ma’alimin). And this is the very essence of exile.
Everything that happens now is like those signs and wonders, but no change is visible. As the Talmud says, the one for whom a miracle is done does not recognize his miracle, because the worlds (almin) conceal (ma’alimin) it; this is the essence of exile.


והסיבה לזה הוא מפני שאין הגלוי בהעלמין רק מבחי׳ בני ישראל ובחי׳ יעקב ולא בחי׳ ישראל שהוא ח״ע [חכמה עילאה] ממש.
The reason for this is that the revelation in the worlds is only from the level of “the children of Israel” and the level of Yaakov, and not from the level of Yisrael, which is supernal Chochmah (wisdom) itself.
The reason is that the revelation in the worlds comes only from “the children of Israel” and from Yaakov, the lower levels, and not from Yisrael, Chochmah itself.




35והדוגמא לזה כמו עד״מ באיזו השכלה הנה מי שמשיג עומק המושכל לאמתתו יוכל להלבישה בכמה מיני אותיו׳ [אותיות] אם באותיו׳ [באותיות] אלו או בדבורי׳ אחרים כפי שצריך לו כך יוכל לשנות הצירופי׳.
An illustration of this, by way of analogy, is any intellectual concept: one who grasps the depth of the idea in its truth can clothe it in many kinds of letters, whether in these letters or in other words, as he needs; thus he can change the combinations.
An analogy: a person who understands an idea to its depth can express it in many ways, in these words or in others, as he needs. He can change the “combinations” of letters because he stands above them.


משא״כ מי שאינו משיג לעומקה ממש אע״פ [אף על פי] שמשיג ענינה לא יוכל לשנות הצירופים כלל רק יגידה בצירופי׳ [בצירופים] שקיבל.
This is not so with one who does not grasp its actual depth: even though he grasps its subject, he cannot change the combinations at all, but can only tell it in the combinations he received.
One who grasps only the subject, without its depth, cannot change the wording; he can repeat it only in the words he received.




36וכמו עד״מ היודע לשון המשנה אלו כשירות בבהמה219 כו׳ לא יוכל לומרה בצירופי׳ [בצירופים] אחרים רק יחזיר הלשון כמו שהוא ממש בלי תוס׳ [תוספת] ומגרעת
As, by way of analogy, one who knows the wording of the Mishnah, “These are kosher in an animal,” etc., cannot say it in other combinations; he can only repeat the wording exactly as it is, without addition or omission.
So one who knows only the wording of a Mishnah, such as “These are kosher in an animal,” can only repeat it word for word, with nothing added or missing.


אבל מי שיודע פנימי׳ [פנימיות / פנימית] ותוך המכוון יוכל לומר דיני המשנה בלשונות ודבורים אחרים כו׳
But one who knows the inner meaning and the core of what is intended can state the laws of the Mishnah in other expressions and words, etc.
One who understands its inner meaning can state its laws in other words.


וזהו שאנו אומרים יהא שמיה220 רבא מברך לעלם ולעלמי עלמיא. פי׳ שהבקשה שיהי׳ [שיהיה] הגלוי בהעלמין מבחי׳ שמו הגדול221 ממש ועי״ז לא יסתירו העלמין כלל. ועמ״ש בפ׳ חקת ע״פ על כן יאמרו המושלים222223 כו׳ ונחשב חשבונו של עולם:224
And this is what we say, “May His great Name be blessed forever and to all eternity (le’alam u’le’almei almaya).” Meaning: the request is that the revelation in the worlds be from the level of His great Name itself, and through this the worlds will not conceal at all. And see what is explained in Parshas Chukas on “Therefore those who rule (hamoshlim) say,” etc., [and] “let us calculate the account of the world.”
This is the meaning of the Kaddish, “May His great Name be blessed forever and to all eternity”: alam and almaya also mean “world,” so we ask that the revelation in all the worlds come from His great Name itself, and then the worlds will not conceal at all; in Likkutei Torah, Shelach, the Alter Rebbe explains le’alam as Atzilus and le’almei almaya as the lower worlds of Beriah, Yetzirah and Asiyah. The reference to Chukas is to Likkutei Torah’s maamar on “Therefore those who rule say,” which, following the Talmud, reads them as those who rule over their inclination, and “the account of the world (olam)” as the reckoning of concealment (he’elem).




Section 10 · ¶37–41
Yisrael Sava and Yisrael Zuta
37ושרש הדברים הוא כי הנה יש ישראל סבא וישראל זוטא. פי׳ כי ישראל לי ראש הוא בחי׳ חכמה
The root of the matter is that there is Yisrael Sava (the elder Yisrael) and Yisrael Zuta (the lesser Yisrael). Meaning: “Yisrael, li rosh” is the level of Chochmah (wisdom).
The root of all this: there are two levels called Yisrael, Yisrael Sava (the elder) and Yisrael Zuta (the lesser). “Yisrael, a head for Me” is Chochmah.


אך עצמיות ח״ע [חכמה עילאה] חכים ולא בחכמה225 ידיעא א״א להשיג כי הוא כמו שהוא ית׳ לבדו הוא גם אילו לא ברא העולמות. רק בחי׳ נה״י [נצח הוד יסוד] דאבא מאירים להיות מקור לעולמות ונעשים מוחין לז״א.
But the very essence of supernal Chochmah, “wise, but not with a knowable wisdom,” cannot be grasped, for it is as He, may He be blessed, is by Himself, even had He not created the worlds. Only the level of Netzach (victory), Hod (splendor) and Yesod (foundation) of Abba shines to be a source for the worlds and becomes the intellect (mochin) of Z’eir Anpin (the emotive attributes).
The essence of supernal Chochmah cannot be grasped at all; it is as G-d is in Himself, whether or not worlds exist. Only its lower faculties, Netzach, Hod and Yesod of Abba, shine as the source of the worlds and become the intellect (mochin) of Z’eir Anpin, the emotive attributes.




38וענין נה״י [נצח הוד יסוד] הוא עד״מ כליות יועצות226 איך להשפיע. ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה להבין משל ומליצה.227 ובחי׳ נה״י [נצח הוד יסוד] דאבא נק׳ ישראל סבא.228
And Netzach, Hod and Yesod are, by way of analogy, “kidneys that counsel” how to bestow; see Iggeres HaKodesh, the section beginning “To understand a parable and a figure.” And the level of Netzach, Hod and Yesod of Abba is called Yisrael Sava.
Netzach, Hod and Yesod are like the kidneys, which the Talmud says “counsel”: they decide how the intellect is to be given over to others. Iggeres HaKodesh explains this, and the Netzach, Hod and Yesod of Abba are called Yisrael Sava.


ופי׳ בני ישראל הבאים מצרימה היינו המשכות מבחי׳ חכמה הנ״ל שנק׳ יש״ס [ישראל סבא] באותיות המחשבה ולכן יעקב שהוא מבחי׳ אחוריים דאבא המתלבש בתבונה נק׳ בן לישראל זה שהוא יש״ס [ישראל סבא] נה״י [נצח הוד יסוד] דאבא.229
And the meaning of “the children of Israel who came to Egypt” is the drawings down from the level of Chochmah (wisdom) mentioned above, which is called Yisrael Sava, into the letters of thought. Therefore Yaakov, who is from the level of the back (achorayim) of Abba, which is clothed in Tevunah, is called a son of this Yisrael, which is Yisrael Sava, Netzach, Hod and Yesod of Abba.
“The children of Israel who came to Egypt” are the light drawn from this Chochmah, Yisrael Sava, into the letters of thought. Yaakov, the “back” (outer aspect) of Abba clothed in Tevunah, the lower part of Binah, receives from Yisrael Sava and so is called its son.




39וז״ש [וזהו שכתוב] בפ׳ ויגש ואלה שמות בנ״י [בני ישראל] כו׳ יעקב ובניו230 שיעקב עצמו בכלל בני ישראל יכונה משום דהתם מיירי בענין ההמשכה מבחי׳ יש״ס [ישראל סבא] הנמשך באותיות המחשבה
And this is what is said in Parshas Vayigash, “And these are the names of the children of Israel,” etc., “Yaakov and his sons”: Yaakov himself is named as included among “the children of Israel,” because there it speaks of the drawing down from the level of Yisrael Sava, which is drawn into the letters of thought.
This explains Vayigash: “Yaakov and his sons” are counted among “the children of Israel” because that verse speaks of the drawing from Yisrael Sava into the letters of thought.


וע״כ לגבי בחי׳ יש״ס [ישראל סבא] נקרא יעקב בני ישראל כו׳ והיא הירידה הראשונה דמצרימה היינו בבחי׳ אותיות המחשבה שנק׳ ג״כ מצרימה שהם בחי׳ אותיות וכלים המגבילים האור כו׳ והירידה הב׳ הוא באותיות הדבור.
Therefore, relative to the level of Yisrael Sava, Yaakov is called “the children of Israel,” etc. And this is the first descent “to Egypt,” namely into the level of the letters of thought, which are also called “to Egypt,” since they are the level of letters and vessels that limit the light, etc. And the second descent is into the letters of speech.
Relative to Yisrael Sava, Yaakov is one of its “children.” This is the first descent into “Egypt,” into the letters of thought, which also limit the light; the second descent is into the letters of speech.




40והוא מ״ש בפ׳ שמות פעם ב׳ ואלה שמות בנ״י [בני ישראל] הבאים מצרימה והדבור מקבל מבחי׳ ישראל זוטא.
And this is what is said in Parshas Shemos a second time, “And these are the names of the children of Israel who came to Egypt”; and speech receives from the level of Yisrael Zuta.
The verse in Shemos repeats “And these are the names” for the second descent, into speech, which receives from Yisrael Zuta.


כי הנה ישראל זוטא היינו בחי׳ ז״א
For Yisrael Zuta is the level of Z’eir Anpin (the emotive attributes).
Yisrael Zuta, “the lesser Yisrael,” is Z’eir Anpin.


כי הגם שז״א היינו ו״ק [ו׳ קצוות] דאצי׳ חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד]. אך כשהמוחין דאו״א [דאבא ואימא] נתלבשו בו נק׳ ישראל לי ראש כי יש הפרש גדול בין כשהמוחין מאירים במדות או כשהם רק מדות לבד.
For although Z’eir Anpin is the six extremities (vav ketzavos) of the World of Atzilus (Emanation): Chesed (kindness), Gevurah (restraint), Tiferes (beauty), Netzach (victory), Hod (splendor) and Yesod (foundation), yet when the intellect (mochin) of Abba and Imma is clothed in it, it is called “Yisrael, li rosh.” For there is a great difference between when the mochin shine in the attributes (middos) and when they are attributes alone.
Z’eir Anpin is the six emotive Sefiros of Atzilus, from Chesed to Yesod; yet when the intellect of Abba and Imma (Chochmah and Binah) is clothed in it, it too is called Yisrael, “a head for Me.” Emotions guided by the intellect are very different from emotions alone.


עד״מ למטה התינוק נוח לכעוס משא״כ מי שמדותיו בהשכל קשה לכעוס. ולכך אומרים אב הרחמן שבחי׳ חכמה מקור הרחמים
By way of analogy, below: a child is easily angered, whereas one whose attributes are within the intellect is slow to anger. Therefore we say “Merciful Father” (Av HaRachaman), for the level of Chochmah (wisdom) is the source of compassion
A child, whose emotions are not yet guided by understanding, is quick to anger, while a person whose emotions are governed by the intellect is slow to anger. So we call G-d “Merciful Father” (Av HaRachaman): “Father” is Chochmah, and Chochmah is the source of compassion.


(ועמש״ל [ועיין מה שכתוב לעיל] ע״פ השמים כסאי231232 בפירוש צדקה תרומ׳ [תרומם]233 כו׳ וזהו מי כעמך ישראל גוי אחד234 כו׳) ולכן כשהמוחין מאירי׳ בז״א נק׳ ישראל
(and see what is explained above on “The heavens are My throne,” in the explanation of “tzedakah exalts,” etc.; and this is [the meaning of] “Who is like Your people Israel, one nation,” etc.). Therefore when the mochin shine in Z’eir Anpin it is called Yisrael.
The Alter Rebbe refers to the first maamar of Torah Ohr, on “The heavens are My throne,” where “tzedakah exalts a nation (goy)” is explained as raising the emotive attributes to Chochmah, and adds the verse “Who is like Your people Israel, one nation.” When the intellect shines in Z’eir Anpin, it is called Yisrael.


אך מ״מ ישראל זוטא כי הוא רק המשכ׳ מוחין במדו׳ [במדות]. משא״כ ישראל סבא זהו נה״י [נצח הוד יסוד] דאבא עצמו עד״מ השכל עצמו.
But nevertheless it is Yisrael Zuta, for it is only a drawing of the mochin into the attributes. Yisrael Sava, by contrast, is Netzach, Hod and Yesod of Abba itself, by way of analogy the intellect itself.
Still, it is only Yisrael Zuta, the intellect drawn into the emotions, while Yisrael Sava is the Netzach, Hod and Yesod of Abba itself, like the intellect itself in a person.


והנה מבחי׳ ישראל זוטא שהוא ז״א נמשך בבחי׳ אותיות הדבור כמשל הדבור שמקבל מהבל הלב שבו משכן המדות.
Now, from the level of Yisrael Zuta, which is Z’eir Anpin, [light] is drawn into the level of the letters of speech, as in the analogy of speech, which receives from the breath of the heart, where the attributes dwell.
Speech draws from Yisrael Zuta, Z’eir Anpin, just as human speech is formed from the breath of the heart, where the emotions dwell.




41וזהו ענין ואלה שמות בנ״י [בני ישראל] הנאמר בפ׳ שמות דקאי על ירידה הב׳ שהיא המשכת ז״א באותיות הדבור
And this is the meaning of “And these are the names of the children of Israel” said in Parshas Shemos, which refers to the second descent, the drawing of Z’eir Anpin (the emotive attributes) into the letters of speech.
The verse in Shemos refers to the second descent, the drawing of Z’eir Anpin into the letters of speech.


וע״כ בחי׳ יעקב לא נק׳ בני ישראל כי יעקב שהוא בחי׳ אחוריים דאבא אינו בן לישראל זוטא אלא אח עד״מ.
Therefore the level of Yaakov is not called “the children of Israel,” for Yaakov, who is the level of the back of Abba, is not a son of Yisrael Zuta but, by way of analogy, a brother.
That is why Yaakov is not called one of “the children of Israel” there: Yaakov, the “back” of Abba, is not a child of Yisrael Zuta; in the analogy he is rather its brother.


וז״ש [וזהו שכתוב] בנ״י [בני ישראל] הבאים מצרימה את יעקב235 שהדבור מקבל מבחי׳ בני ישראל זוטא וגם מבחי׳ יעקב כו׳:
And this is what is said, “the children of Israel who came to Egypt with Yaakov”: speech receives from the level of the children of Yisrael Zuta, and also from the level of Yaakov, etc.
So Shemos says “the children of Israel who came to Egypt with Yaakov”: speech receives both from Yisrael Zuta and from Yaakov. This resolves the question with which the maamar opened.



In one’s avodah
The toil of Torah study in exile, its questions, its reasoning and the struggle to clarify the halachah, is the “labor in mortar and bricks” that will bring the revelation of the Torah’s inner dimension. Through Torah and mitzvos a person draws His great Name into the world, and through tzedakah raises what has been refined. Even when G-d’s hand is hidden and “our signs we have not seen,” everything is governed by individual Providence.
Questions for discussion
	Why does the maamar see the hard questions and disputes of Torah study as the counterpart of the labor in Egypt, and what does that labor accomplish?
	How can a finite soul receive the infinite delight of His great Name, and what part does the Torah play?
	What is the difference between the first descent, in Vayigash, and the second, in Shemos, and how does it explain whether Yaakov is a “son” of Israel?
	Why must revelation be preceded by concealment, and why is the present exile so much longer than the exile in Egypt?
	If individual Providence is as real now as at the Exodus, why do we not see it, and what do we ask for when we say “May His great Name be blessed”?

Sources and references
Notes
Paragraph 1
1ואלה שמות
Another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת במאמרי אדה״ז פרשיות ע׳ ריט (רק ענין אחד). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וכו׳ באוה״ת שמות ע׳ ז. כרך ז ע׳ ב׳תעא. ב׳תעה. ב׳תפג. קיצור כרך ח ע׳ ב׳תתכג. ב׳תתל. ביאור על המאמר באוה״ת שמות ע׳ קח ואילך. לכללות מאמר זה ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ פד ואילך. סה״מ תרנ״ח ע׳ עו. ד״ה ואברהם זקן תרצ״ב. ד״ה ואלה שמות תש״כ. ד״ה ואלה שמות תשמ״ו. פלח הרמון שמות ע׳ א.
2ואלה שמות
The opening verse of Shemos: “And these are the names of the children of Israel who came to Egypt with Yaakov; each man and his household came.” The whole maamar explains it.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, א.
3ואלה שמות . . יעקב ובניו
The parallel verse in Vayigash, which introduces the list of Yaakov’s family going down to Egypt. The maamar contrasts its “Yaakov and his sons” with the “with Yaakov” of Shemos.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ח. באוה״ת שמות כרך ז ע׳ ב׳תעה מביא קושיא זו בשם המגיד לב״י ר״פ שמות. וראה לקו״ש ח״ו ע׳ 4 הערה 16.
4ענין בואם
In this manuscript the words read “the order of their coming” (seder bo’am) instead of “the matter of their coming.”
Kehot’s noteבבוך 1052: סדר בואם.
5וצ״ל למה הוכפל . . וגם להבין השינויים
That maamar infers from the question itself that although the verse here repeats in general what was said in Vayigash, the two differ in their details, since halachah learns several matters from a single word, and here there are several changes.
Kehot’s noteבד״ה זה תשל״ג (הנחה בלתי מוגה) מדייק דמזה גופא מובן דאע״פ שבכללות הוכפל כאן אותו הענין שכבר נאמר בפ׳ ויגש . . שהרי שבגלוי הו״ע אחד עם הנאמר שם, עכ״ז בפרטיות ה״ה חלוקים בענינם, שהרי מתיבה אחת לומדים כמה ענינים בהלכה וכאן ישנם כמה שינוים מהנאמר בפרשת ויגש.
Paragraph 2
6The verse in Vayigash: “the children of Israel who came to Egypt, Yaakov and his sons.” It seems to count Yaakov among the children of Israel.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7שכולל יעקב ג״כ בכלל בני ישראל
There this question, why Yaakov is counted among “the children of Israel,” is brought in the name of the Maggid Meisharim of the Beis Yosef, at the beginning of Shemos.
Kehot’s noteראה באוה״ת כרך ז ע׳ ב׳תעה בשם המגיד להב״י ר״פ שמות. וראה לקו״ש ח״ו ע׳ 4 הערה 16.
8לא יעקב יאמר עוד שמך
After Yaakov wrestled with the angel he was told, “Your name shall no longer be called Yaakov, but Yisrael.” The maamar uses it to show that Yaakov and Yisrael are the same person.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
Paragraph 3
9איך נק׳ בני ישראל
The Zohar on this verse asks: since it says “the children of Israel,” what is “with Yaakov”? The maamar takes up the same difficulty.
Zohar II, 2bזח״ב ב, ב
Kehot’s noteראה זח״ב ב, ב. כיון דכתיב בני ישראל מהו את יעקב ע״ש. באוה״ת פ׳ שמות ע׳ ז מציין ”וברבות ר״פ תולדות ישבו קושיא זו דיצחק ג״כ נקרא ישראל, ולכן נקרא יעקב בנ״י” עכ״ל. ראה באוה״ת שמות כרך ח ע׳ ב׳תתלג ב בענין הקושיא דכאן. ומפרש בפ׳ ויגש נק׳ בני ישראל בחייו, ובפ׳ שמות שהי׳ אחר שנסתלק נק׳ ישראל ע״ש.
10ירד ירדנו
Yosef’s brothers tell his steward, “we came down at first to buy food,” with a doubled verb. The maamar reads the doubling as two descents.
Genesis 43:20בראשית מ״ג:כ׳
וַיֹּאמְרוּ בִּי אֲדֹנִי יָרֹד יָרַדְנוּ בַּתְּחִלָּה לִשְׁבׇּר־אֹכֶל:
and said: ‘Oh my lord, we came indeed down at the first time to buy food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, כ.
11ואנכי אעלך גם עלה
G-d speaks to Yaakov in a night vision at Be’er Sheva, before he goes down: “I will go down with you to Egypt, and I will also surely bring you up.” The plain sense is a promise of return from Egypt; the maamar hears two ascents in the doubled verb.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
12עלה נעלה
Calev tells the people, “We shall surely go up and take possession of it.” Here too the verb is doubled.
Numbers 13:30במדבר י״ג:ל׳
וַיַּהַס כָּלֵב אֶת־הָעָם אֶל־מֹשֶׁה וַיֹּאמֶר עָלֹה נַעֲלֶה וְיָרַשְׁנוּ אֹתָהּ כִּי־יָכוֹל נוּכַל לָהּ:
And Caleb stilled the people toward Moses, and said: ‘We should go up at once, and possess it; for we are well able to overcome it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, ל.
13היינו ב׳ עליות
The Or HaTorah on Beshalach refers back to this passage on the two ascents.
Kehot’s noteבאוה״ת בשלח ע׳ שנח מציין לכאן. ראה לקו״ש חט״ז ע׳ 126. ובד״ה הבאים ישרש תשל״ח.
14אעלה אתכם מעני מצרים
G-d’s promise at the burning bush to bring Israel up from Egypt to a land flowing with milk and honey. It speaks of only one ascent, so the second must be the future redemption.
Exodus 3:17שמות ג׳:י״ז
וָאֹמַר אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם אֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
And I have said: I will bring you up out of the affliction of Egypt unto the land of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite, unto a land flowing with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יז.
15“I will be what I will be.” The Alter Rebbe cites it as a place where G-d told Moshe of the final redemption.
Exodus 3:14שמות ג׳:י״ד
וַיֹּאמֶר אֱלֹקִים אֶל־מֹשֶׁה אֶהְיֶה אֲשֶׁר אֶהְיֶה וַיֹּאמֶר כֹּה תֹאמַר לִבְנֵי יִשְׂרָאֵל אֶהְיֶה שְׁלָחַנִי אֲלֵיכֶם:
And G-d said unto Moses: ‘I AM THAT I AM’; and He said: ‘Thus shalt thou say unto the children of Israel: I AM hath sent me unto you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16כימי צאתך מאמ״צ אראנו נפלאות
G-d answers the prophet’s plea to shepherd His people: “As in the days of your going out of the land of Egypt, I will show him wonders.” The maamar learns from the comparison that the present exile has a purpose like that of Egypt.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
17פנים בפנים דבר ה׳
Moshe recalls the revelation at Sinai: “Face to face Havayah spoke with you at the mountain, out of the fire.” The maamar uses it to describe the Giving of the Torah as the goal of the Egyptian exile.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
Paragraph 5
18וזה לך האות
G-d’s sign to Moshe at the burning bush: after the Exodus they will serve G-d on this mountain. The maamar reads it as proof that the purpose of the Egyptian exile was the Giving of the Torah.
Exodus 3:12שמות ג׳:י״ב
וַיֹּאמֶר כִּי־אֶהְיֶה עִמָּךְ וְזֶה־לְּךָ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיךָ בְּהוֹצִיאֲךָ אֶת־הָעָם מִמִּצְרַיִם תַּעַבְדוּן אֶת־הָאֱלֹקִים עַל הָהָר הַזֶּה:
And He said: ‘Certainly I will be with thee; and this shall be the token unto thee, that I have sent thee: when thou hast brought forth the people out of Egypt, ye shall serve G-d upon this mountain.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יב.
19כל אריכות הגלות הזה הוא כדי לזכות לגילוי פנימית התורה
A maamar with the same opening words, which the note cites for the idea that the whole length of this exile is for the sake of the revelation of the Torah’s inner dimension.
Kehot’s noteראה ד״ה ואלה שמות תש״כ.
Paragraph 6
20עין בעין יראו
The prophet describes the watchmen of Jerusalem, who will see with their own eyes Havayah’s return to Zion: “eye to eye they shall see.” The maamar reads it as the open revelation of the Time to Come. (context: Steinsaltz Tanakh)
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
21וימררו את חייהם
The Torah’s description of the hard labor in Egypt. The maamar, following the Zohar, applies each phrase to the labor of Torah study in the present exile.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
22בעבודה קשה דא קושיא
There the Zohar is quoted in this order: “with hard labor” is the kushya, “with mortar” the kal vachomer, “and with bricks” libun hilchesa, “and with all labor in the field” the Baraisa.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א. ובכ״מ. באוה״ת פ׳ שמות ע׳ ח הגירסא ”בעבודה קשה דא קושיא, בחומר דא ק״ו ובלבנים דא ליבון הלכתא ובכל עבודה בשדה דא ברייתא”, וכ״ה בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פח. ומציין על זה כ״ק אדמו״ר זי״ע שם ”כ״ה לנכון בכת״י, ולכאורה כן צריך לתקן בתו״א, ששם באו התיבות ובלבנים דא ליבון הלכתא שלא במקומם” עכ״ל. וכ״ה בלקו״ש חט״ו ע׳ 408 הערה 29.
23בעבדה קשה דא קושיא
The Zohar reads the phrases of this verse as the stages of Torah study: “with hard labor” is the kushya, “with mortar” is the kal vachomer. The Alter Rebbe builds this part of the maamar on it.
Zohar, Beha'alotcha 14:77–15:87ספר הזהר, בהעלותך י״ד:ע״ז-ט״ו:פ״ז
Paragraph 7
24לבון הלכתא
It explains that libun hilchesa matches both aspects of bricks, impurity and stony hardness: clarifying the law removes and weakens the kelipos that conceal the halachos, and it also brings out new insights.
Kehot’s noteראה לקו״ש ח״ו ע׳ 25 הערה 88 השייכות ד”לבון הלכתא” לב׳ הענינים דלבנים [א. סטרא דמסאבותא, ב. קשים וחזקים כאבנים] הוא — לפי שגם בלבון הלכתא ישנם שני הענינים שבעשיית לבנים: (א) בירור וליבון ההלכות הוא ע״י הסרת והתשת כח הקליפות המעלימים ומכסים על ההלכות (ראה אגה״ק סימן כו — קמד, ב ואילך), (ב) ע״י לבון ההלכות, מתחדשים גם ענינים חדשים (ראה אגה״ק שם. ד״ה אשריכם ישראל, וד״ה לך לך תרס״ז). עכ״ל שם. בלקו״ת וזאת הברכה צו, ב. שה״ש לז, ג. מציין לכאן.
25The end of the verse on the labor in Egypt, “and with all labor in the field.” The Zohar applies it to the study of the Baraisa.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
26והנה להבין
In the margin the Tzemach Tzedek wrote a heading for this section: “2.
Kehot’s noteבבוך 1052 נוסף בגיליון בגוכתי״ק הצ״צ: ”ב. ענין עדי עד שמו הגדול”. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פה יש ביאור בענין עדי עד.
27נהנין מזיו השכינה
The Talmud says that in the World to Come there is no eating or drinking, but the righteous sit with crowns on their heads and take pleasure in the radiance of the Shechinah. The maamar uses these words for the souls’ delight.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
28David asks to dwell in the house of Havayah all his days, “to behold the pleasantness of Havayah.” The maamar reads it as the delight of the soul in Gan Eden.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
29צדיקים אין להם מנוחה
The passage in Bamidbar teaches that there are many kinds of Gan Eden, one above the other without end, and that the books spoke only of two.
Kehot’s noteסוף ברכות. הגירסא שם: ת״ח. וכן הוא בלקו״ת במדבר יח, א. בהעלותך לג, ד. וראה לקמן צח, ב בשם לקוטי הש״ס להאריז״ל.
30“They go from strength to strength; each appears before G-d in Zion.” The Talmud reads it as the endless rise of the righteous.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אין להם מנוחה בעוה״ב שנאמר ילכו מחיל אל חיל
The last passage of tractate Berachos: Torah scholars have no rest in this world or the next, for “they go from strength to strength.” The maamar cites it to show that the delights of Gan Eden have no end.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
32לחזות בנועם ה׳
According to the note, it explains how one comes to this level of “beholding the pleasantness of Havayah.”
Kehot’s noteראה באוה״ת שמות כרך ז ע׳ ב׳ תעה איך לבוא לבחי׳ זו.
33לחזות בנועם ה׳
“To behold the pleasantness of Havayah,” David’s request. The maamar says this delight is worth all the sufferings of Gehinnom.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מוטב דלידייני׳
Rabbi Meir said of his teacher Elisha ben Avuya (Acher) that it is better he be judged and then enter the World to Come. The maamar learns from it that the delight of the World to Come is worth the judgment of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד. בבוך 1052 בגיליון בגוכתי״ק הצ״צ נוסף: ”ג. ענין שעבוד מלכיות תחת גיהנם”.
Paragraph 10
35שאברהם בחר לו שעבוד גלות
The Or HaTorah on Chukas refers back to this passage on Avraham’s choice of exile over Gehinnom.
Kehot’s noteב״ר פ׳ מד. באוה״ת חוקת ע׳ תשצד מציין לכאן.
36The proverb: “The refining pot is for silver and the furnace for gold,” and a person is tested by the praise he receives. The maamar uses the image of refining metal for the purification of the soul.
Proverbs 27:21משלי כ״ז:כ״א
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וְאִישׁ לְפִי מַהֲלָלוֹ:
The refining pot is for silver, and the furnace for gold, And a man is tried by his praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37לא יגורך רע כתיב
David’s morning prayer: “For You are not a G-d who desires wickedness; evil shall not dwell with You.” The maamar cites it to show why the soul must be purified before it can receive G-d’s light.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
38מכור הברזל ממצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ד, כ.
39מכור הברזל ממצרים
Moshe reminds the people: “Havayah took you and brought you out of the iron furnace, out of Egypt.” The maamar reads the furnace as the purifying role of the exile.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כור עוני
G-d tells Israel through Isaiah: “Behold, I have refined you, but not as silver; I have chosen you in the furnace of affliction”: the suffering of exile refines them rather than destroying them. The Alter Rebbe applies “the furnace of affliction” to the exile of Edom. (context: Steinsaltz Tanakh)
Isaiah 48:10ישעיהו מ״ח:י׳
הִנֵּה צְרַפְתִּיךָ וְלֹא בְכָסֶף בְּחַרְתִּיךָ בְּכוּר עֹנִי:
Behold, I have refined thee, but not as silver; I have tried thee in the furnace of affliction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
41אך הנה
In the margin the Tzemach Tzedek wrote a heading for this section: “4.
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ד. א״א לנשמה להנות מזיו כ״א ע״י עסק התורה”.
42שו״ה אך — נברא׳
After “the soul is a created being,” the Tzemach Tzedek added in his handwriting “from nothing to something” (me’ayin l’yesh).
Kehot’s noteשם בגוכתי״ק: ”מאין ליש”.
43עוטה אור כשלמה
The psalmist praises the Creator, “Who wraps Himself in light as in a garment”; the words may also mean that He wraps the world in light. The maamar reads the light as the Torah, the garment through which G-d’s delight reaches the soul. (context: Steinsaltz Tanakh)
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
44וא״א לנפש לקבל הארת תענוג העליון . . שהוא אור תורה
There the Tzemach Tzedek notes on this passage that the clothing of the radiance of His great Name in the Torah is what Likkutei Torah calls the “song of the Torah” (ranena d’oraisa), and points to further discussions of the Torah as the garment of light.
Kehot’s noteבאוה״ת במדבר כרך ה ע׳ א׳תרעט מציין ע״ז: ”וכן נת׳ בלקו״ת ד״ה שיר השירים פ״ב שהתלבשות הארת שמו הגדול בהתורה זהו ענין רננא דאורייתא, ועיין עוד מענין זה דהתורה נק׳ עוטה אור כשלמה שהיא הממוצע בסידור בתחלתו בד״ה ועשו להם ציצית, ובהביאור שם בסופו גבי ושורש ענין התורה בפנימיות וחיצוניות כו׳, ועיין עוד מזה בלקו״ת סד״ה ביום השמע״צ כנישין תהא לכון” ע״ש.
45ונהר יוצא מעדן
“And a river goes out of Eden to water the garden.” Eden is the source of delight, and the river is the Torah that carries it to the garden of souls.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
46וכמ״ש בפרדס . . ערך עדן
The same citation from the Pardes, on Eden as the Supernal Keser, is also brought there.
Kehot’s noteמובא גם באוה״ת פ׳ תבוא ע׳ תתשה.
47עין לא ראתה
In the Talmud, Rabbi Shmuel bar Nachmani explains “No eye has seen, O G-d, besides You” as Eden, which no creature’s eye has ever seen. The Pardes and the Tikkunei Zohar identify this Eden with Keser.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 34b:18–19ברכות ל״ד ב:י״ח-י״ט
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״. וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לִימוֹת הַמָּשִׁיחַ, אֲבָל לְעוֹלָם הַבָּא, ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״.
R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise and allows him to enjoy his possessions ; but as for the disciples of the wise themselves, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him" (Is. Ixiv. 3). R. Hiyya b. Abba also said in the name of R. Johanan : …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteישעי׳ סד, א. ראה ברכות לד, ב. נתבאר באוה״ת נ״ך כרך א ע׳ דש.
48אורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah above. The maamar uses it to explain why the Infinite Light, clothed only in Chochmah, reaches the soul through the Torah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
49אורייתא מחכמה נפקת
A second passage of the Zohar that the Kehot note gives for the Torah’s origin in Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
50שמו הגדול (שהוא בחי׳ כתר עליון
That passage places “the great Name” in Keser, the Malchus of Adam Kadmon, above the World of Atzilus, while the “name” of Havayah, its revelation, is in Malchus.
Kehot’s noteע׳ לעיל מג, ג.
51כל התורה היא שמותיו של הקב״ה
The Ramban writes there that the whole Torah consists of the Names of the Holy One, blessed be He, the source of this statement.
Kehot’s noteראה רמב״ן על התורה בהקדמה. יונת אלם פכ״ט. בלקו״ת שה״ש ג, א מציין לכאן.
Paragraph 12
52וז״ש רז״ל
In the margin the Tzemach Tzedek wrote a heading for this section: “The matter of Mishnayos, Baraisos and sayings [of the Amoraim], and the matter of libun hilchesa will be understood.”
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ענין משניות וברייתות ומימרות ויובן ענין ליבון הלכת׳”. נתבאר בסה״מ תרכ״ז ע׳ פט.
53ששים המה מלכות אלו ששים מסכתות
The lover in the Song tells his beloved that beside “sixty queens and eighty concubines, and maidens without number,” she alone is his perfect dove. The Sages read the three groups as the Mishnah, the Baraisos and the halachos, and the maamar builds the next paragraphs on it.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח. שהש״ר שם.
54ושמונים פלגשים אלו הברייתות
It notes that the Midrash Rabbah reads the eighty concubines as the eighty sections of Toras Kohanim, which is a kind of Baraisa.
Kehot’s noteברבות שם אלו פ׳ פרשיות שבתו״כ וזהו כעין ברייתא — אוה״ת שמות ע׳ יב.
55ועלמות אין מספר אלו ההלכות
It notes that this reading of the “maidens” as the halachos appears in the Raya Mehemna on Parshas Pinchas (Zohar III, 216) and is implied in the Midrash on Shir HaShirim.
Kehot’s noteכ״כ ברע״מ פ׳ פנחס דרי״ו וכ״מ בשה״ש שם — אוה״ת שמות שם.
56מתניתא מלכתא
The Rebbe notes there that Beitzah 28b reads “masnisin malkesa,” our Mishnah is a queen, and that this should seemingly be the reading here, since in the Babylonian Talmud masnisa is a name for a Baraisa as opposed to our Mishnah (see also Taanis 21a).
Taanit 21a:5תענית כ״א א:ה׳
אָמְרוּ לוֹ: אִי אִתִּיב מָר וְגָרֵיס, לָא הֲוָה מָלֵיךְ מָר. אֲזַל תְּלָא נַפְשֵׁיהּ בְּאַסְקַרְיָא דִסְפִינְתָּא, אֲמַר: אִי אִיכָּא דְּשָׁאֵיל לִי בְּמַתְנִיתָא דְּרַבִּי חִיָּיא וְרַבִּי אוֹשַׁעְיָא וְלָא פָּשֵׁיטְנָא לֵקהּ מִמַּתְנִיתִין, נָפֵילְנָא מֵאַסְקַרְיָא דִסְפִינְתָּא וְטָבַעְנָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכ״ה בכתובות (סא, ב) ובכ״מ. אבל בביצה כח, ב: מתניתין מלכתא ולכאורה כן צריך להגי׳ כאן, בתורה אור ובלקו״ת שה״ש ע״פ זה. וכן הוא לנכון בתורת חיים ד״ה ואלה שמות (ע׳ 26). כי בתלמוד בבלי מתניתא הוא כינוי לברייתא בניגוד למתניתין, משנה שלנו, הנאמר על משנה (ביצה שם. ועייג״כ תענית כא, א) — מהערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ יב.
57מתניתא מלכתא
In the Talmud “masnisa malkesa” is a memory aid: teachings on the Mishnah and the Baraisa are said in the name of Rav Malkiya (echoed in malkesa). The phrase is quoted here, as in Chassidus generally, as “the Mishnah is a queen.”
Ketubot 61b:7–8כתובות ס״א ב:ז׳-ח׳
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָךְ: מַתְנִיתָא מַלְכְּתָא. מַאי בֵּינַיְיהוּ — אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר וְכוּ׳. הַיְינוּ תַּנָּא קַמָּא! אִיכָּא בֵּינַיְיהוּ דְּמִיטַּלְּלָא בְּגוּרְיָיתָא קִיטָנְיָיתָא וְנַדְרְשִׁיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
58מתניתא מלכתא
The parallel passage gives the same memory aid as “masnisin malkesa,” with masnisin, “our Mishnah”: the reading the Rebbe suggests for this passage.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59אשה מזרעת אודם
The Talmud says that the father supplies the white seed and the mother the red, from which the skin and flesh are formed. The maamar learns from it that the child’s main substance comes from the mother.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
60אשה כי תזריע וילדה
G-d’s law, given through Moshe, for a woman after childbirth begins, “When a woman conceives (tazria, literally ‘brings forth seed’) and gives birth.” The maamar takes the word literally: the woman is the one who seeds.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יב, ב.
61ותזרני חיל
In his song of thanks for his victories, David says, “You have girded me with strength for battle.” The plain sense of vatezareini is “You girded me”; the maamar reads it from the root of winnowing, the sifting of good from waste.
II Samuel 22:40שמואל ב כ״ב:מ׳
וַתַּזְרֵנִי חַיִל לַמִּלְחָמָה תַּכְרִיעַ קָמַי תַּחְתֵּנִי:
For Thou hast girded me with strength unto the battle; Thou hast subdued under me those that rose up against me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, מ.
62מלשון זורה את גורן
Boaz “winnows the threshing floor of barley tonight.” The maamar cites it to show that the root means sifting.
Ruth 3:2רות ג׳:ב׳
וְעַתָּה הֲלֹא בֹעַז מֹדַעְתָּנוּ אֲשֶׁר הָיִית אֶת־נַעֲרוֹתָיו הִנֵּה־הוּא זֹרֶה אֶת־גֹּרֶן הַשְּׂעֹרִים הַלָּיְלָה:
And now is there not Boaz our kinsman, with whose maidens thou wast? Behold, he winnoweth barley to-night in the threshing-floor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרות ג, ב.
63בחכמה אתברירו
There the Alter Rebbe explains that the whole exile is the time of refinements, of separating evil from good, through Chochmah, for “through Chochmah they are refined,” and that for this reason Chochmah also contains judgment.
Kehot’s noteנסמן לעיל ה, ד.
64כי הדם הוא הנפש
“For the blood is the soul.” The maamar uses it to explain why the refinement of food, which becomes blood, affects the soul’s service.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65תלת שליטין אינון
The Zohar names the liver, the heart and the brain as the three rulers of the body. The maamar describes them as three stages in refining the blood.
Zohar II, 153aזח״ב קנג, א
Zohar I, 138aזח״א קלח, א
Kehot’s noteזח״ב קנג, א. וראה ג״כ זח״א קלח, א. זהר חדש רות (פ, א). ראה ג״כ לעיל טו, ג. לקו״ת שה״ש לג, ד.
66תלת שליטין אינון כבדא ולבא ומוחא
A further Zohar passage on the three rulers of the body, given in the Kehot note.
Zohar, Toldot 6:57–7:60ספר הזהר, תולדות ו׳:נ״ז-ז׳:ס׳
Paragraph 13
67חכים ולא בחכמה ידיעא
In Eliyahu’s prayer (Patach Eliyahu) G-d is addressed: “You are wise, but not with a knowable wisdom.” The maamar uses the phrase for supernal Chochmah, which is beyond any intellect.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
68והאיתנים מוסדי ארץ
The prophet calls on the mountains and “the mighty (eisanim) foundations of the earth” to hear Havayah’s dispute with His people. In the plain sense the eisanim are the enduring rocks of the earth; the maamar reads the word as the Tannaim, who founded the Oral Torah.
Micah 6:2מיכה ו׳:ב׳
שִׁמְעוּ הָרִים אֶת־רִיב ה׳ וְהָאֵתָנִים מוֹסְדֵי אָרֶץ כִּי רִיב לַה׳ עִם־עַמּוֹ וְעִם־יִשְׂרָאֵל יִתְוַכָּח:
Hear, O ye mountains, the L-RD’S controversy, And ye enduring rocks, the foundations of the earth; For the L-RD hath a controversy with His people, And He will plead with Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ו, ב.
69איתנים אותיות תנאים
The Zohar notes that eisanim has the letters of Tannaim. The maamar uses it to identify the “mighty ones” of the verse with the sages of the Mishnah.
Zohar II, 110bזח״ב קי, ב
Kehot’s noteזח״ב קי, ב. תיקוני זהר תי׳ כא (מג, סע״ב). ראה גם לקו״ת שה״ש ב, א.
70איתנים אותיות תנאים
Tikkunei Zohar, tikkun 21, makes the same play on eisanim and Tannaim.
Tikkunei Zohar 43b:19–20תקוני הזהר מ״ג ב:י״ט-כ׳
דבגלותא אתמר בעמודא דאמצעיתא מרחוק יי׳ נראה לי. צדיק קרוב לה. ובגיניה אתמר טוב שכן קרוב מאח רחוק. ובגין דא שמעו הרים אלין אבהן. את ריב יי׳ דא שכינתא דאיהי ריב עם אבהן בגין דמרחקין לה מבעלה דאינון אתקריאו אמוראים. והאיתני׳ מוסדי ארץ אלין אינון תנאים. ואלין תנאי״ם איתני״ם בהפוך
Constantinople, 1740 (CC-BY-NC)
71שהם המיסדים את הארץ
It explains that “foundations of the earth” (mosdei aretz) here does not mean the foundation a building stands on, but that the Tannaim are the founders of the whole building of the Oral Torah.
Kehot’s noteבהמשך והחרים תרל״א ע׳ שטז: ”ופי׳ וענין מוסדי לכאורה הוא מלשון יסוד, כמו שעל היסוד עומד הבנין שהעיקר תלוי בו . . כן י״ל ענין פי׳ מוסדי ארץ שהם יסוד הארץ דתושבע״פ . . אין הפי׳ מוסדי מלשון יסוד כ״א מענין שהם המייסדים כל הבנין”.
72בחינת תורה שבעל פה
the passage shares nothing with the note
Kehot’s noteראה לעיל בתו״א בתחילתו שתושבע״פ נקרא ארץ.
73משכיל לאיתן
The heading of Psalm 89, “A maskil of Eisan the Ezrachite.” The maamar reads maskil as the source of intellect from which the Tannaim draw.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, א. ראה לקו״ת ויקרא נב, ד בפ׳ משכיל.
74משכיל על דבר
“He who understands a matter will find good.” A further verse on the level of maskil.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, כ.
75ולכן נק׳ מלכתא שיחוד המלך
It explains that the Mishnah is called a queen because, like the union of king and queen, it is the union of masculine and feminine waters, the drawing of Mah into Ban; the sayings of the Amoraim are “maidens” who have not yet received the light of Mah.
Kehot’s noteבאוה״ת ואתחנן כרך ו ע׳ ב׳ריח ”שלכן המשנה נק׳ מלכתא ששים המה מלכות ששים מסכתות כמו יחוד המלך עם המלכה שמיוחדים ממש כו׳ יחוד מ״ד ומ״ן והיינו המשכות מ״ה בב״ן משא״כ עלמות הם מימרות שנק׳ עלמות שלא קיבלו עדיין אור שם מ״ה.
76וצדקה כנחל איתן
G-d, through Amos, sets aside the people’s songs and offerings and asks instead: “Let justice well up like water, and righteousness like a mighty (eisan) stream,” a stream that never runs dry. The Alter Rebbe cites Iggeres HaKodesh on this verse for eisan as the Yesod of Abba. (context: Steinsaltz Tanakh)
Amos 5:24עמוס ה׳:כ״ד
וְיִגַּל כַּמַּיִם מִשְׁפָּט וּצְדָקָה כְּנַחַל אֵיתָן:
But let justice well up as waters, And righteousness as a mighty stream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77משה קבל תורה מסיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, א.
78משה קבל תורה מסיני
“Moshe received the Torah from Sinai and transmitted it to Yehoshua … and the Prophets transmitted it to the Men of the Great Assembly.” The maamar cites the chain of tradition to show that the Tannaim received from Moshe.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
79Rabbi Eliezer answered twelve of thirty questions with “I have heard” and eighteen with “I have not heard,” for he said nothing he had not heard from his teacher. The maamar brings it as an example of the Tannaim ruling only from tradition.
Sukkah 28a:2סוכה כ״ח א:ב׳
תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּרַבִּי אֱלִיעֶזֶר שֶׁשָּׁבַת בַּגָּלִיל הָעֶלְיוֹן, וּשְׁאָלוּהוּ שְׁלֹשִׁים הֲלָכוֹת בְּהִלְכוֹת סוּכָּה, שְׁתֵּים עֶשְׂרֵה אָמַר לָהֶם: שָׁמַעְתִּי, שְׁמוֹנֶה עֶשְׂרֵה אָמַר לָהֶם: לֹא שָׁמַעְתִּי. רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר, חִילּוּף הַדְּבָרִים: שְׁמוֹנֶה עֶשְׂרֵה אָמַר לָהֶם: שָׁמַעְתִּי, שְׁתֵּים עֶשְׂרֵה אָמַר לָהֶם: לֹא שָׁמַעְתִּי.
Our Rabbis taught: It once happened to Rabbi Eliezer, that he rested in the upper Galilee, and they asked him about thirty laws of the laws of Sukkah. For twelve, he said to them "I know (lit. I have heard)," and for eighteen, he said to them "I do not know." Rabbi Yose the son of Rabbi Yehudah says, "The matters are switched; for eighteen, he said to them "I know," and for twelve, he said to them "I do not know."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
80אני שמעתי מפי המרובים
Akavya ben Mahalalel tells his son that he would not retract his rulings, for “I heard from the many, and they heard from the many.” Another example of faithfulness to received tradition.
Mishnah Eduyot 5:7משנה עדיות ה׳:ז׳
בִּשְׁעַת מִיתָתוֹ אָמַר לִבְנוֹ, בְּנִי, חֲזֹר בְּךָ בְאַרְבָּעָה דְבָרִים שֶׁהָיִיתִי אוֹמֵר. אָמַר לוֹ, וְלָמָּה לֹא חָזַרְתָּ בָּךְ. אָמַר לוֹ, אֲנִי שָׁמַעְתִּי מִפִּי הַמְרֻבִּים, וְהֵם שָׁמְעוּ מִפִּי הַמְרֻבִּים. אֲנִי עָמַדְתִּי בִשְׁמוּעָתִי, וְהֵם עָמְדוּ בִשְׁמוּעָתָן. אֲבָל אַתָּה שָׁמַעְתָּ מִפִּי הַיָּחִיד, וּמִפִּי הַמְרֻבִּין. מוּטָב לְהַנִּיחַ דִּבְרֵי הַיָּחִיד, וְלֶאֱחֹז בְּדִבְרֵי הַמְרֻבִּין. אָמַר לוֹ, אַבָּא, פְּקֹד עָלַי לַחֲבֵרֶיךָ. אָמַר לוֹ, אֵינִי מַפְקִיד. אָמַר לוֹ, שֶׁמָּא עִילָה מָצָאתָ בִי. אָמַר לוֹ, לָאו. מַעֲשֶׂיךָ יְקָרְבוּךָ וּמַעֲשֶׂיךָ יְרַחֲקוּךָ:
At the time of his death he said to his son, “Retract the four opinions which I used to declare.” He (the said to him, “Why did not you retract them?” He said to him, “I heard them from the mouth of the many, and they heard [the contrary] from the mouth of the many. I stood fast by the tradition which I heard, and they stood fast by the tradition which they heard. But you have heard [my tradition] from the mouth of a single individual and [their tradition] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
81ונחנו מה
Moshe and Aharon say, “and what are we, that you complain against us?” The maamar reads it as Moshe’s self-nullification, the quality of Mah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
82מן המים משיתהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The maamar links Moshe to water, a symbol of Chochmah.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
83כי תנאים . . בירור ב׳ דמ״ה דח״ע
It refers to this passage and explains that the Tannaim are the foundations of the earth, the Oral Torah, because they are eisanim, “hard” in the plain sense: the self-nullification of Mah of the Chochmah that is above intellect.
Kehot’s noteבד״ה מצה זו תר״מ סעי׳ ד מציין ע״ז וז״ל: ”ולכן הם הם המוסדי ארץ בחי׳ תושבע״פ מפני שהם איתנים איתן כמשמעו קשה בחי׳ ביטול דמ״ה דחכמה שלמעלה מן השכל כמ״ש במ״א, ולכן הם המוסדי ארץ כו׳”, עכ״ל ע״ש.
84אליהו בגימט׳ ב״ן
The source for the gematria of Eliyahu as 52, Ban.
Kehot’s noteמאו״א א, קמא.
Paragraph 14
85אלו ואלו דא״ח
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel, “These and these are the words of the living G-d.” The maamar cites it to show that every teaching of the Mishnah is divine.
Eruvin 13bעירובין י״ג ב
Kehot’s noteעירובין יג, ב. וש״נ.
86אין הגליות מתכנסות
The Talmud reads Hosea’s “Even when they yisnu among the nations” in Aramaic as “if they all learn [Mishnah], I will gather them now.” The maamar ties the ingathering to the Mishnah’s refinements.
Bava Batra 8a:10בבא בתרא ח׳ א:י׳
רַבִּי לְטַעְמֵיהּ, דַּאֲמַר רַבִּי: אֵין פּוּרְעָנוּת בָּא לָעוֹלָם אֶלָּא בִּשְׁבִיל עַמֵּי הָאָרֶץ. כְּהַהוּא דְּמֵי כְלִילָא דִּשְׁדוֹ אַטְּבֶרְיָא, אֲתוֹ לְקַמֵּיהּ דְּרַבִּי וַאֲמַרוּ לֵקהּ: ״לִיתְּבוּ רַבָּנַן בַּהֲדַן״. אֲמַר לְהוּ: ״לָא״. אֲמַרוּ לֵקהּ: ״עָרְוקִינַן״. [אֲמַר לְהוּ:] ״עֲרוֹקוּ״. עֲרַקוּ פַּלְגֵיהוֹן, דַּלְיוּהּ פַּלְגָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Vayikra Rabbah 7ויקרא רבה ז׳
Kehot’s noteב״ב ח, א. ויק״ר ז. ראה לקו״ת בחוקותי מח, ד. אוה״ת נ״ך כרך א ע׳ תלח. וראה בארוכה בתשובות וביאורים לכ״ק אדמו״ר זי״ע בקובץ ליובאוויטש שנה ראשונה חוברת ד, ביאור ע״פ נגלה.
87גם כי יתנו בגוים
Hosea rebukes Ephraim for buying the favor of foreign powers: “Even as they hire (yisnu) among the nations, now I will gather them,” for judgment. The Sages read yisnu as “they learn” (from tanna), a promise that the study of Mishnah will bring the ingathering of the exiles. (context: Steinsaltz Tanakh)
Hosea 8:10הושע ח׳:י׳
גַּם כִּי־יִתְנוּ בַגּוֹיִם עַתָּה אֲקַבְּצֵם וַיָּחֵלּוּ מְּעָט מִמַּשָּׂא מֶלֶךְ שָׂרִים:
Yea, though they hire among the nations, now will I gather them up; and they begin to be minished by reason of the burden of king and princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ח, י.
88בירור — והבדלה כו׳
In this manuscript the words “refinement and separation” are followed by “between Israel and the nations.”
Kehot’s noteבבוך 1052 נוסף: ”בין ישראל לעמים”.
89אין ישראל נגאלין אלא בצדקה
The note points there for a discussion of this ruling.
Kehot’s noteרמב״ם הל׳ מ״ע רפ״י — הועתק בטויו״ד ר״ס רמז. וראה לקו״ש חט״ז ע׳ 594 בהערה.
90אין ישראל נגאלין אלא בצדקה
The Rambam rules that Israel will be redeemed only through tzedakah, citing “Zion shall be redeemed with justice, and her returnees with tzedakah.” The maamar explains tzedakah as the ascent after the separation.
Mishneh Torah, Gifts to the Poor 10:1משנה תורה, הלכות מתנות עניים י׳:א׳
חַיָּבִין אָנוּ לְהִזָּהֵר בְּמִצְוַת צְדָקָה יוֹתֵר מִכָּל מִצְוֹת עֲשֵׂה. שֶׁהַצְּדָקָה סִימָן לַצַּדִּיק זֶרַע אַבְרָהָם אָבִינוּ שֶׁנֶּאֱמַר (בראשית יח יט) ”כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת בָּנָיו” (בראשית יח יט) ”לַעֲשׂוֹת צְדָקָה”. וְאֵין כִּסֵּא יִשְׂרָאֵל מִתְכּוֹנֵן וְדַת הָאֱמֶת עוֹמֶדֶת אֶלָּא בִּצְדָקָה שֶׁנֶּאֱמַר (ישעיה נד יד) ”בִּצְדָקָה תִּכּוֹנָנִי”. וְאֵין יִשְׂרָאֵל נִגְאָלִין אֶלָּא בִּצְדָקָה שֶׁנֶּאֱמַר (ישעיה א כז) ”צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה”:
We must be especially careful to observe the mitzvah of tzedakah, more so than any other positive mitzvah, for tzedakah is a sign of the righteous [tzadik] lineage of Abraham, our father, as it is said, (Genesis 18:19) For I have singled him out, that he may instruct his children and his posterity [to keep the way of the L-RD] by doing what is just [tzedakah]. The throne of Israel is established and the religion of truth stands only on tzedakah, as it is said, (Isaiah 54:14) You shall be …
Torat Emet 363 (Public Domain) · Gifts for the Poor, Trans. by Joseph B. Meszler, Williamsburg, Virginia, 2003 (CC-BY)
91צדקה תרומם
“Tzedakah exalts a nation.” The maamar reads “exalts” as the raising up that follows the refinement.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
92ואתם תלוקטו לאחד אחד
Isaiah foresees that on that day G-d will gather His scattered people like olives beaten from the tree: “and you shall be gathered one by one, O children of Israel.” The maamar reads it as the final gathering and union. (context: Steinsaltz Tanakh)
Isaiah 27:12ישעיהו כ״ז:י״ב
וְהָיָה בַּיּוֹם הַהוּא יַחְבֹּט ה׳ מִשִּׁבֹּלֶת הַנָּהָר עַד־נַחַל מִצְרָיִם וְאַתֶּם תְּלֻקְּטוּ לְאַחַד אֶחָד בְּנֵי יִשְׂרָאֵל:
And it shall come to pass in that day, That the L-RD will beat off [His fruit] From the flood of the River unto the Brook of Egypt, And ye shall be gathered one by one, O ye children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יב.
93למיהוי אחד באחד
The Zohar speaks of the union “to be one with the One.” The maamar says this union comes through tzedakah.
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
Paragraph 15
94כמשל הפלגש
It points to Vayikra Rabbah, chapter 1, as the source of the parable of the concubine.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ יח מציין לויקרא רבא פ״א.
95כמשל הפלגש
The Midrash, to which the Or HaTorah points here, gives the parable of a king who goes to his wife openly and to his concubine in secret. The maamar uses the image for the occasional drawing of Chochmah into the Baraisos.
Vayikra Rabbah 1:13ויקרא רבה א׳:י״ג
96שנשתכחו שלשת אלפים הלכות
The Talmud records that three thousand halachos were forgotten in the days of mourning for Moshe. The maamar compares it to the uncertainty of Baraisos taught outside the academy of Rabbi Chiya and Rabbi Oshaya.
Temurah 16a:3–4תמורה ט״ז א:ג׳-ד׳
גּוּפָא, אָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: שְׁלֹשֶׁת אֲלָפִים הֲלָכוֹת נִשְׁתַּכְּחוּ בִּימֵי אֶבְלוֹ שֶׁל מֹשֶׁה. אָמְרוּ לוֹ לִיהוֹשֻׁעַ: שְׁאַל! אָמַר לָהֶם: ״לֹא בַשָּׁמַיִם הִיא״. אָמְרוּ לוֹ לִשְׁמוּאֵל: שְׁאַל! אָמַר לָהֶם: ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה. אָמַר רַבִּי יִצְחָק נַפָּחָא: אַף חַטָּאת שֶׁמֵּתוּ בְּעָלֶיהָ נִשְׁתַּכְּחָה בִּימֵי אֶבְלוֹ שֶׁל מֹשֶׁה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמורה טז, א.
97מיכאל עומד ומקריב נשמות
It explains that these are souls that cannot rise by themselves, only with the help of Michael, the angel of kindness and love.
Menachot 110a:9–11מנחות ק״י א:ט׳-י״א
(דברי הימים ב ב, ג) לעולם זאת על ישראל אמר רב גידל אמר רב זה מזבח בנוי ומיכאל שר הגדול עומד ומקריב עליו קרבן ורבי יוחנן אמר אלו תלמידי חכמים העסוקין בהלכות עבודה מעלה עליהם הכתוב כאילו נבנה מקדש בימיהם אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteתוס׳ מנחות קי, א. ובביאה״ז להצ״צ כרך א ע׳ רצז ”שהוא בחי׳ נשמות שאין יכולים לעלות מעצמם רק ע״י סיוע של מיכאל שהוא מלאך של חסד ואהבה”, ע״ש. ובאוה״ת פ׳ שמות ע׳ יט: ”שיש נשמות גבוהות שהם נשמות כלליי׳ אשר בעלותם בבחי׳ מ״ן ונכללים ביסוד דנוק׳” ע״ש.
98מיכאל עומד ומקריב נשמות הצדיקים
Tosafos cite the tradition that the angel Michael offers the souls of the righteous on the heavenly altar. The maamar reads it as an occasional refinement of souls.
Tosafot on Menachot 110aתוספות על מנחות ק״י א
99Kehot’s note points to Genesis 24:45 for these words.
Genesis 24:45בראשית כ״ד:מ״ה
אֲנִי טֶרֶם אֲכַלֶּה לְדַבֵּר אֶל־לִבִּי וְהִנֵּה רִבְקָה יֹצֵאת וְכַדָּהּ עַל־שִׁכְמָהּ וַתֵּרֶד הָעַיְנָה וַתִּשְׁאָב וָאֹמַר אֵלֶיהָ הַשְׁקִינִי נָא:
And before I had done speaking to my heart, behold, Rebekah came forth with her pitcher on her shoulder; and she went down unto the fountain, and drew. And I said unto her: Let me drink, I pray thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
100Kehot’s note points to Song of Songs 6:8 for these words.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101ועלמות אין מספר אלו הלכות
The Raya Mehemna reads the “maidens without number” of the Song of Songs as the halachos. The maamar explains why they are called maidens.
Zohar III, 216aזח״ג רטז, א
Tikkunei Zohar, Tikkun 28תקו״ז תיקון כח
Kehot’s noteזח״ג רטז, א. ת״ז תי׳ כח. לעיל מט, ב.
102גברא אגברא קא רמית
The Talmud’s objection when one Amora’s statement is raised against another’s: “Are you setting one man against another?” The maamar uses it to show that the sayings of the Amoraim carry no power to refute.
Eruvin 82a:1–2עירובין פ״ב א:א׳-ב׳
גַּבְרָא אַגַּבְרָא קָא רָמֵית?! מָר סָבַר פְּלִיגִי, וּמָר סָבַר לָא פְּלִיגִי. גּוּפָא, אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל מָקוֹם שֶׁאָמַר רַבִּי יְהוּדָה ״אֵימָתַי״ וּ״בַמֶּה״ בְּמִשְׁנָתֵינוּ — אֵינוֹ אֶלָּא לְפָרֵשׁ דִּבְרֵי חֲכָמִים. וְרַבִּי יוֹחָנָן אָמַר: ״אֵימָתַי״ לְפָרֵשׁ, וּ״בַמֶּה״ לַחֲלוֹק.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין פב, א. וש״נ.
103עד לא קבילת דכר
The Zohar says that before a woman receives a male she is called a maiden. The maamar applies it to the halachos, which have not yet received supernal Chochmah.
Zohar II, 38bזח״ב לח, ב
Kehot’s noteזח״ב לח, ב.
104תלמוד בבריאה
Following Pri Etz Chaim, it places Scripture in Asiyah, Mishnah in Yetzirah and Talmud in Beriah, and explains that all are rooted in Atzilus and only descend and are clothed in the lower worlds.
Kehot’s noteנסמן לעיל יז, א.
105בורא חשך
G-d declares through Isaiah that He alone “forms light and creates darkness.” The maamar reads “creates” (borei) as the World of Beriah, where supernal Chochmah is hidden.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בתולות אחרי׳ רעותי׳
The royal wedding psalm describes the princess led to the king, her maiden companions following: “Virgins after her, her companions, are brought to You.” The maamar reads it as the halachos being brought to the King, filled with Chochmah, in the Time to Come.
Psalms 45:15תהילים מ״ה:ט״ו
לִרְקָמוֹת תּוּבַל לַמֶּלֶךְ בְּתוּלוֹת אַחֲרֶיהָ רֵעוֹתֶיהָ מוּבָאוֹת לָךְ:
She shall be led unto the king on richly woven stuff; The virgins her companions in her train being brought unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, טו.
107ענין ליבון הלכתא
Both places refer back to this passage on libun hilchesa.
Kehot’s noteבלקו״ת ברכה צו, ב. שה״ש לז, ג. מציין לכאן.
108מ״ש בזהר . . לאתקנא רזא דשמיה
There the Zohar’s teaching is explained in the same way: through each mitzvah a particular Name is drawn down, and the seven Names that may not be erased are only the spreading of life-force that brings His attributes into being, a “name” that exists only for others to call Him by.
Song of Songs 3:1שיר השירים ג׳:א׳
עַל־מִשְׁכָּבִי בַּלֵּילוֹת בִּקַּשְׁתִּי אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
By night on my bed I sought him whom my soul loveth; I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן סז, ד. בלקו״ת מצורע כה, א. שה״ש ג, א. מציין לכמה מקומות בענין השם. בסה״מ תרלד ע׳ ק: ושם מקשה ענין אומרו רזא דשמי׳ והל״ל אתקנא שמיה ע״ש. קטע מכאן בסה״מ תרל״ג כרך ב ע׳ שנד.
109הנה יש ז׳ שמות שאין נמחקין
The Talmud lists the Names of G-d that may not be erased. The maamar explains each as a radiance of the Infinite drawn into one of His attributes.
Shevuot 35a:27שבועות ל״ה א:כ״ז
לְמֵימְרָא דְּחַנּוּן וְרַחוּם שֵׁמוֹת נִינְהוּ?! וּרְמִינְהִי: יֵשׁ שֵׁמוֹת שֶׁנִּמְחָקִין, וְיֵשׁ שֵׁמוֹת שֶׁאֵין נִמְחָקִין – אֵלּוּ הֵן שֵׁמוֹת שֶׁאֵין נִמְחָקִין: כְּגוֹן ״אֵל״, ״אֱלֹקֶיךָ״, ״אֱלֹקִים״, ״אֱלֹקֵיכֶם״, ״אֶהְיֶה אֲשֶׁר אֶהְיֶה״, ״אָלֶף דָּלֶת״ וְ״יוֹד הֵי״, ״שַׁ־דַּי״, ״צְבָאוֹת״ – הֲרֵי אֵלּוּ אֵין נִמְחָקִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבועות לה, א. בהנתבאר כאן ראה בארוכה באוה״ת פ׳ שמות כרך א ע׳ קג ואילך.
110שם אל בחסד
A classic work of Kabbalah whose Gate of the Names explains which Name belongs to each Sefirah, such as Kel to Chesed.
Kehot’s noteראה פרדס שער השמות פ״א ואילך.
111דלאו מכל אינון מדות איהו כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ד״ה פתח אליהו.
112דלאו מכל אינון מדות איהו כלל
In Eliyahu’s prayer (Patach Eliyahu), after naming G-d’s attributes, the Tikkunei Zohar says that He is “not of any of these attributes at all.” The maamar uses it to show that each Name is only a radiance of Him drawn into an attribute.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
113עולם חסד יבנה
Eisan the Ezrachite sings, “For I said, olam chesed yibaneh,” in its plain sense “kindness is built up forever.” The maamar reads olam as “the world”: “the world is built with kindness,” the drawing of the Infinite Light into Chesed. (context: Steinsaltz Tanakh)
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
114כו׳ — (שבה — שהיא בחי׳ גלוי כו׳
This manuscript lacks the whole passage from here (“In it are clothed…”) to the end of paragraph 21 (“which is the level of revelation, etc.”); it resumes on page 50a with “And the explanation of the matter.”
Kehot’s noteבבוך 1052 ליתא מכאן עד דף נ, א וביאור הענין.
Paragraph 17
115וכידוע שאין ערוך השם של האדם
The note gives it as a place where the analogy of a person’s name, which is nothing beside his essence, is discussed.
Kehot’s noteראה סה״מ תקס״ג ח״א ע׳ חצר. סה״מ תקס״ח ע׳ רכז ובכ״מ.
116וכן שם אלקים בגבורה
The Zohar associates the Name Elokim with Gevurah. The maamar gives it as a second example of a Name drawn into an attribute.
Zohar I, 64bזח״א סד, ב
Kehot’s noteראה זח״א סד, ב. ובכ״מ.
117“The world is built with kindness,” as the maamar reads olam chesed yibaneh, whose plain sense is “kindness is built up forever.” Torah and mitzvos draw G-d into His attributes so that the world may be built with kindness. (context: Steinsaltz Tanakh)
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
118וארא אל אברהם
G-d tells Moshe: “I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shakai, but by My Name Havayah I was not known to them.” The maamar explains that the Patriarchs lacked this revelation because the Torah had not yet been given.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
Paragraph 20
119כי לא יטוש ה׳ את עמו
Shmuel assures the people, after they asked for a king: “For Havayah will not forsake His people, for the sake of His great Name.” The maamar reads it as the link between G-d’s great Name and Israel.
I Samuel 12:22שמואל א י״ב:כ״ב
כִּי לֹא־יִטֹּשׁ ה׳ אֶת־עַמּוֹ בַּעֲבוּר שְׁמוֹ הַגָּדוֹל כִּי הוֹאִיל ה׳ לַעֲשׂוֹת אֶתְכֶם לוֹ לְעָם:
For the L-RD will not forsake His people for His great name’s sake; because it hath pleased the L-RD to make you a people unto Himself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א יב, כב.
120ומה תעשה לשמך הגדול
Yehoshua’s plea after the defeat at Ai: if Israel is destroyed, “what will You do for Your great Name?” The great Name depends, as it were, on Israel.
Joshua 7:9יהושע ז׳:ט׳
וְיִשְׁמְעוּ הַכְּנַעֲנִי וְכֹל יֹשְׁבֵי הָאָרֶץ וְנָסַבּוּ עָלֵינוּ וְהִכְרִיתוּ אֶת־שְׁמֵנוּ מִן־הָאָרֶץ וּמַה־תַּעֲשֵׂה לְשִׁמְךָ הַגָּדוֹל:
For when the Canaanites and all the inhabitants of the land hear of it, they will compass us round, and cut off our name from the earth; and what wilt Thou do for Thy great name?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע ז, ט.
121תלת קשרין מתקשרין דא בדא
The Zohar teaches that Israel, the Torah and the Holy One, blessed be He, are bound to one another. The maamar uses it to explain why the great Name is drawn down through Israel.
Zohar III, 73aזח״ג עג, א
Kehot’s noteראה זח״ג עג, א. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 113.
122דהע״ה הי׳ מחבר תורה שלמעלה
The Zohar describes King David as joining the Torah above with the Holy One, blessed be He. The maamar reads it as drawing His great Name into Chochmah.
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteזח״ג רכב, ב.
Paragraph 21
123ואלה שמות בני ישראל
The opening verse of Shemos, which the maamar now reads as the supernal Names drawn down by the souls of Israel.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124ויעש דוד שם ופי׳ בזוה״ק
After his victory over Aram, “David made a name”: in the plain sense, he won renown, or set up a monument. The Zohar reads it as David making a holy Name, and the maamar applies it to the “names” of the children of Israel. (context: Steinsaltz Tanakh)
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Kehot’s noteשמואל-ב ח, יג. זח״ג קיג, ב.
125כמ״ש באגה״ק
Iggeres HaKodesh 5 dwells on the Zohar’s word “makes” (de’avid): through tzedakah and kindness below, a person arouses the supernal kindness to draw the Infinite Light from supernal Chochmah, the yud of the Name, to its heh, speech and “the breath of His mouth,” and so to bestow on the World of Asiyah.
Kehot’s noteסי׳ ה.
126כרחל לפני גוזזי׳
Isaiah describes the servant of G-d, who bears his suffering in silence, “like a ewe (rachel) before her shearers.” The maamar uses the word rachel to link the Congregation of Israel with Rachel.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
127שבכל חדש מאיר צירוף אחד מי״ב צירופי ה׳
A classic work of Kabbalah, given by the note for the permutation of Havayah that shines in each month.
Kehot’s noteראה פרדס שער יג פ״ג. סידור האריז״ל כוונת ר״ח. משנת חסידים סדר מועד מסכת ניסן ואילך (בכוונת כל חודש) — לקו״ש לט״ו באב תשמ״ז הערה 65.
128הראובני השמעוני
“These are the families of the Reuveni.” The tribal family names begin with heh and end with yud, the Name Yah, as Rashi explains on this passage.
Numbers 26:7במדבר כ״ו:ז׳
אֵלֶּה מִשְׁפְּחֹת הָראוּבֵנִי וַיִּהְיוּ פְקֻדֵיהֶם שְׁלֹשָׁה וְאַרְבָּעִים אֶלֶף וּשְׁבַע מֵאוֹת וּשְׁלֹשִׁים:
These are the families of the Reubenites; and they that were numbered of them were forty and three thousand and seven hundred and thirty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כו, ז.
129י״ב שבטים הם כנגד י״ב צירופי הוי״ה . . כמ״ש במ״א
According to the Rebbe’s note, the twelve tribes as the twelve permutations of Havayah are explained at length in the maamar “Machar Chodesh” and its explanations, and in the other places listed.
Kehot’s noteראה בארוכה באור התורה בראשית ד״ה מחר חודש וביאוריו (הערת כ״ק אדמו״ר זי״ע באוה״ת שמות ע׳ כט). וראה גם בפ׳ בא ע׳ רנד. רנה ובכ״מ. וראה קהלת יעקב ערך י״ב חדשים וי״ב שבטים. בטור או״ח סו״ס תי״ז (הובא באוה״ת בראשית כז, ב): וי״ב ראשי חדשי השנה שגם הם נקראים מועדים כנגד י״ב שבטים. וראה אוה״ת בראשית שם ע״א. מטות ע׳ א׳רפא (לקו״ש לפ׳ בשלח חכ״ו ע׳ 90. ולט״ו באב תשמ״ז הערה 64).
130ע״פ אלה פקודי המשכן
Likkutei Torah’s maamar on this verse (Pekudei) explains that each of the six attributes comprises all six, thirty-six in all, the numerical value of eileh, and that the six orders of the Mishnah, each comprising all six, carry this drawing down through the study of Torah.
Kehot’s noteלקו״ת פקודי צ, ג.
131אלה פקודי המשכן
“These are the accounts of the Mishkan.” The Alter Rebbe refers to his explanation of eileh on this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132ועמ״ש במ״א פ׳ תולדות
There the Alter Rebbe explains why Yitzchak called the wells “names (shemos) like the names (shemos)” his father had called them, the first written in full with a vav and the second without: Avraham’s wells were stopped up by the Philistines, so the external forces drew from them, while through Yitzchak’s digging their flow was never cut off again, and the six attributes, the vav, flow through them.
Kehot’s noteלעיל יז, ג.
133ויקרא להן שמות כשמת
Yitzchak called the wells “names like the names” his father had called them; the first word is written with a vav and the second without. The Alter Rebbe refers to his explanation of the difference.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134כמ״ש בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל פ׳ וישב ד״ה כו׳ עתה נבאר.
135אותותינו לא ראינו
Asaf laments the burning of the Sanctuary: “Our signs we have not seen; there is no longer any prophet.” The maamar reads “signs” (ososeinu) as the letters (osiyos) and Names hidden in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט.
136ארץ טובה ורחבה
G-d promises to bring Israel to “a good and spacious land.” The maamar reads “spacious” as revelation, the opposite of the narrowness of Egypt.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
137וביאור הענין
the passage shares nothing with the note
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ענין ב׳ ירידות דמצרים”. באוה״ת ע׳ קג ביאור ארוך. וסיומו בכרך ז ע׳ ב׳תפג. בלקו״ת שלח נ, ב בענין שמו הגדול: ושם [כאן] נתבאר דשם הוי׳ שמו הגדול. וי״ל עוד בענין שמו הגדול ע״פ מ״ש בפ׳ בשלח [לקמן] ע״פ וירא ישראל את היד הגדולה. בסה״מ תרכ״ט (הוצאה חדשה) ע׳ רצז: וע׳ מענין שמו הגדול בלקו״ת בד״ה אני כו׳ אשר הוצאתיך . . ובד״ה צו את בנ״י מענין שמו גימ׳ רצון. ובד״ה ואלה שמות בתו״א.
138ארץ טובה ורחבה
G-d promises to bring Israel to “a good and spacious land.” The maamar reads it as the expansion and revelation that follow the contraction of Egypt.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139ירד ירדנו
“We came down at first to buy food,” said with a doubled verb. The maamar reads it as two descents.
Genesis 43:20בראשית מ״ג:כ׳
וַיֹּאמְרוּ בִּי אֲדֹנִי יָרֹד יָרַדְנוּ בַּתְּחִלָּה לִשְׁבׇּר־אֹכֶל:
and said: ‘Oh my lord, we came indeed down at the first time to buy food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140ואנכי אעלך גם עלה
G-d’s promise to bring Yaakov up from Egypt, with a doubled verb that hints at two ascents.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141עלה נעלה
Calev’s “We shall surely go up,” another doubled verb of ascent.
Numbers 13:30במדבר י״ג:ל׳
וַיַּהַס כָּלֵב אֶת־הָעָם אֶל־מֹשֶׁה וַיֹּאמֶר עָלֹה נַעֲלֶה וְיָרַשְׁנוּ אֹתָהּ כִּי־יָכוֹל נוּכַל לָהּ:
And Caleb stilled the people toward Moses, and said: ‘We should go up at once, and possess it; for we are well able to overcome it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142יש להקדים משל א׳
The note points to this maamar for the analogy that follows.
Kehot’s noteראה ד״ה הבאים ישרש תשל״ח.
143והיה מדי חדש
Isaiah foretells that “from one new moon to another” all flesh will come to bow before G-d. The Alter Rebbe refers to what is said about Rosh Chodesh on this verse.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144אנכי אשמח
“I will rejoice in Havayah,” says the psalmist at the close of his praise of creation. The Alter Rebbe refers to a passage of the Zohar in Parshas Pinchas on this verse.
Psalms 104:34תהילים ק״ד:ל״ד
יֶעֱרַב עָלָיו שִׂיחִי אָנֹכִי אֶשְׂמַח בַּה׳
Let my musing be sweet unto Him; as for me, I will rejoice in the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145מה רבו מעשיך
The psalmist marvels at creation: “How manifold are Your works, O Havayah; You have made them all with wisdom.” The maamar learns from it that the worlds come into being through Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
146שו״ה הוא — בחי׳ צמצום
The word “first” (techilah) is added, so that the yud is the level of tzimtzum first.
Kehot’s noteבבוך הנ״ל נוסף בגוכתי״ק: ”תחלה”.
Paragraph 23
147בדבר ה׳ שמים נעשו
The psalmist praises the Creator: “By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The maamar explains that G-d’s wisdom is clothed in His word.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
148חכים ולא בחכמה ידיעא
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
149חכים ולא בחכמה ידיעא
From Eliyahu’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The maamar applies it to G-d’s own wisdom, which descends and is clothed in His speech and in all the worlds.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
150יהי אור
The first of the Ten Utterances of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151יהי רקיע
The utterance that created the firmament.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152תדשא הארץ
The utterance that brought forth vegetation.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ישראל לי ראש
It brings the reading of Yisrael as li rosh, “a head for Me,” in the name of the Zohar; the note also sends the reader to the source notes on that page.
Kehot’s noteבדרך מצותיך טו, ב בשם הזהר. וראה במ״מ לשם. וראה בפע״ח שער הלולב פ״א. שער הפסוקים להאריז״ל ויחי מז, כח. מח, ב. ראה לקו״ת שלח מח, ג ואילך.
154כמ״ש בתניא פנ״ג
Tanya, chapter 53, speaks of the “supernal light kindled upon his head”: the light of the Shechinah resting on the G-dly soul in the brain. The maamar compares it to the radiance of His great Name clothed in Chochmah.
Tanya, Likkutei Amarim 53:3תניא, חלק ראשון; ליקוטי אמרים נ״ג:ג׳
וּבְבַיִת שֵׁנִי שֶׁלֹּא הָיָה בוֹ הָאָרוֹן וְהַלּוּחוֹת, אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, שֶׁלֹּא הָיְתָה שְׁכִינָה שׁוֹרָה בּוֹ, פֵּירוּשׁ, מַדְרֵגַת שְׁכִינָה שֶׁהָיְתָה שׁוֹרָה בְּבַיִת רִאשׁוֹן שֶׁלֹּא כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת הָעוֹלָמוֹת. אֶלָּא, בְּבַיִת שֵׁנִי, הָיְתָה שׁוֹרָה כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת וְהִתְלַבְּשׁוּת מַלְכוּת דַּאֲצִילוּת בְּמַלְכוּת דִּבְרִיאָה, וְדִבְרִיאָה בְּמַלְכוּת דִּיצִירָה, וְדִיצִירָה בְּהֵיכַל קָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה, וְקָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה הָיָה מִתְלַבֵּשׁ בְּקָדְשֵׁי קָדָשִׁים שֶׁבְּבֵית הַמִּקְדָּשׁ שֶׁלְּמַטָּה, וְשָׁרְתָה בּוֹ …
Kehot Publication Society (CC-BY-NC)
155וקרבתנו מלכנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת ק״ש שחרית.
156יעקב יו״ד עקב
At the opening of Vayetzei, Yaakov is explained as yud akev: the drawing down of supernal Chochmah, the yud, far below, even into the “heels.” The Kehot note there gives the sources of this reading.
Kehot’s noteנסמן לעיל כא, א. ועוד.
157והארץ הדום רגלי
G-d says through Isaiah: “The heavens are My throne and the earth is My footstool”: no house can contain Him. The maamar reads “earth” as Malchus, the letters of speech.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
158ע״פ הזהר פ׳ קדושים
The explanation of the Zohar on Kedoshim to which the Alter Rebbe refers, on “My servant whom I have chosen,” Yaakov.
Kehot’s noteביאוה״ז לאדה״א קלט, א. הנחה אחרת בסה״מ תקס״ה ע׳ תרט. וראה אוה״ת פ׳ שמות ע׳ לט.
159ועבדי אשר בחרתי
G-d tells Israel through Isaiah, “You are My witnesses … and My servant whom I have chosen.” The Zohar in Kedoshim reads “My servant whom I have chosen” as Yaakov.
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160מידי אביר יעקב
From Yaakov’s blessing of Yosef: “from the hands of the Mighty One of Yaakov, from there the shepherd, the stone of Israel.” The maamar reads “stone” as the letters that receive from Yaakov.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כד. וראה באוה״ת נ״ך כרך א ע׳ סא שמציין לכאן.
161כנודע בס״י
In Vayetzei (21a, 22a) the stones Yaakov took “from the stones of the place” are explained as letters, citing Sefer Yetzirah’s “two stones build two houses”: as stones build a house, letters build words in which the intellect dwells.
Kehot’s noteפ״ד מט״ז ע״פ נוסח האריז״ל. ראה גם לעיל כא, א. כב, א. כט, א. ועוד.
162שתי אבנים בונות
Sefer Yetzirah calls letters “stones” and the words they form “houses”: “two stones build two houses” (4:16 in the Arizal’s version, which the Kehot note cites). The maamar uses it to explain “the stone of Israel.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
163יעקב בריח התיכון
The Zohar calls Yaakov “the middle bar.” The maamar explains it as the light of Chochmah that reaches from the highest level to the lowest.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
164בריח התיכון המבריח מן הקצה אל הקצה
The middle bar of the Mishkan’s boards, which ran “from end to end.” The Zohar applies it to Yaakov.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו
The verse in Vayigash, which the maamar now reads as the first descent, into the hidden worlds.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166בבחי׳ עלמין סתימין דלא אתגליין
It explains that the Ten Utterances are called “utterances” only relative to the creatures: as a person’s attributes act only when clothed in letters of thought and speech, so G-d’s attributes act in creation through combinations of letters.
Tanya, Sha’ar HaYichud 11:5תניא, חלק שני; שער היחוד והאמונה י״א:ה׳
וְהֵם שְׁנֵי מִינֵי עוֹלָמוֹת: עָלְמִין סְתִימִין דְּלָא אִתְגַּלְיָין, הֵם הַמִּתְהַוִּים וְחַיִּים וְקַיָּימִים מִכֹּחוֹת וְהַמְשָׁכוֹת נֶעְלָמוֹת, כְּמוֹ אוֹתִיּוֹת הַמַּחֲשָׁבָה שֶׁבְּנִשְׁמַת הָאָדָם עַל דֶּרֶךְ מָשָׁל; וְ״עָלְמִין דְּאִתְגַּלְיָין״, נִבְרְאוּ וְחַיִּים מֵהִתְגַּלּוּת שֶׁנִּתְגַּלּוּ כֹּחוֹת וְהַמְשָׁכוֹת הַנֶּעְלָמוֹת, הַנִּקְרָאוֹת בְּשֵׁם ״אוֹתִיּוֹת הַמַּחֲשָׁבָה״, וּכְשֶׁהֵן בִּבְחִינַת הִתְגַּלּוּת לְהַחֲיוֹת עָלְמִין דְּאִתְגַּלְיָין, נִקְרָאוֹת בְּשֵׁם ״מַאֲמָרוֹת״ וּ״דְבַר ה׳״ וְ״רוּחַ פִּיו״, כְּמוֹ אוֹתִיּוֹת הַדִּבּוּר בָּאָדָם עַל דֶּרֶךְ מָשָׁל, שֶׁהֵן מְגַלּוֹת לַשּׁוֹמְעִים …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פי״א.
Paragraph 24
167אותותינו לא ראינו
“Our signs we have not seen.” The maamar explains it as the absence of open miracles in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168ולקחת ממימי היאור
The sign given to Moshe: water from the Nile poured on dry land would become blood. The maamar gives it as an example of a change in nature.
Exodus 4:9שמות ד׳:ט׳
וְהָיָה אִם־לֹא יַאֲמִינוּ גַּם לִשְׁנֵי הָאֹתוֹת הָאֵלֶּה וְלֹא יִשְׁמְעוּן לְקֹלֶךָ וְלָקַחְתָּ מִמֵּימֵי הַיְאֹר וְשָׁפַכְתָּ הַיַּבָּשָׁה וְהָיוּ הַמַּיִם אֲשֶׁר תִּקַּח מִן־הַיְאֹר וְהָיוּ לְדָם בַּיַּבָּשֶׁת:
And it shall come to pass, if they will not believe even these two signs, neither hearken unto thy voice, that thou shalt take of the water of the river, and pour it upon the dry land; and the water which thou takest out of the river shall become blood upon the dry land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ט.
169לא ידעתי את הוי׳
Pharaoh’s answer to Moshe, “I do not know Havayah.” The maamar reads it as knowing only the Name Elokim, the level of nature.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
170יקוו המים
“Let the waters be gathered,” the utterance from which water comes into being. The maamar explains that Chochmah can change its letters.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
171השב ידך אל חיקך
The second sign at the burning bush: Moshe’s hand became leprous in his bosom and was restored when he put it back. The maamar reads it as change between concealment and revelation.
Exodus 4:7שמות ד׳:ז׳
וַיֹּאמֶר הָשֵׁב יָדְךָ אֶל־חֵיקֶךָ וַיָּשֶׁב יָדוֹ אֶל־חֵיקוֹ וַיּוֹצִאָהּ מֵחֵיקוֹ וְהִנֵּה־שָׁבָה כִּבְשָׂרוֹ:
And He said: ‘Put thy hand back into thy bosom.—And he put his hand back into his bosom; and when he took it out of his bosom, behold, it was turned again as his other flesh.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ז.
172כי מן המים משיתהו
Moshe’s name, “for I drew him out of the water.” The maamar links water to supernal Chochmah.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173ישראל עלו במחשבה
Tikkunei Zohar, at the end of Tikkun 6, also says that “Israel arose in thought,” as the Kehot note gives it.
Tikkunei Zohar, Tikkun 6 · 23b:3–4תקו״ז תיקון ו
א״ל אבא. אם כן ת״ח דאיהו מסטרא דמחשבה דאתמ׳ ביה ישראל עלה במחשבה ליבראות האי אוריתא איהי בן לתלמיד חכם. אם כן אתתא דיליה אמאי צריכא יבום. דהא לא שוו אפרשותא מארי מתניתין לת״ח משאר בני נשא. א״ל ברי (איהי) ודאי צריכה יבום לאלין נשמתין דאזלין ערטילאין משית יומי בראשית.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteב״ר בתחלתו. ת״ז תי׳ ו בסופו. ראה לקמן צה, ד. לקו״ת צו טז, ג. בחוקותי מז, א. ראה יח, א. כד, ד. נצבים מה, ג. מז, ג. יוכ״פ סח, א. דרך חיים קד, ד.
174ישראל עלו במחשבה
The Midrash counts Israel among the things that preceded the creation of the world: “Israel arose in thought.” The maamar explains why the signs are called “ours.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
175אתה א-ל מסתתר
“Indeed, You are a G-d who hides Himself.” The maamar uses it to describe the concealment of exile.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, טו.
Paragraph 26
176הבאים מצרימה את יעקב
The opening verse of Shemos, which the maamar now reads as the second descent, into speech and the revealed worlds.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177ומבשרי אחזה
Job, in his suffering, declares that “from my flesh I shall see G-d”: in the plain sense, he will yet see G-d with his own eyes. In Chassidus the words mean that from the workings of a person’s own body and soul one can understand the divine, and the maamar uses the human voice in this way.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178כבד פה וכבד לשון
Moshe tells G-d that he is “heavy of mouth and heavy of tongue.” The maamar explains it as the difficulty of bringing Chochmah itself into speech.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
179לא יעקב יאמר עוד שמך
“Your name shall no longer be called Yaakov, but Yisrael.” Here the maamar reads it as Yisrael shining even in the world of speech.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
180ואתה תהי׳ לו לאלקים
G-d tells Moshe that Aharon will speak for him, “and you shall be to him as Elokim”: in the plain sense, a master who tells him what to say. The maamar reads Elokim as the contraction through which Chochmah reaches speech.
Exodus 4:16שמות ד׳:ט״ז
וְדִבֶּר־הוּא לְךָ אֶל־הָעָם וְהָיָה הוּא יִהְיֶה־לְּךָ לְפֶה וְאַתָּה תִּהְיֶה־לּוֹ לֵאלֹקִים:
And he shall be thy spokesman unto the people; and it shall come to pass, that he shall be to thee a mouth, and thou shalt be to him in G-d’s stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, טז.
181ואתם תלקטו לאחד אחד
Isaiah foresees G-d gathering His scattered people one by one, like olives beaten from the tree: “and you shall be gathered one by one.” The maamar reads it as the union of the levels, “one with the One.” (context: Steinsaltz Tanakh)
Isaiah 27:12ישעיהו כ״ז:י״ב
וְהָיָה בַּיּוֹם הַהוּא יַחְבֹּט ה׳ מִשִּׁבֹּלֶת הַנָּהָר עַד־נַחַל מִצְרָיִם וְאַתֶּם תְּלֻקְּטוּ לְאַחַד אֶחָד בְּנֵי יִשְׂרָאֵל:
And it shall come to pass in that day, That the L-RD will beat off [His fruit] From the flood of the River unto the Brook of Egypt, And ye shall be gathered one by one, O ye children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יב.
182למהוי אחד באחד
The Zohar’s phrase for the union “to be one with the One.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
183שו״ה איש וביתו
Before “each man and his household” this manuscript adds “And this is what is written.”
Kehot’s noteבבוך 1052 נוסף: ”וז״ש איש וביתו”.
184איש וביתו באו
“Each man and his household came.” The maamar reads the following names, Reuven and Shimon, as sight and hearing.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ראובן ושמעון בחי׳ ראיה ושמיעה
At the opening of Vayechi, Reuven and Shimon are explained at length as sight and hearing: sight is from close by and brings love, hearing is from afar and brings awe, like the first two paragraphs of the Shema.
Kehot’s noteראה לעיל ר״פ ויחי בארוכה.
186ותקרא את שמו ראובן
Leah named her firstborn Reuven, “for Havayah has seen (ra’ah) my affliction.” The maamar reads Reuven as sight.
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לב.
Paragraph 28
187ותקרא את שמו שמעון
Leah named her second son Shimon, “for Havayah has heard (shama).” The maamar reads Shimon as hearing.
Genesis 29:33בראשית כ״ט:ל״ג
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר כִּי־שָׁמַע ה׳ כִּי־שְׂנוּאָה אָנֹכִי וַיִּתֶּן־לִי גַּם־אֶת־זֶה וַתִּקְרָא שְׁמוֹ שִׁמְעוֹן:
And she conceived again, and bore a son; and said: ‘Because the L-RD hath heard that I am hated, He hath therefore given me this son also.’ And she called his name Simeon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לג.
188עתה הפעם ילוה אישי אלי
Leah named her third son Levi, saying, “Now this time my husband will be joined (yillaveh) to me.” The maamar reads it as bonding and union.
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לד.
189ובוחן כליות ולב
Jeremiah turns to G-d: “Havayah of hosts, who judges righteously, who tests the kidneys and the heart.” The maamar cites it for G-d’s knowledge of every person’s inner life, His individual Providence.
Jeremiah 11:20ירמיהו י״א:כ׳
וַה׳ צְבָאוֹת שֹׁפֵט צֶדֶק בֹּחֵן כְּלָיוֹת וָלֵב אֶרְאֶה נִקְמָתְךָ מֵהֶם כִּי אֵלֶיךָ גִּלִּיתִי אֶת־רִיבִי:
But, O L-RD of hosts, that judgest righteously, That triest the reins and the heart, Let me see Thy vengeance on them; For unto Thee have I revealed my cause.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190שו״ה שלא — כדעת הכופרים
This manuscript reads “not like the view of the nations who deny [individual Providence].”
Kehot’s noteבבוך 1052 נוסף: ”שלא כדעת האומו׳ הכופרי׳”.
191ויאמרו לא יראה י-ה
The Psalm quotes the wicked who say that G-d does not see. The maamar applies it to those who deny individual Providence.
Psalms 94:7תהילים צ״ד:ז׳
וַיֹּאמְרוּ לֹא יִרְאֶה־קָּהּ וְלֹא־יָבִין אֱלֹקֵי יַעֲקֹב:
And they say: 'The L-RD will not see, Neither will the G-d of Jacob give heed.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צד, ז.
Paragraph 29
192והנה להיות
In the margin the Tzemach Tzedek wrote a heading for this section: “There must be concealment so that afterwards there will be revelation.”
Kehot’s noteבבוך 1052 בגליון בגוכתי״ק הצ״צ: ”העלם צ״ל כדי שאח״כ יהי׳ גילוי”.
193כברייתו של עולם
The Talmud explains why goats walk before sheep: “as in the creation of the world, first darkness and then light.” The maamar learns from it that revelation must follow concealment.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
194הנגלות לנו ולבנינו
Moshe says that the hidden things belong to Havayah our G-d, “and the revealed things are for us and for our children” forever, to do all the words of this Torah. The maamar applies it to the revealed Torah given at Sinai.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַה׳ אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195פב״פ דבר ה׳
Moshe recalls Sinai: “Face to face Havayah spoke with you.” The revealed Torah was given after the 210 years in Egypt.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
196עין בעין יראו
The prophet foretells that Jerusalem’s watchmen will see Havayah’s return to Zion “eye to eye,” the revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197ונגלה כבוד ה׳
The prophet’s comfort: “And the glory of Havayah shall be revealed, and all flesh shall see together.” Another verse of the future revelation.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198וישכם אברהם בבוקר
“And Avraham rose early in the morning.” The maamar reads it as the revelation of Avraham’s quality after the darkness of night.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ג.
199ושמי הוי״ה לא נודעתי להם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוארא ו, ג.
200ושמי הוי״ה לא נודעתי להם
“But by My Name Havayah I was not known to them.” The Patriarchs lacked the revelation of Havayah that came at Sinai.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201אנכי ה׳
The first of the Ten Commandments, “I am Havayah your G-d.” The maamar reads it as the revelation of the Name Havayah at Sinai.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
202והי׳ ה׳ לי לאלקים
Yaakov’s vow on his way to Charan: if G-d protects him and brings him home, “then Havayah will be my G-d.” The maamar reads it as “Havayah will be Elokim to me”: in the Time to Come, beside the higher revelation, Havayah will seem like Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
203בית יעקב לכו ונלכה
The prophet calls, “House of Yaakov, come and let us walk in the light of Havayah.” The maamar reads it as the light that shines in the Name Havayah.
Isaiah 2:5ישעיהו ב׳:ה׳
בֵּית יַעֲקֹב לְכוּ וְנֵלְכָה בְּאוֹר ה׳
O house of Jacob, come ye, and let us walk In the light of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ה.
204שמע ישראל הוי״ה
Moshe’s declaration of faith: “Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar notes that it addresses “Israel” and reads it as the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205בשכמל״ו יעקב אמרו
The Talmud relates that when Yaakov’s sons declared “Hear, O Israel,” Yaakov answered, “Blessed be the Name of the glory of His kingdom forever and ever.” The maamar reads it as the lower unity.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
206ה׳ ה׳
As Havayah passes before Moshe, He proclaims the Thirteen Attributes of Mercy, opening with the Name Havayah twice, divided by a pause. The maamar explains the first as above the chain of worlds.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
Paragraph 30
207וביאור הענין
The text from here to the end of the maamar is not in this manuscript.
Kehot’s noteמכאן עד סיום המאמר ליתא בבוך 1052.
208כולם בחכמה עשית
“You have made them all with wisdom.” The maamar cites it as the ordinary order of creation, which is why calling it exile needs explaining.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 31
209ע״פ אני ישנה
The maamar “I am asleep, but my heart is awake” in Likkutei Torah on Shir HaShirim: exile is likened to sleep, in which one’s sight is closed; “our signs” are read as our letters, the letters of Torah and prayer; and “my heart” is G-d, who is awake above.
Kehot’s noteלקו״ת שה״ש. ובספר המאמרים תקס״ח ע״פ זה.
210אני ישנה
The beloved of the Song says, “I am asleep, but my heart is awake”: half asleep, she hears her lover knocking. The maamar reads it as exile: hidden below, awake and revealed above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211אותותנו לא ראינו
“Our signs we have not seen.” The maamar reads the signs as the letters of Torah and prayer, whose effect is hidden in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
212ולבי ער
“But my heart is awake”: above, the revelation continues even in exile.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213עולם כמנהגו נוהג
The Talmud’s principle that “the world follows its natural course.” The maamar says that in exile this is only how things appear.
Avodah Zarah 54b:14–15עבודה זרה נ״ד ב:י״ד-ט״ו
… אִילּוּ לְדָבָר שֶׁאֵין הָעוֹלָם צוֹרֶךְ לוֹ הָיוּ עוֹבְדִין, הֲרֵי הוּא מְבַטְּלָהּ. הֲרֵי הֵן עוֹבְדִין לַחַמָּה וְלַלְּבָנָה וְלַכּוֹכָבִים וְלַמַּזָּלוֹת, יְאַבֵּד עוֹלָם מִפְּנֵי הַשּׁוֹטִים? אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין. דָּבָר אַחֵר: הֲרֵי שֶׁגָּזַל סְאָה שֶׁל חִטִּים [וְהָלַךְ] וּזְרָעָהּ בַּקַּרְקַע — דִּין הוּא שֶׁלֹּא תִּצְמַח, אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג וְהוֹלֵךְ, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז נד, ב.
214עושה נפלאות גדולות לבדו
The Great Hallel gives thanks “to Him who alone does great wonders, for His kindness is forever.” The maamar reads “alone” as wonders that only G-d recognizes.
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
215מי שאמר לשמן וידלוק
Rabbi Chanina ben Dosa, told that his daughter had lit the Shabbos lamp with vinegar, said, “He who told the oil to burn will tell the vinegar to burn,” and it burned. The maamar uses it to show that nature is nullified before its source.
Taanit 25a:5–6תענית כ״ה א:ה׳-ו׳
… כְּלִי שֶׁל חוֹמֶץ נִתְחַלֵּף לִי בִּכְלִי שֶׁל שֶׁמֶן וְהִדְלַקְתִּי מִמֶּנּוּ אוּר לְשַׁבָּת. אֲמַר לַהּ: בִּתִּי, מַאי אִכְפַּת לִךְ? מִי שֶׁאָמַר לַשֶּׁמֶן וְיִדְלוֹק, הוּא יֹאמַר לַחוֹמֶץ וְיִדְלוֹק. תָּנָא: הָיָה דּוֹלֵק וְהוֹלֵךְ כׇּל הַיּוֹם כּוּלּוֹ, עַד שֶׁהֵבִיאוּ מִמֶּנּוּ אוּר לְהַבְדָּלָה. רַבִּי חֲנִינָא בֶּן דּוֹסָא הֲווֹ לֵקהּ הָנָךְ עִיזֵּי, אֲמַרוּ לֵקהּ: קָא מַפְסְדָן. אֲמַר: אִי קָא מַפְסְדָן — נֵיכְלִינְהוּ דּוּבֵּי, וְאִי לָא — כֹּל חֲדָא וַחֲדָא תַּיְתֵי לְאוּרְתָּא דּוּבָּא בְּקַרְנַיְיהוּ. לְאוּרְתָּא אַיְיתַי כֹּל חֲדָא וַחֲדָא דּוּבָּא בְּקַרְנַיְיהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
216ולא נודעה כי באה אל קרבנה
From Pharaoh’s dream: the lean cows swallowed the fat ones, “and it was not known that they had come into their midst.” The maamar borrows the words for the radiance hidden within the worlds.
Genesis 41:21בראשית מ״א:כ״א
וַתָּבֹאנָה אֶל־קִרְבֶּנָה וְלֹא נוֹדַע כִּי־בָאוּ אֶל־קִרְבֶּנָה וּמַרְאֵיהֶן רַע כַּאֲשֶׁר בַּתְּחִלָּה וָאִיקָץ:
And when they had eaten them up, it could not be known that they had eaten them; but they were still ill-favoured as at the beginning. So I awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
217לעושה נפלאות גדולות לבדו
The Great Hallel gives thanks “to Him who alone does great wonders.” The maamar reads “alone” as wonders that only G-d recognizes, as the Talmud says that the one for whom a miracle is done does not recognize it.
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ד.
218שאין בעל הנס מכיר בניסו
The Talmud teaches that the one for whom a miracle is done does not recognize his miracle. The maamar applies it to the hidden Providence of exile.
Niddah 31a:17–18נדה ל״א א:י״ז-י״ח
וְהַיְינוּ דְּאָמַר רַבִּי אֶלְעָזָר: מַאי דִכְתִיב ״עוֹשֶׂה נִפְלָאוֹת (גְּדוֹלוֹת) לְבַדּוֹ וּבָרוּךְ שֵׁם כְּבוֹדוֹ לְעוֹלָם״? אֲפִילּוּ בַּעַל הַנֵּס אֵינוֹ מַכִּיר בְּנִסּוֹ. דָּרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: מַאי דִכְתִיב ״אׇרְחִי וְרִבְעִי זֵרִיתָ וְכׇל דְּרָכַי הִסְכַּנְתָּה״? מְלַמֵּד שֶׁלֹּא נוֹצַר אָדָם מִן כׇּל הַטִּפָּה, אֶלָּא מִן הַבָּרוּר שֶׁבָּהּ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁזּוֹרֶה בְּבֵית הַגְּרָנוֹת, נוֹטֵל אֶת הָאוֹכֶל וּמַנִּיחַ אֶת הַפְּסוֹלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 200bזח״ג ר, ב
Kehot’s noteנדה לא, א. זח״ג ר, ב.
Paragraph 36
219אלו כשירות בבהמה
The Mishnah that lists the injuries with which an animal remains kosher. The maamar uses it as an example of a text one may know only by its wording.
Mishnah Chullin 3:2משנה חולין ג׳:ב׳
וְאֵלּוּ כְשֵׁרוֹת בַּבְּהֵמָה. נִקְּבָה הַגַּרְגֶּרֶת אוֹ שֶׁנִּסְדְּקָה. עַד כַּמָּה תֶּחְסַר. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר, עַד כָּאִסָּר הָאִיטַלְקִי. נִפְחֲתָה הַגֻּלְגֹּלֶת וְלֹא נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב וְלֹא לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְלֹא נִפְסַק הַחוּט שֶׁלָּהּ, נִטְּלָה הַכָּבֵד וְנִשְׁתַּיֵּר הֵימֶנָּה כַזָּיִת, הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ זֶה לְתוֹךְ זֶה, נִטַּל הַטְּחוֹל, נִטְּלוּ הַכְּלָיוֹת, נִטַּל לְחִי הַתַּחְתּוֹן, נִטַּל הָאֵם שֶׁלָּהּ, וַחֲרוּתָה בִידֵי שָׁמָיִם. הַגְּלוּדָה, רַבִּי מֵאִיר מַכְשִׁיר, וַחֲכָמִים פּוֹסְלִין:
The following cases are Cashér: when the trachea is perforated or split. Of what size may the deficient part be? According to Rabbon Simeon ben Gamaliel, "As large as an [Italian] asser." When the bones of the skull are wounded, but the interior skin of the brain is uninjured; when there is a perforation in the heart, but not quite through to within the ventricles; when the vertebræ of the spine are broken, but the spinal chord was not severed; when the liver is deficient, but a small piece thereof …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
220וזהו שאנו אומרים יהא שמיה
There “May His great Name be blessed” is the request that His great Name, which is above the chain of worlds and is not clothed in them, be drawn from concealment into revelation “le’alam,” in Atzilus, and “u’le’almei almaya,” in the lower worlds of Beriah, Yetzirah and Asiyah.
Kehot’s noteראה לקו״ת שלח מח, ג ואילך. אוה״ת נ״ך כרך א ע׳ ז . וראה לעיל מב, ד.
221שמו הגדול
Likkutei Torah on Shelach explains His great Name as the level above the chain of worlds, higher even than the light that encompasses them, and at 50b refers back to this maamar for the Name Havayah as His great Name.
Kehot’s noteנתבאר בלקו״ת שלח מח, ג. נ, ב. שבת שובה סז, ב ואילך.
222בפ׳ חקת ע״פ על כן יאמרו המושלים
The maamar on “Therefore those who rule say, ‘Come to Cheshbon,’” which opens with the Talmud’s reading (those who rule over their inclination; “come, let us calculate the account of the world”) and with the power of answering “Amen, yehei shmei rabba.” It explains olam (“world”) as he’elem (concealment): those who rule over their inclination reckon that the soul’s descent into the concealing world is for the sake of a higher ascent.
Kehot’s noteלקו״ת סד, ד.
223על כן יאמרו המושלים
In the account of the conquest of Cheshbon, the city of Sichon, the Torah quotes the poets: “Therefore those who speak in parables (hamoshlim) say, ‘Come to Cheshbon.’” The Talmud, and Likkutei Torah after it, read hamoshlim as “those who rule” over their inclination, as the translation here gives it. (context: Steinsaltz Tanakh)
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224ונחשב חשבונו של עולם
The Talmud reads “those who speak in parables” as those who rule over their inclination, who say, “Come, let us calculate the account of the world.”
Bava Batra 78b:13–14בבא בתרא ע״ח ב:י״ג-י״ד
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ. ״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 37
225אך עצמיות ח״ע חכים ולא בחכמה
It compares the Kuzari, that G-d is called “wise of heart” because He is the essence of wisdom and wisdom is not an attribute for Him, and the Rambam, “He is the Knower and He is the Knowledge.”
Kehot’s noteבאוה״ת ענינים ע׳ רסד כ׳ ”וזהו ג״כ דעת הכוזרי מ״ב ססעי׳ ב׳ באמרו ונק׳ אותו חכם לבב מפני שהוא עצם החכמה ואין החכמה מדה לו עכ״ל וזהו כמ״ש הרמב״ם הוא היודע והוא הדיעה”.
Paragraph 38
226כליות יועצות
The Talmud lists the functions of the organs: “the kidneys counsel.” The maamar uses it for Netzach, Hod and Yesod, which decide how the intellect is given.
Berakhot 61a:28–29ברכות ס״א א:כ״ח-כ״ט
תָּנוּ רַבָּנַן: שְׁתֵּי כְּלָיוֹת יֵשׁ בּוֹ בְּאָדָם, אַחַת יוֹעַצְתּוֹ לְטוֹבָה וְאַחַת יוֹעַצְתּוֹ לְרָעָה. וּמִסְתַּבְּרָא דְּטוֹבָה לִימִינוֹ וְרָעָה לִשְׂמֹאלוֹ, דִּכְתִיב: ״לֵב חָכָם לִימִינוֹ וְלֵב כְּסִיל לִשְׂמֹאלוֹ״. תָּנוּ רַבָּנַן: כְּלָיוֹת יוֹעֲצוֹת, לֵב מֵבִין, לָשׁוֹן מְחַתֵּךְ, פֶּה גּוֹמֵר, וֶשֶׁט מַכְנִיס וּמוֹצִיא כׇּל מִינֵי מַאֲכָל, קָנֶה מוֹצִיא קוֹל,
Our Rabbis have taught : There are two reins in man, one prompting him to good, the other to evil. It is probable that the good is on the right side and the bad on the left ; for it is written, "A wise man's understanding is at his right hand; but a fool's understanding at his left" (Eccles. x. 2). Our Rabbis have taught : The reins prompt [the thought], the heart exercises intelligence, the tongue pronounces, the mouth completes [the words]. The gullet lets in and brings out …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות סא, א. ראה גם אוה״ת בראשית יז, ב ואילך.
227ע׳ באגה״ק ד״ה להבין משל ומליצה
The section beginning “To understand a parable and a figure,” which the text cites for Netzach, Hod and Yesod as the kidneys that counsel how to bestow.
Kehot’s noteסי׳ טו. וראה בליקוט פירושים — חיטריק שם.
228נה״י דאבא נק׳ ישראל סבא
In Shir HaShirim (26d) the Sefiros of Chochmah from Keser to Tiferes are called Abba, and its Netzach and Hod are called Yisrael Sava, the last level of Chochmah and the root from which the souls are drawn.
Kehot’s noteראה ע״ח שער המוחין שער כ פי״ב. ראה לקו״ת שה״ש כו, ד ואילך. בלקו״ת במדבר ט, מציין לכאן דישראל זוטא היינו המשכת ח״ע שנמשך ומתפשט בהמדות. לקו״ת שלח נ, ב: ”ושם [תו״א כאן] נתבאר דשם הוי׳ הוא שמו הגדול” באוה״ת בשלח ע׳ תכז מציין לכאן שישראל סבא הוא אחוריים דאבא נה״י דאבא. ע״ש.
229יש״ס נה״י דאבא
Etz Chaim, Sha’ar HaMochin (Gate 20), chapter 12, where Yisrael Sava and Tevunah are called Netzach, Hod and Yesod. The Kehot note gives it for Yisrael Sava as the Netzach, Hod and Yesod of Abba.
Sefer Etz Chaim 20:12עץ חיים כ׳:י״ב
… ואז נקרא חג״ת כנזכר שם וטעם הדבר כי או״א שרשם הם חג״ת נה״י לבד כי חב״ד דאו״א לקחם עתיק והבן זה נמצא כי כל יש״ס ותבונה נקרא נה״י וכל או״א נקרא חג״ת. והנה עתה לוקח ז״א כלים שלהם ולכן לקח גם בחי׳ חיה דז״א, והוא כי דע כלל א׳ כי א״א להיות בז״א רק ג׳ כלים לבד נגד נר״ן. אך כנגד חיה ויחידה לא יש כלים כי נשארים מגולין בסוד מקיף ולכן לעולם לא יש רק ג׳ כלים בז״א אלא שבתוך הלבושים וכלים הראשונים מתלבשים אלו זה תוך זה. …
Sefer Etz Chaim (Public Domain)
Paragraph 39
230יעקב ובניו
The verse in Vayigash, which the maamar now explains as the descent into thought, where Yaakov is a son of Yisrael Sava.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
231ע״פ השמים כסאי
The first maamar of Torah Ohr.
Kehot’s noteלעיל א, א.
232השמים כסאי
“The heavens are My throne.” The opening verse of the first maamar of Torah Ohr, to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233צדקה תרומ׳
“Righteousness (tzedakah) exalts a nation.” The first maamar of Torah Ohr reads goy (nation), gimel-vav-yud, as the three kinds of emotive attributes raised to the yud of Chochmah.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234מי כעמך ישראל גוי אחד
In his prayer after the prophet Nasan’s promise, David says, “Who is like Your people Israel, one nation in the land.” The Alter Rebbe cites it with his explanation of Yisrael as the intellect shining in the emotions.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
Paragraph 41
235הבאים מצרימה את יעקב
The opening verse of Shemos, now explained: speech receives from Yisrael Zuta and, beside it, from Yaakov.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Shemos · Maamar 2
קול דודי הנה זה בא מדלג על ההרים…
“The voice of my Beloved! Behold, He comes, leaping”
Exile is G-d’s “descent” into a narrow strait: His light is no longer seen, so love for Him must be awakened by crying out through the narrow throat in prayer, the “hard labor”; the halachah must be “whitened” by study with joy in G-d; and one’s nature must be refined. This toil is the descent that brings the great ascent of the days of Mashiach, when G-dliness will be seen openly and forever.
The maamar in brief
The Song of Songs pictures the Beloved “leaping over the mountains,” and the Alter Rebbe reads it as G-d hastening the redemption from Egypt. He first explains exile, a descent for the sake of an ascent. Every exile is “Egypt,” Mitzrayim, read as meitzar yam, “the strait of the sea”: G-dliness is not seen, and while a broad mind awakens love of G-d by contemplation alone, a smaller mind must cry out in prayer, through the narrow throat. This is the bitterness of “they embittered the lives of our fathers.” Following the Zohar, the slavery’s hard labor, mortar, bricks and field become the labors of exile. Hard labor is prayer, hard as an iron sword, with compassion for the Shechinah exiled within one’s own mind. Israel is G-d’s “perfect one,” His completion, for in the lower world only Israel unites with Him. The bricks, the “clarification (libun) of halachah,” are Torah studied with joy and self-nullification, revealing the Oral Torah’s hidden light and drawing joy from above. The field is the Baraisa. Finally the opening verse returns: an arousal from below draws down G-d’s kindness at a leap. Beside Torah and prayer stands the world’s third pillar, acts of kindness, which is the refining of one’s character: changing one’s nature and answering softly.

Outline
	1Exile and redemptionThe opening verse speaks of G-d hastening the Exodus. Exile is a descent for the sake of an ascent; every exile is “Egypt,” and the Zohar reads its hard labor, mortar, bricks and field as spiritual labors.¶1–3
	2The narrow straitThe “fathers,” love, awe and compassion, live from contemplating G-d’s greatness. One whose mind is too small must awaken love by crying out in prayer, through the throat: this is Mitzrayim, meitzar yam, and Yaakov’s journey to Charan. G-d’s “going down” with Israel means that in exile His light is revealed only through faith and the voice, not through sight.¶4–8
	3Prayer, the hard laborAgainst distracting thoughts, one arouses compassion for the Shechinah in exile within one’s mind, and bitterness removes the “soiled garments.” Yaakov’s compassion redeems Avraham’s love. Prayer must be as hard as an iron sword to break the kelipos; in Temple times contemplation alone sufficed.¶9–13
	4Israel, G-d’s completionThe Zohar reads “sixty queens” as the parts of the Oral Torah, and “My perfect one” is Israel, without whom G-d is, as it were, incomplete: only in Israel does the lower world unite with Him, like limbs attached to a body. Joy below awakens joy above.¶14–19
	5The clarification of halachahThe Oral Torah looks “black,” dealing with physical matters, yet is rooted in G-d’s wisdom. Studying it with joy and self-nullification “whitens” it and draws the shining of G-d’s Face, which will be revealed forever in the days of Mashiach.¶20–23
	6Labor in the fieldThe Baraisa stands “outside” the Mishnah. Only a sage like Ilfa could find every Baraisa within the Mishnah, so we labor in the field, like sowing wheat outside the city, for the sake of the great ascent.¶24–25
	7Leaping over the mountains; refining characterThe opening verse returns: an arousal from below draws down the Chesed of Atzilus at a leap, even for those moved only by others’ prayers. Acts of kindness, the world’s third pillar, are the refining of the emotive attributes: “tanning” them, changing one’s nature (befarech), and answering softly (peh rach).¶26–28


Key concepts
	Mitzrayim, the narrow straitמצרים / מצר ים
	Egypt read as meitzar yam, “the strait of the sea”: Chochmah, wide as a sea, narrowed into the throat. It is the mode of exile, when love of G-d is awakened not by open contemplation but through the voice of prayer.

	The throat (garon)גרון
	The narrow passage between mind and heart through which the voice passes. Charan, where Yaakov went, has the same numerical value as garon (counting one for the word itself); in exile G-dliness is revealed only through the voice.

	Hard labor (avodah kashah)עבודה קשה
	Prayer, “the service of the heart,” which must be hard like a sword of iron to break through the kelipos and the cravings.

	The clarification of halachah (libun hilchesa)לבון הלכתא
	Libun, literally “whitening”: studying the Oral Torah, which looks “black,” with true joy in G-d and self-nullification to His will, which brings out its root in the supernal Chochmah.

	My perfect one (tamasi)תמתי
	Read as “My completion”: Israel completes G-d’s “stature,” as it were, by uniting the lower world with His unity.

	Arousal from belowאתערותא דלתתא
	A person’s own initiative, such as joy in G-d or heartfelt prayer, which draws down an arousal from above: G-d’s kindness and joy.

	With rigor (befarech)בפרך
	Read both as toil that requires changing one’s nature and as be-peh rach, “with a soft mouth,” the soft answer that calms anger.


Section 1 · ¶1–3
Exile and redemption
1קול דודי1 הנה זה בא2 מדלג על ההרים מקפץ על הגבעות. שדילג קץ הישועה מת״ל לרד״ו שנה.
“The voice of my Beloved! Behold, He comes, leaping over the mountains, skipping over the hills”: [this means] that He leapt over the end-time of the deliverance, from 430 years to 210 (redu).
The maamar opens with a verse from the Song of Songs in which the Beloved, read as G-d, comes “leaping” and “skipping” toward His people. The Alter Rebbe applies it to the Exodus: G-d skipped over the full term of the exile, bringing the deliverance after 210 years instead of 430. The 210 is written רד״ו, which spells redu, “go down,” the word with which Yaakov sent his sons to Egypt; Rashi (on Genesis 42:2) hears in it the 210 years of the servitude there, fitting a maamar about exile as a descent.


ולהבין ענין הגאולה ברוחניות כענין שכתוב הושיעה לו ימינו.3 וכתיב צדיק ונושע.45 וצריך להבין תחלה ענין הגלות וירידה צורך עלייה כמ״ש אנכי ארד עמך מצרימה6 ואנכי אעלך גם עלה.
And to understand the redemption in its spiritual sense, as in what is written, “His right hand has saved for Him,” and it is written, “righteous and saved,” we must first understand the matter of the exile, and [how] the descent is for the sake of an ascent, as it is written, “I will go down with you to Egypt, and I will also surely bring you up.”
Two verses speak of salvation: “His right hand has saved for Him” (Psalms 98:1) and “righteous and saved,” said of the king who comes to Zion (Zechariah 9:9). Both speak of salvation received, “for Him,” and a king who is nosha, “saved,” not “saving”; the Midrash (Shemos Rabbah 30:24) learns from this word that G-d, who is with Israel in their distress, as it were redeems Himself. To grasp redemption in this spiritual sense one must first understand exile, and why a descent is for the sake of an ascent, as G-d promised Yaakov when he went down to Egypt: “I will go down with you… and I will also surely bring you up.”




2וכתיב וזה לך האות7 כי אנכי שלחתיך בהוציאך את העם ממצרים תעבדון את האלקים על ההר הזה דהיינו על הר סיני בשעת מ״ת [מתן תורה] שהי׳ [שהיה] גילוי אלהותו ית׳ פנים אל פנים.
And it is written, “And this shall be the sign for you that I have sent you: when you bring the people out of Egypt, you will serve G-d upon this mountain,” that is, upon Mount Sinai, at the time of the Giving of the Torah, when there was a revelation of His G-dliness, may He be blessed, face to face.
At the burning bush G-d tells Moshe that the sign of his mission is that, after the Exodus, the people will serve G-d at this mountain. The Alter Rebbe identifies this with the Giving of the Torah at Sinai, when G-dliness was revealed “face to face,” openly.


ולהבין זה צריך להבין פי׳ הפסוק אנכי ארד עמך מצרימה8 שלכאורה אינו מובן9
To understand this, we must understand the meaning of the verse “I will go down with you to Egypt,” which at first glance is not understood.
To explain how the Exodus leads to Sinai, the maamar first raises a difficulty in G-d’s words to Yaakov, “I will go down with you to Egypt,” which at first glance cannot be understood.


שלשון זה לא שייך כ״א בלשון בנ״א [בני אדם] שמתחלה לא היה במקום ההוא ועכשיו יורד לשם משא״כ אצלו ית׳ הלא כתיב את השמים ואת הארץ אני מלא10 וגו׳.
For this expression applies only in the language of human beings: one who at first was not in that place and now goes down there. But this is not so with Him, may He be blessed; is it not written, “I fill the heavens and the earth,” etc.?
“Going down” describes someone moving to a place where he was not before. G-d fills heaven and earth and is already everywhere, so in what sense can He “go down” to Egypt?


אך הענין דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] מזכירין יצי״מ [יציאת מצרים] בלילות פי׳ בכל הגליות ושעבוד הדומות ללילות שכל בחי׳ הגלות הוא בחי׳ גלות מצרים.11
But the explanation is this. Our Sages, of blessed memory, said, “We mention the Exodus from Egypt in the nights.” This means: in all the exiles and subjugations, which are likened to nights; for every aspect of exile is the aspect of the exile of Egypt.
The Mishnah rules that the Exodus is mentioned in the nights, in the evening Shema. The Alter Rebbe reads the plural “nights” as all the exiles and subjugations, which are dark like night, and teaches that every exile is, at root, the exile of Egypt.




3וכן ענין הגאולה כתיב כימי צאתך מאמ״צ [מארץ מצרים]12 אראנו נפלאות
And so too with the redemption: it is written, “As in the days of your going out of the land of Egypt, I will show him wonders.”
The prophet Micah promises that the final redemption will be like the Exodus, with wonders: every redemption is modeled on the going out of Egypt.


וכמו שהיה גלות מצרים בעבודה קשה בחומר ובלבנים וגו׳. כך בכל בחי׳ גלות אף שאין דוגמתן ממש בגשמיות מ״מ יש בחי׳ עבודה קשה בחומר ובלבנים ברוחניות.
And just as the exile of Egypt was “with hard labor, with mortar and with bricks,” etc., so in every aspect of exile, even though there is nothing actually like them in the physical sense, there is nevertheless an aspect of “hard labor, with mortar and with bricks” in the spiritual sense.
In the same way, the slavery of Egypt, “hard labor with mortar and with bricks,” is the model for every exile: later exiles do not involve literal brick-making, but each has its spiritual counterpart of hard labor with mortar and bricks.


וכמ״ש בר״מ [ברעיא מהימנא]13 בחומר דא קל וחומר. ובלבנים דא לבון הלכתא. ובכל עבודה בשדה דא ברייתא:1415
As it is stated in the Ra’aya Mehemna: “‘With mortar (chomer)’: this is kal vachomer. ‘And with bricks (leveinim)’: this is the clarification (libun) of halachah. ‘And with all labor in the field’: this is the Baraisa.”
The Ra’aya Mehemna (“the Faithful Shepherd”), a section of the Zohar, reads the verse as the labor of Torah study. Chomer (mortar) hints at kal vachomer, reasoning from a lighter case to a weightier one; leveinim (bricks, related to lavan, “white”) hints at libun, “whitening” or clarifying the halachah; and labor “in the field” is the Baraisa, teachings that stand outside the Mishnah.




Section 2 · ¶4–8
The narrow strait
4ולהבין זה הנה דרשו בהגדה שמררו חיי אבותינו במצרים. פי׳ כי האבות הן המדות אהוי״ר [אהבה ויראה] ורחמנות וחיותם הם המוחין שהן החו״ב [החכמה ובינה] בגדלות ה׳
To understand this: they expounded in the Haggadah, “that they embittered the lives of our fathers in Egypt.” This means that the fathers are the emotive attributes (middos): love, awe and compassion. And their life-force (chayus) is the intellect (mochin), namely Chochmah (wisdom) and Binah (understanding) concerning the greatness of G-d,
The Haggadah explains the bitter herbs: the Egyptians embittered the lives of our fathers. The Alter Rebbe reads “our fathers” as the emotive attributes of love, awe and compassion (the attributes of Avraham, Yitzchak and Yaakov), and their “life” as the intellect, Chochmah and Binah focused on G-d’s greatness, since emotions are born of understanding and live from it.


לדעת כי אין עוד מלבדו16 בשמים ממעל17 ועל הארץ מתחת למעלה עד אין קץ ולמטה [עד] אין תכלית ולד׳ סטרין. שבהשכלה והבנה זו נולדה ונתעוררה מדת האהבה בקרב כל א׳ ואחד.
to know that there is nothing else besides Him, in the heavens above and on the earth below, upward to no end and downward [to] no limit, and to the four sides. For through this comprehension and understanding the attribute of love is born and aroused within each and every one.
The contemplation is to know that nothing exists besides G-d, above, below and on every side, without limit. Such understanding gives birth to the love of G-d in every person.




5וכן היראה כי כל ניצוץ מישראל יש בו בחי׳ אהבה ויראה והן הן עצמות הנשמה כמ״ש במ״א.
And so too awe. For every spark of Israel has within it the aspect of love and awe, and these are the very essence of the soul, as is explained elsewhere.
Awe, too, is born of this contemplation. Yet love and awe are also the very essence of every Jewish soul, called here a “spark,” so the contemplation awakens something already there.


וכן כנס״י [כנסת ישראל] חבור כל הנשמות נק׳ בת נדיב בתו של אברהם אבינו18 שנק׳ נדיב מפני שהוא איש חסד המתנדב חסד לכל העולמות עליונים ותחתונים ונק׳ אבינו וירושתנו ממנו.
Likewise the Congregation of Israel (Knesses Yisrael), the joining together of all the souls, is called “daughter of the noble one (nadiv),” the daughter of Avraham our father. He is called nadiv because he is a man of kindness, who freely offers (misnadev) kindness to all the worlds, upper and lower; and he is called “our father,” and our inheritance is from him.
The Congregation of Israel, all Jewish souls together, is called “daughter of the noble one,” which the Talmud reads as the daughter of Avraham. Avraham is “noble” (nadiv) because he freely gives (misnadev) kindness to all the worlds, and his love is the inheritance of his children.


רק מפני שהבחירה ביד אדם ויכול׳ [ויכולת] בידו להפוך האהבה מאהבת ה׳ אל ההפוך לגמרי ע״כ צריך הוא לעורר את האהבה לה׳.
Only, because choice is in a person’s hand, and it is in his power to turn the love from love of G-d to the complete opposite, he must therefore arouse the love for G-d.
Because people have free choice, this inherited love can be turned toward its complete opposite. Therefore it must be deliberately awakened toward G-d.




6וע״ז מיוסד כל ענין שיר השירים אם תעירו ואם תעוררו19 כו׳. והתעוררות האהבה היא ע״י קול דודי דופק20 וגו׳.
And on this the whole matter of the Song of Songs is founded: “If you awaken and if you arouse,” etc. And the arousal of love comes through “The voice of my Beloved knocks,” etc.
The Song of Songs speaks again and again of awakening love, and the Alter Rebbe sees this as the foundation of the whole book. Love is awakened through a “voice,” as in “The voice of my Beloved knocks”; the role of the voice is explained below.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אנשי יריחו21 היו כורכין את שמע ולא היו מפסיקין בין אחד לואהבת
This is [the meaning of] what our Sages, of blessed memory, said: the people of Jericho would “bundle” the Shema, and would not pause between “One” and “And you shall love.”
The Talmud records that the people of Jericho “bundled” the Shema, reciting “Havayah is One” and continuing straight into “And you shall love” without a pause.


כי מן התבוננות באחד אמת כי אין עוד מלבדו22 ממילא נמשך התעוררות אהבה לה׳ בלי הפסק
For from contemplating the true One, that there is nothing else besides Him, an arousal of love for G-d follows of itself, without a break.
The Alter Rebbe finds in this that love follows directly from contemplating G-d’s Oneness: once a person grasps that nothing exists besides G-d, love for Him arises of itself and without a break.


וע״כ מסיימין בק״ש [בקריאת שמע] אמת ויציב יציב הוא תרגומו של אמת אלא שאומרים גם בלשון תרגום לומר שהוא אחד אמת בין בגשמיות בין ברוחניות כי אין עוד מלבדו כתיב.
And therefore, in the Shema, we conclude with “True and firm (emes veyatziv)”: yatziv is the Aramaic translation of emes, only we say it also in the language of the Targum, to say that He is truly One both in the physical and in the spiritual, for it is written, “There is nothing else besides Him.”
The blessing after the morning Shema begins “True and firm,” and yatziv (firm) is simply the Aramaic for emes (true). Saying “true” a second time in Aramaic, the language of translation, extends the declaration: G-d is truly One not only in the spiritual realms but also in the physical world, as the verse says, “There is nothing else besides Him.”


אך כ״ז [כל זה] הוא בהיות החו״ב [החכמה ובינה] בגדולת ה׳ בהתבוננות גדול במוחו ומחשבתו ועי״כ [ועל ידי כך] יכול הוא לעורר מדותיו אוי״ר [אהבה ויראה] בהתגלות לבו ע״י עומק המחשבה בלבד.
But all this is when there is Chochmah (wisdom) and Binah (understanding) concerning the greatness of G-d, with great contemplation in his mind and thought; and through this he can arouse his emotive attributes (middos), love and awe, openly in his heart, through depth of thought alone.
This path, love awakened by contemplation alone, works for one whose understanding of G-d’s greatness is broad and deep enough that thought by itself moves the heart to love and awe.


אבל מי שמוחו קטן מהכיל התגלות אלהותו במחשבתו לעורר את האהבה הנה זאת עצתו אמונה לצעוק אל ה׳ בתפלה
But one whose mind is too small to contain a revelation of His G-dliness in his thought, so as to arouse the love: this is his faithful counsel, to cry out to G-d in prayer,
A person whose mind cannot hold such a revelation has another, reliable counsel: to cry out to G-d in prayer.


וכמ״ש צעק לבם23 כי הקול מעורר הכונה והתגלות לעורר את האהבה בהתגלות לבו ונק׳ בחי׳ זו בחי׳ מצרים מצר ים החכמה שירדה ונתלבשה במצר הגרון.24
as it is written, “Their heart cried out.” For the voice arouses concentration (kavanah) and revelation, to arouse the love openly in his heart. And this level is called the level of Mitzrayim (Egypt): meitzar yam, the strait of the sea of Chochmah, which has descended and become clothed in the strait of the throat.
The voice raised in prayer stirs concentration and brings the love out into the heart, as in “Their heart cried out.” This mode is called Mitzrayim (Egypt), read as meitzar yam, “the strait of the sea”: Chochmah, wide as a sea, squeezed into the throat, the narrow passage through which the voice comes.




7וזהו ענין ויצא יעקב מבאר שבע25 וילך חרנה. כי בחי׳ גרון וחרון הכל אחד26 כידוע לי״ח [ליודעי חן].
And this is the meaning of “And Yaakov went out from Be’er Sheva and went toward Charan.” For the aspect of garon (the throat) and Charon are all one, as is known to those who know the hidden wisdom.
Yaakov’s journey from Be’er Sheva to Charan illustrates this descent. The text spells the name Charon, a word that also means “wrath” (Rashi, on Genesis 11:32, hears G-d’s wrath in Charan), and calls it one with garon, “the throat”: the Kehot note explains that Charan (חרן), counting one for the word itself, equals garon (גרון) in gematria, 259. In Torah Ohr, Va’eira (58c), the Alter Rebbe explains that the throat is the narrowest place, where intellect has left its own nature and is not yet emotion, and that the judgments of Charan are drawn from this “smallness.”


וזהו ענין המרירות שמררו חיי אבותינו במצרים שחיות המדות ירדו ונתלבשו במצר הגרון. ועי״ז נעשו מרים כי אלו היו בבחי׳ באר שבע היו מתוקים ויותר טובים.
And this is the meaning of the bitterness, that “they embittered the lives of our fathers in Egypt”: the life-force of the emotive attributes descended and became clothed in the strait of the throat. And through this they became bitter; for had they been at the level of Be’er Sheva, they would have been sweet, and better.
The “bitterness” of our fathers’ lives is this descent: the life-force of the emotions came down into the narrow strait of the throat and became bitter. Had they stayed at the level of Be’er Sheva, the starting point of Yaakov’s journey, they would have been sweet.




8וזהו אנכי ארד עמך27 וכו׳. פי׳ אנכי מי שאנכי28 בחי׳ סוכ״ע בחי׳ אחד אמת ארד עמך שהוא בחי׳ ירידה כביכול מחמת שאין גלוי אלהותו ית׳ מתגלה כ״כ [כל כך] כ״א בבחי׳ מצרים
And this is [the meaning of] “I (Anochi) will go down with you,” etc. That is: Anochi, He Who is Anochi, the level of the light that encompasses all worlds (sovev kol almin), the level of the true One, “will go down with you.” This is a descent, as it were, because the revelation of His G-dliness, may He be blessed, is not so revealed, except at the level of Mitzrayim.
“Anochi” (I) is read as G-d’s very Self, “He Who is Anochi,” the light that encompasses all worlds and is truly One. Such a level does not move from place to place; its “going down” means that in exile it is not openly revealed, except in the narrow way of “Egypt.” Torah Ohr, Bereishis (1a), uses the same words for the One who commands “these words,” whose encompassing light gathers into the depths of a person’s heart.


והיינו ע״י שהוא עמך כמ״ש גלו לאדום שכינה עמהם2930 ולא נשאר כ״א בחי׳ האמונה הנטועה בלב כל ישראל שהם מאמינים בני מאמינים31 אפי׳ [אפילו] בגלות כמ״ש ויאמן העם32
And this is through His being “with you,” as it is said, “They were exiled to Edom; the Shechinah is with them.” And there remains only the level of the faith that is planted in the heart of all Israel, for they are believers, the children of believers, even in exile, as it is written, “And the people believed.”
This is the meaning of “with you”: the Shechinah goes into exile with Israel, as the Sages say, “They were exiled to Edom (the present exile); the Shechinah is with them.” What remains open in exile is the faith planted in every Jewish heart, for Jews are “believers, the children of believers,” as the Torah says of them in Egypt, “And the people believed.”


אבל אינו דומה שמיעה לראיה33 שהיא בחי׳ גלוי אלהותו כמו שהיה בשעת מתן תורה בבחי׳ ראיה ממש
But hearing is not comparable to seeing, which is the level of the revelation of His G-dliness, as it was at the time of the Giving of the Torah, at the level of actual sight.
Faith is like hearing, and hearing does not compare to seeing: at the Giving of the Torah, G-dliness was revealed at the level of actual sight. The Kehot note points to the Mekhilta on Exodus 19:9, where Israel at Sinai say, “We want to see our King, for hearing is not like seeing.”


ובזמן הגלות אין בחי׳ ראיה ממש בהתגלות זו אלא בבחי׳ מצרים שהוא ע״י הקול בחי׳ גרון הנ״ל:34
And in the time of exile there is no level of actual sight in this revelation, but only the level of Mitzrayim, which is through the voice, the level of the throat mentioned above.
In exile there is no such “seeing”; the revelation comes only in the manner of “Egypt,” through the voice, which passes through the throat.




Section 3 · ¶9–13
Prayer, the hard labor
9והנה גם לזה יש רבות מחשבות35 הטורדות ומבלבלות התפלה. והן המה עונותיו המבדילין. ועצה היעוצה לזה הוא לעורר רחמים רבים
Now, even in this there are many thoughts that disturb and confuse the prayer, and these are his iniquities, which separate [him]. The counsel prescribed for this is to arouse great compassion.
Even prayer with an outcry is beset by distracting thoughts, “many thoughts” in the words of Proverbs (19:21), where they stand against G-d’s counsel. These thoughts are the person’s own iniquities, which “separate” him from G-d (Isaiah 59:2), and the counsel against them is to arouse great compassion.


ולא על עצמו כי אדרבה בזה הוא מעורר עליו את הדין שדנין אותו אם הוא ראוי להתפלל לפני ה׳ ולעבוד אותו
And not on himself; for on the contrary, by this he arouses judgment upon himself, so that he is judged whether he is worthy to pray before G-d and to serve Him.
But not compassion on himself: pleading for oneself invites scrutiny, raising the question whether this person is worthy to pray before G-d and serve Him.


אלא שישוב אל ה׳ וירחמהו ברחמים רבים על גלות השכינה שהיא ניצוץ אלהותו המתלבש במחשבתו.36
Rather, [it is] that he “return to Havayah and have compassion on Him,” with great compassion over the exile of the Shechinah, which is the spark of His G-dliness that is clothed in his thought.
Instead he should “return to Havayah and have compassion on Him”: compassion over the exile of the Shechinah, which is the spark of G-dliness clothed in his own thought. Tanya, chapter 45, reads the verse the same way.




10והמ״ז הם נקראו לבושים צואים. וע״ז יתמרמר מאד במר נפשו ועי״ז יסורו הבגדים הצואים מעליו37 ונגלה כבוד38 ה׳ כמ״ש זרח בחשך אור לישרים.39 וכתיב וכבוד ה׳ עליך זרח.40 לעורר את האהבה.
And the foreign thoughts are called “soiled garments.” Over this he should be very embittered, in the bitterness of his soul; and through this the soiled garments will be removed from him, and “the glory of Havayah will be revealed,” as it is written, “A light shines in the darkness for the upright,” and it is written, “And the glory of Havayah has shone upon you,” to arouse the love.
Foreign thoughts during prayer are “soiled garments” covering the soul, like the soiled garments removed from Yehoshua the High Priest in Zechariah’s vision. Bitterness over them removes them, and then “the glory of Havayah will be revealed” and shine, as in “A light shines in the darkness for the upright,” awakening love.




11וזה שכתוב כה אמר41 ה׳ ליעקב אשר פדה את אברהם כי ע״י מדת יעקב בחי׳ רחמנות42 הוא מעורר את האהבה בחי׳ אברהם. וז״ש [וזהו שכתוב] וימררו את חייהם.43
And this is what is written, “Thus says Havayah to Yaakov, who redeemed Avraham”: for through the attribute of Yaakov, the level of compassion, one arouses the love, the level of Avraham. And this is [the meaning of] what is written, “And they embittered their lives.”
Isaiah speaks of “Yaakov, who redeemed Avraham.” The Alter Rebbe reads the names as attributes: Yaakov is compassion and Avraham is love, so arousing compassion redeems and awakens the love of G-d, as Tanya (at the end of chapters 32 and 45) also teaches with this verse. This also explains the verse of the slavery, “And they embittered their lives.”


פי׳ וביאור הכתוב כי הנה הכתוב אומר איך שע״י גלות מצרים צריך הוא לשית עצות בנפשו לצעוק אל ה׳ בתפלה ולהתמרמר במר נפשו על חייו
The meaning and explanation of the verse: the verse is saying how, through the exile of Egypt, a person must take counsel in his soul to cry out to G-d in prayer, and to be embittered, in the bitterness of his soul, over his life,
The verse about the slavery is read as an instruction for exile: a person must find a way within himself to cry out to G-d in prayer and to feel bitter over “his life.”


דהיינו על חיות אלהות שבתוכו שהוא חיות העיקרית של האדם. משא״כ חיי עוה״ז אינם נקראים חיים כלל.
that is, over the G-dly life-force within him, which is the essential life-force of a person; whereas the life of this world is not called life at all.
That “life” is the G-dly life-force within him, his true life; the life of this world does not deserve the name. Bitterness over this inner life arouses compassion, and through it, love.




12וזהו בעבודה קשה. כי עבודה שבלב זו תפלה44 לצעוק אל ה׳ בבחי׳ צעק לבם45 בשביל גילוי אלהותו ית׳
And this is [the meaning of] “with hard labor (avodah).” For “the service (avodah) of the heart: this is prayer,” to cry out to G-d in the manner of “their heart cried out,” for the sake of the revelation of His G-dliness, may He be blessed,
The Talmud calls prayer “the service of the heart,” so the “hard labor” (avodah) of the verse is the labor of prayer: crying out to G-d from the heart so that His G-dliness be revealed.


כמ״ש רוממות אל בגרונם שהוא התגלותו ית׳ ע״י בחי׳ הגרון הנ״ל. ועי״ז וחרב פיפיות בידם46 להכרית כל הקליפות ותאוות שיש לאדם.
as it is written, “The exaltations of G-d are in their throat”: this is His revelation, may He be blessed, through the level of the throat mentioned above. And through this, “and a double-edged sword in their hand,” to cut off all the kelipos and cravings that a person has.
The Psalm speaks of “the exaltations of G-d in their throat” and “a double-edged sword in their hand.” Praise that passes through the throat, the channel described above, reveals G-dliness and becomes a sword that cuts away the kelipos and the cravings.




13והנה כמו למשל חרב שהיא של ברזל קשה יכולה לעמוד אפי׳ [אפילו] בפני דבר קשה כאבנים ולא תפגום בהכאתו בהם. משא״כ אם היה הברזל רך. כך התפלה צריכה להיות קשה.
Now, by way of analogy: a sword of hard iron can hold firm even against something hard, like stones, and will not be dented when it strikes them; which is not so if the iron were soft. So too, prayer must be hard.
A sword of hard iron does not dent when it strikes stone, while soft iron would. So too prayer must be “hard”: strong and unyielding.


ולכן נק׳ עבודה קשה דהיינו לקרוא לה׳ לעמוד נגד כל מונע מבית ומבחוץ ולשבר כל הקליפות ותאוות החזקות להיות לבו נשבר בקרבו. ואפילו אם הוא כלב האבן ימוס.
Therefore it is called “hard labor”: that is, to call out to G-d, to stand against every obstacle, from within and from without, and to break all the strong kelipos and cravings, so that his heart be broken within him. And even if it is like a heart of stone, it will melt.
This is why the verse says “hard labor”: prayer must withstand every obstacle, inner and outer, and break the strong kelipos and cravings until the heart is broken, so that even a heart of stone melts.


והנה כ״ז [כל זה] הטורח הוא בשביל הגלות משא״כ כשהיה בית המקדש קיים שלא היו צריכין לתפלה
Now all this toil is because of the exile; whereas when the Holy Temple stood, they did not need prayer,
All this toil belongs to the exile. When the Holy Temple stood, the Alter Rebbe says, they did not need prayer to awaken the love, for the reason the next words give.


כי אז היה התגלות אלהותו במוחו ומחשבתו של אדם בהתרחבות (להאיר) [להעיר] את האהבה מקרב איש ולב עמוק47 בעומק המחשבה בלבד:
for then there was a revelation of His G-dliness in a person’s mind and thought, expansively, to (illuminate) [awaken] the love from “the inner self of a man and a deep heart,” through depth of thought alone.
Then G-dliness was revealed in a person’s mind, and depth of thought alone could awaken love from the depths of the heart. The printed Hebrew has “to illuminate” (להאיר) in parentheses and the correction “to awaken” (להעיר) in square brackets; the two words sound alike, and the correction matches the maamar’s language of arousing the love. The translation keeps both, marked as in the Hebrew.




Section 4 · ¶14–19
Israel, G-d’s completion
14וכן בענין התורה בזמן הגלות הוא בחומר ולבנים וגו׳. וכמ״ש בר״מ [ברעיא מהימנא]. והענין הוא דכתיב ששים המה מלכות48 ושמונים פלגשים ועלמות אין מספר אחת היא יונתי תמתי.49 ופי׳ בזוהר ששים המה מלכות אלו ששים מסכתות.
And so too regarding the Torah: in the time of exile it is “with mortar and bricks,” etc., as stated in the Ra’aya Mehemna. The explanation is: it is written, “There are sixty queens and eighty concubines, and maidens without number; one is My dove, My perfect one.” And it is explained in the Zohar: “There are sixty queens”: these are the sixty tractates;
Torah study in exile also has its “mortar and bricks,” as the Ra’aya Mehemna taught. The Zohar reads the verse in the Song of Songs about sixty queens, eighty concubines and countless maidens as the parts of the Oral Torah, beginning with the sixty tractates.




15ושמונים פלגשים אלו ברייתות. ועלמות אין מספר אלו ההלכות. אחת היא יונתי תמתי50 וגו׳.
“and eighty concubines”: these are the Baraisos; “and maidens without number”: these are the halachos. “One is My dove, My perfect one,” etc.
The eighty concubines are the Baraisos, teachings outside the Mishnah, and the countless maidens are the individual halachos. Above them all stands “One is My dove, My perfect one.”


ופי׳ תמתי שלימתי שאין שלימות אצלו כביכול זולת כנס״י [כנסת ישראל] כמ״ש והארץ הדום רגלי.51 וכתיב בנים אתם להוי׳ אלקיכם52 וברא כרעא דאבוה53 הוא.
And “My perfect one (tamasi)” is explained as “My completion”: for He has no completeness, as it were, without the Congregation of Israel, as it is written, “And the earth is My footstool.” And it is written, “You are children of Havayah your G-d,” and “a son is his father’s leg.”
“My perfect one” (tamasi) is read as “My completion”: G-d’s “stature,” as it were, is complete only through the Congregation of Israel. Israel is His “footstool” and His children, and in the Aramaic saying “a son is his father’s leg,” the part that completes the body. In Torah Ohr, Bereishis (1b), the Alter Rebbe explains why Israel is called the “leg”: the legs carry the head where it wishes to go, so in this respect the leg rises above the head.




16והיינו מפני גילוי יחודו ית׳ בעולמות עליונים הוא בכל צבא מעלה כמ״ש וצבא השמים לך משתחוים54 שבטלים אליו במציאות בפועל ממש.
This is because the revelation of His unity, may He be blessed, in the higher worlds is in all the host on high, as it is written, “And the host of the heavens bow to You”: for they are nullified to Him in [their] existence, in actual fact.
In the higher worlds G-d’s unity is openly revealed: the hosts of heaven bow before Him and are truly nullified to Him in their very existence.


אך בעולמות התחתונים הנה עכו״ם [עובדי כוכבים ומזלות] המורדים ופושעים בו רק מי כעמך ישראל55 גוי אחד בארץ ליחד לבבם לאחד ולבטל רצונם מפני רצונו.
But in the lower worlds there are the worshipers of stars and constellations, who rebel and transgress against Him. Only “Who is like Your people Israel, one nation on earth,” to unite their hearts to the One and to nullify their will before His will.
In the lower world, the text says, the idolaters rebel against G-d, while Israel, “one nation on earth,” unites its heart with the One and sets its will aside before His. That is why G-d’s “completion” in the lower world depends on Israel.




17והוא כמו למשל אברי האדם שבטלים אליו ואפילו הרגלים שהוא לבר מן גופא ואפי׳ [ואפילו] צפורני רגלו והיינו כל זמן שדבוקים בו.
This is like the analogy of a person’s limbs, which are nullified to him, even the legs, which are “outside the body,” and even his toenails; that is, as long as they are attached to him.
A person’s limbs follow his will without resistance, even the legs, which are “outside the body,” and even the toenails, as long as they are attached to him.


אבל כשנפרד אחד מאבריו. וכן צפורן הפורש מן האדם שוב אינו נחשב מכלל האדם מפני שאינו בטל אליו.
But when one of his limbs is separated, and likewise a nail that separates from a person, it is no longer counted as part of the person, because it is not nullified to him.
Once a limb or a nail is cut off, it is no longer part of the person, because it no longer yields to him.




18וכך בנפש האדם כתיב לתאוה יבקש נפרד56 שנפרד מיחודו ית׳ והוא כמו אבר הפורש מן האדם
So too regarding the human soul, it is written, “One who seeks desire is separated”: that he has separated from His unity, may He be blessed; and he is like a limb that separates from a person,
Proverbs calls one who seeks his own desire “separated.” A person who follows his cravings has cut himself off from G-d’s unity, like a limb severed from a body.


והרי זה כאלו נקטע אחד מאבריו או נקצץ צפורן אחד מן הקומה שלימה של יוצר בראשית כביכול.
and it is as if one of His limbs were severed, or one nail clipped, from the complete stature of the Maker of creation, as it were.
It is as if, so to speak, a limb were severed or a nail clipped from the complete “stature” of the Creator, which Israel is meant to complete.


אבל הבא לדבקה בו באמת הוא בטל לגמרי אליו ואין לו רצונות אחרים כלל כמו שכתוב מי לי בשמים ועמך לא חפצתי בארץ כו׳. צור לבבי וחלקי57 וגו׳.58 ועושה הקומה שלימה כביכול ולכן נק׳ תמתי.
But one who comes to cleave to Him in truth is utterly nullified to Him and has no other desires at all, as it is written, “Whom have I in heaven? And with You I desire nothing on earth,” etc., “The Rock of my heart and my portion,” etc. And he makes the stature complete, as it were; and therefore [Israel] is called “My perfect one.”
One who cleaves to G-d in truth wants nothing besides Him: “Whom have I in heaven? And with You I desire nothing on earth.” Such a person completes the divine “stature,” and so Israel is called tamasi, “My perfect one,” that is, “My completion.”




19והנה באתדל״ת [באתערותא דלתתא] אתדל״ע [אתערותא דלעילא] כמ״ש אני לדודי ועלי תשוקתו59 כי כמו שמעורר התשוקה בחדות ה׳ לעשות נחת רוח ליוצרו בשמחה כמ״ש ישמח ישראל בעשיו60 כך חדות ה׳ היא מעוזו וישמח ה׳ במעשיו.6162
Now, through an arousal from below [comes] an arousal from above, as it is written, “I am my Beloved’s, and His longing is for me.” For just as one arouses the longing, with the joy of G-d, to give gratification to his Maker with joy, as it is written, “Let Israel rejoice in its Maker,” so “the joy of Havayah is His strength,” and “Havayah rejoices in His works.”
An arousal from below brings an arousal from above, as in “I am my Beloved’s, and His longing is for me.” When a person rejoices in G-d and serves Him with joy, as in “Let Israel rejoice in its Maker,” G-d’s own joy is aroused: “the joy of Havayah is His strength,” and “Havayah rejoices in His works.” The same words, “the joy of G-d,” first mean a person’s joy in G-d and then, as the maamar reads Nehemiah, G-d’s own joy.




Section 5 · ¶20–23
The clarification of halachah
20וזהו ובלבנים דא לבון הלכתא כי הנה כתיב שחורה אני ונאוה63
And this is [the meaning of] “‘And with bricks’: this is the clarification of halachah.” For it is written, “I am black, yet comely.”
The Zohar’s second phrase, “bricks” as the clarification of halachah, is explained through a verse of the Song of Songs: “I am black, yet comely.”


פי׳ כי התורה שבע״פ [שבעל פה] היא נראית לעין כל בבחי׳ שחורה שאין נראה בה שום אור כלל לפי שמדברת בעניני עולם הגשמי בעניני זרעים ובדבר שבממון בין איש לרעהו.
This means that the Oral Torah appears to every eye as “black,” in that no light at all is seen in it, since it speaks of matters of the physical world: matters of seeds, and monetary matters between a man and his fellow.
The verse is applied to the Oral Torah: on the surface it looks “black,” with no spiritual light visible in it, since it deals with physical things such as the laws of seeds and money matters between people.


אבל באמת ונאוה שכל הדברים שבה יסודתם בהררי קדש64 מחכמה עלאה שכך עלה ברצונו וחכמתו ית׳ חכים ולא בחכמה ידיעא65 כו׳.
But in truth [it is] “comely,” for all the matters in it have their foundation “in the holy mountains,” from the supernal Chochmah (wisdom); for so it arose in His will and wisdom, may He be blessed: “He is wise, but not with a knowable wisdom,” etc.
In truth it is “comely,” for every law is rooted in the supernal Chochmah, G-d’s own wisdom and will, which is beyond our grasp: He is “wise, but not with a knowable wisdom.”




21וזהו לבון הלכתא שההלכות הנראות כשחורות צריך ללבנם בלובן העליון ע״י חדות ה׳ היא השמחה אמתית בה׳ אחד ולהבטל ברצונו ולא יבקש רצון אחר זולת רצונו ית׳ המלובש בתורתו.
And this is “the clarification (libun) of halachah”: the halachos, which appear black, must be whitened with the supernal whiteness through the joy of G-d, which is the true joy in G-d, the One; and [one must] be nullified in His will, and not seek any other will besides His will, may He be blessed, which is clothed in His Torah.
“Whitening” the halachah means bringing out its hidden light: studying the laws with true joy in G-d, setting aside one’s own will and seeking only His will, which is clothed in the Torah.


וזהו קומי לך רעיתי יפתי66 ולכי לך. פי׳ לך לעצמך כי ישראל עלו במחשבה6768 תחלה וע״כ קומי לך להתכלל באחד.
And this is [the meaning of] “Rise up (kumi lach), My beloved, My fair one, and go forth (lechi lach)”: lach means “to yourself.” For Israel arose first in thought, and therefore “rise up to yourself,” to be included in the One.
In the Song of Songs the Beloved calls, “Rise up… and go forth,” and the Alter Rebbe reads lach as “to yourself.” Since Israel “arose in thought” before creation, as the Midrash says, going “to yourself” means returning to that root and being included in the One.




22והנה עד״ז מתעורר למעלה בחינת לובן העליון בהתגלות בבחי׳ הארת פנים. דהיינו התעוררות השמחה וחדות ה׳ צהבו פניו.
Now, in the same way, there is aroused above the level of the supernal whiteness, revealed as the level of the shining of the Face; that is, the arousal of joy, and the joy of G-d: “His face beamed.”
The same happens above: the “supernal whiteness” is revealed as the shining of G-d’s Face, His joy, like a face that beams with pleasure.


כמ״ש יאר פניו אתנו סלה69 שהארת פניו היא אתנו ועל ידינו כפי מה שאנו מעוררים בחי׳ התגלות אלהותו כמ״ש כמים הפנים לפנים70 כו׳.
As it is written, “May He make His face shine with us, Selah”: the shining of His face is “with us” and through us, according to the measure in which we arouse the revelation of His G-dliness, as it is written, “As water [reflects] face to face,” etc.
The Psalm asks that G-d’s face shine “with us”: its shining comes through us, in the measure that we awaken His revelation, just as water reflects a face back to the one who looks into it.




23והנה תכלית ושלימות הגילוי הזה יהיה לעתיד לבא לימות המשיח שאז עין בעין יראו71 כבשעת מ״ת [מתן תורה] ויותר מזה
Now the ultimate purpose and completion of this revelation will be in the Time to Come, in the days of Mashiach, when “they will see eye to eye,” as at the time of the Giving of the Torah, and even more than that.
The full revelation will come in the days of Mashiach, when “they will see eye to eye,” as at Sinai, and even more.


שאילו בשעת מ״ת [מתן תורה] לא היה רק לפי שעה משא״כ לימות המשיח יהיה גילוי אלהותו לעד ולעולמי עולמים בלי הפסק. וזהו סלה שהוא לשון נצח.72
For at the time of the Giving of the Torah it was only for the moment, whereas in the days of Mashiach the revelation of His G-dliness will be forever and to all eternity, without interruption. And this is [the meaning of] “Selah,” which denotes eternity.
At Sinai the revelation lasted only for the moment, while in the days of Mashiach it will be permanent. The Talmud teaches that “Selah” denotes eternity, so “may He make His face shine with us, Selah” refers to this lasting revelation.


והנה בזמן הגלות צריך עמל ויגיעה רבה לקבוע בלבו השמחה אמתית בה׳ שהוא לבון הלכתא משא״כ לימות המשיח אז וראו כל בשר יחדו:73
Now in the time of exile, great toil and labor are needed to fix in one’s heart the true joy in G-d, which is “the clarification of halachah”; whereas in the days of Mashiach, then “all flesh will see together.”
In exile, true joy in G-d, the “clarification of halachah,” takes great toil; in the days of Mashiach the revelation will be open to all: “all flesh will see together.”




Section 6 · ¶24–25
Labor in the field
24וכן בענין ובכל עבודה בשדה74 דא ברייתא. כי ברייתא בחי׳ לבר מן גופא שהם אברים החצוניים. והמשנה נק׳ אברים הפנימיים.
So too regarding “‘And with all labor in the field’: this is the Baraisa.” For Baraisa is the level of “outside (lebar) the body,” which are the outer limbs, and the Mishnah is called the inner limbs.
The Zohar’s third phrase, labor “in the field,” is the Baraisa. The word comes from the Aramaic bar, “outside”: a Baraisa is a teaching of the Sages of the Mishnah left outside the Mishnah, so it is like the outer limbs, “outside the body,” while the Mishnah, the core text of the Oral Torah, is like the inner limbs.


וכל דבר שהוא שנוי בברייתא הוא מרומז במשנה כמו שאמר אילפא מאן דשאיל לי בברייתא ולא פשטינא ליה ממתניתין.75
And everything taught in a Baraisa is alluded to in the Mishnah, as Ilfa said: “Whoever asks me about a Baraisa and I do not resolve it (pashtina) for him from the Mishnah…”
Everything in a Baraisa is hinted at in the Mishnah. The sage Ilfa declared that he could resolve any question about a Baraisa from the Mishnah.


פי׳ פשטינא מלשון פשט את ידו שהוא לשון הושטת יד ואמר שיושיט את ידו ממתניתין לבאר הדין השנוי בברייתא ולא היה צריך ללמוד הברייתא בפ״ע [בפני עצמו] כיון שהיא נכללת במתניתין.
The meaning: pashtina is from the expression “he stretched out (pashat) his hand,” which denotes extending a hand. He said that he would stretch out his hand from the Mishnah to explain the law taught in the Baraisa, and he did not need to study the Baraisa on its own, since it is included in the Mishnah.
Pashtina, “I resolve,” is read as “stretching out the hand”: Ilfa would reach from the Mishnah to the law of the Baraisa, without needing to study the Baraisa on its own.


אך לא כל אדם זוכה לזה ושמו מוכיח עליו שלכן נק׳ אילפא מלשון אאלפך חכמה76 אאלפך בינה
But not every person merits this, and his name proves it: for this reason he was called Ilfa, from the expression “I will teach you (a’alefcha) wisdom; I will teach you understanding,”
Not everyone can do this. Ilfa’s very name (אילפא) shares its root with a’alefcha (אאלפך), “I will teach you,” as in “I will teach you wisdom; I will teach you understanding,” and shows his exceptional grasp of wisdom and understanding.


ולכן היה מבין דין הברייתא מתוך המשנה. אבל אנחנו צריכין ג״כ לעסוק בדין הברייתא מתוך המשנה.
and therefore he could understand the law of the Baraisa from within the Mishnah. But we must also occupy ourselves with the law of the Baraisa from within the Mishnah.
That is why he could see the Baraisa’s law inside the Mishnah. The rest of us, without his insight, must labor over the laws of the Baraisa as well, though they are contained in the Mishnah.




25וזהו ובכל עבודה בשדה.77 וזהו כמו למשל שמביא חטים מתוך הבית וזורעי׳ [וזורעים] בשדה מחוץ לעיר כך העוסקים בברייתא בדין השנוי במתניתין.
And this is “and with all labor in the field.” It is like one who brings wheat from inside the house and sows it in a field outside the city: so are those who occupy themselves in the Baraisa with a law that is taught in the Mishnah.
Studying in the Baraisa a law that is really contained in the Mishnah is like carrying wheat out of the house to sow it in a field outside the city: this is “labor in the field.”


והנה תכלית ירידה והגלות היא צורך עלייה גדולה שיאיר אור ה׳ בגילוי רב לימות המשיח:
Now the purpose of the descent and the exile is for the sake of a great ascent: that the light of G-d will shine in great revelation in the days of Mashiach.
The purpose of all this descent and exile is a great ascent: the open revelation of G-d’s light in the days of Mashiach.




Section 7 · ¶26–28
Leaping over the mountains; refining character
26וזהו קול דודי הנה זה בא מדלג על78 כו׳. פי׳ מלמעלמ״ט [מלמעלה למטה]. על ההרים. פי׳ כאדם שקופץ מהר להר ועי״כ [ועל ידי כך] הולך הרבה ביחד
And this is [the meaning of] “The voice of my Beloved! Behold, He comes, leaping over,” etc.: that is, from above to below. “Over the mountains”: like a person who jumps from mountain to mountain, and thereby goes a great distance at once.
The maamar now returns to its opening verse. The Beloved “leaps” from above to below, like someone jumping from mountain to mountain who covers a great distance at once.


כך הנה ההרים העליונים הם בחי׳ חסד דאצי׳ שהוא חסד ה׳ ממש בגילוי רב ועצום ואתעדל״ע [ואתערותא דלעילא] הוא ע״י אתעדל״ת [אתערותא דלתתא] אע״פ [אף על פי] שיש הרבה מדרגות בנתיים.
So too, the supernal mountains are the level of Chesed (kindness) of the World of Atzilus (Emanation), which is the very kindness of G-d, in great and mighty revelation; and the arousal from above comes through the arousal from below, even though there are many levels in between.
The “mountains” are the Chesed of Atzilus, G-d’s own kindness, revealed with great power. An arousal from below draws it down, leaping over the many levels in between.


מקפץ על הגבעות.79 פי׳ גבעות הם האמהות בחי׳ מקבלים מן ההרים.
“Skipping over the hills”: the hills are the Matriarchs, the level of recipients from the mountains.
The Talmud (Rosh Hashanah 11a) reads “leaping over the mountains” as in the merit of the Patriarchs and “skipping over the hills” as in the merit of the Matriarchs. Here the “hills,” the Matriarchs, are those who receive from the “mountains.”


דהיינו אפי׳ [אפילו] מי שאין לו בחי׳ האהבה מצד עצמו אך מפני שרואה ושומע תפלות אחרים מתעורר בו ג״כ.
That is: even one who does not have love of his own accord, yet because he sees and hears the prayers of others, it is aroused in him as well.
In a person’s service, the “hills” are those who have no love of their own, yet are moved by seeing and hearing the prayers of others; in them too love is awakened.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] על ג׳ דברים העולם עומד80 על התורה ועל העבודה81 (זו תפלה) ועל גמ״ח [גמילות חסדים] שהם עצמן תקוני המדות שבין אדם למקום ושבין אדם לחבירו.
Now our Sages, of blessed memory, said: “The world stands on three things: on the Torah, on the service (this is prayer), and on acts of kindness,” which are themselves the refinements of the emotive attributes (middos), between man and the Omnipresent and between man and his fellow.
The Mishnah teaches that the world stands on Torah, service and acts of kindness, and the text glosses “service” as prayer. The third, acts of kindness, is the refinement of the emotive attributes, both toward G-d and toward other people.


והנה בענין תורה ותפלה כבר נתבאר בפסוק איך שהוא בחי׳ הגלות וכמ״ש לעיל. ובא ג״כ לפרש בענין תקוני המדות
Now regarding Torah and prayer, it has already been explained in the verse how this is the aspect of exile, as stated above. And it also comes to explain the refinement of the emotive attributes,
Torah study and prayer in exile have already been explained through the verse of the slavery. Now the verse is applied to the third area, refining one’s character.


וזה נק׳ את כל עבודתם אשר עבדו בהם.82 כי העבודה היא מהם ובהם עצמן לתקן מדותיהם.
and this is called “all their labor which they labored in them (bahem)”: for the labor is from them and in them themselves, to refine their emotive attributes.
The verse speaks of “all their labor which they labored in them (bahem),” plainly the labor the Egyptians forced on them, and the Alter Rebbe reads bahem as “in them themselves”: the labor is done on the emotive attributes themselves, to refine them.


ולזה צריך טורח עמל ויגיעה גדולה להפך מן ההפוך אל ההפוך ולשנות דרכו וטבעו ונק׳ עבודה מלשון עורות עבודים שצריך לעבד את המדות שיהיו מתוקנים לה׳ לבדו:
For this, great toil, labor and exertion are needed, to turn from one opposite to the other and to change one’s way and nature. And it is called avodah (labor) from the expression “tanned (avudim) hides”: for one must tan (le’abed) the emotive attributes so that they be refined for G-d alone.
Turning one’s character into its opposite takes great effort. The word avodah, labor, is related to the tanning of hides (avudim): as a raw hide must be worked until it is usable, the emotions must be worked until they serve G-d alone.




27ועצה היעוצה לזה מ״ש בפרך83 ויש בו ב׳ פירושים. אחד לשון טורח ומלאכה כבידה.
The counsel prescribed for this is what is written, “with rigor (befarech).” It has two explanations. One is an expression of toil and heavy work.
The counsel lies in the verse’s word befarech, “with rigor,” which has two explanations. The first is heavy toil.


ולא מפני כבדות המלאכה מחמת עצמה אלא כעין שדרשו רז״ל [רבותינו זכרונם לברכה] גבי פרעה בפרך נתן מלאכת נשים לאנשים שהגם שבאמת מלאכת נשים קלה ממלאכת האנשים אעפ״כ [אף על פי כן] היתה כבידה עליהם מפני שהוצרכו לשנות טבעם ורגילותם.
And not because of the heaviness of the work in itself, but rather like what our Sages, of blessed memory, expounded concerning Pharaoh: “With rigor (befarech): he gave women’s work to men.” For although in truth women’s work is lighter than men’s work, it was nevertheless heavy for them, because they had to change their nature and habit.
The heaviness is not in the work itself: the Sages say Pharaoh gave women’s work to men, and though that work was lighter, it weighed on them because it went against their nature and habit. The toil lay in having to change.




28וכן בענין תקוני המדות אהוי״ר [אהבה ויראה] שבין אדם למקום. הן בבחי׳ סור מרע הן בבחי׳ וע״ט צריך הוא לשנות רגילותו וטבעו.
So too regarding the refinement of the emotive attributes of love and awe, which are between man and the Omnipresent: whether in the mode of “turn away from evil” or in the mode of “do good,” one must change his habit and nature.
Refining love and awe toward G-d likewise means changing one’s habits and nature, both in turning away from evil and in doing good.


ופי׳ הב׳ הוא לשון פה רך.84 וזה ישים האדם ללבו כמו כעס וקנאה וגדלות והתרוממות אחד על חבירו.
The second explanation is an expression of “a soft mouth (peh rach).” And a person should take this to heart in [matters] such as anger, envy, pride and exalting oneself over one’s fellow.
The second explanation reads befarech as be-peh rach, “with a soft mouth.” A person should take this to heart when faced with anger, envy, pride and self-importance.


זה הכלל מענה רך ישיב חימה.85 ולא חימה של חבירו בלבד אלא אף חימה שבו. דהיינו כל המדות רעות שבין אדם לחבירו שיסודם היא בחי׳ גבורות. והמ״י [והמשכיל יבין]:
This is the rule: “A soft answer turns away wrath,” and not only the wrath of his fellow, but even the wrath within himself; that is, all the bad traits between man and his fellow, whose root is the level of Gevuros (restraint). And the discerning will understand.
The rule is “a soft answer turns away wrath,” and it calms not only another person’s anger but also one’s own. All the bad traits between people are rooted in Gevuros, the attributes of severity and restraint, and the closing words leave the rest for the discerning reader.



In one’s avodah
When contemplating G-d’s greatness does not move the heart, cry out to G-d in prayer; the voice awakens the love. When foreign thoughts intrude, do not ask compassion for yourself, but feel bitterness and compassion for the spark of G-dliness in exile within your own mind. Study the halachah, even its most physical details, with joy in G-d and a will set aside before His. Labor to change your habits and nature in serving G-d, and meet anger, your own as well as another’s, with a soft answer.
Questions for discussion
	Why does the maamar call the mode of exile “Mitzrayim,” the narrow strait, and what does the throat have to do with it?
	Why should a person who is distracted in prayer arouse compassion not for himself but for the Shechinah within him?
	In what sense is Israel G-d’s “completion,” and how does the analogy of the limbs and the nails explain it?
	How can the Oral Torah, which deals with seeds and money matters, be “black, yet comely”?
	What is the difference between the two explanations of befarech, and how does each apply to refining one’s character?

Sources and references
Notes
Paragraph 1
1קול דודי
The note sends the reader to the Rebbe’s source notes printed earlier in the Kehot edition, for this maamar.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור באוה״ת שה״ש כרך א ע׳ רעח. המאמר נאמר בק״ק שקלאוו תקנ״ז. ראה ברשימת המאמרים שבס׳ מאמרי אדה״ז הקצרים ע׳ תריז הערה 77. ובכת״י א׳ רשום: ר״ח שבט תקנ״ו.
2קול דודי הנה זה בא
The maiden of the Song hears her beloved approaching: “The voice of my Beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” Rashi reads it of G-d coming to redeem Israel from Egypt before the appointed end, as if leaping; the maamar opens with this reading.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
3הושיעה לו ימינו
The psalmist calls for a new song to G-d, who has done wonders: “His right hand and His holy arm have saved for Him,” have won Him the victory. The maamar cites it for redemption in its spiritual sense: the salvation is “for Him.”
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, א.
4צדיק ונושע
The prophet calls on the daughter of Zion to rejoice: “Behold, your king will come to you; he is righteous and saved,” humble and riding on a donkey. The Midrash notes that the verse says “saved,” not “saving”: as it were, G-d is redeemed together with Israel.
Zechariah 9:9זכריה ט׳:ט׳
גִּילִי מְאֹד בַּת־צִיּוֹן הָרִיעִי בַּת יְרוּשָׁלַ͏ִם הִנֵּה מַלְכֵּךְ יָבוֹא לָךְ צַדִּיק וְנוֹשָׁע הוּא עָנִי וְרֹכֵב עַל־חֲמוֹר וְעַל־עַיִר בֶּן־אֲתֹנוֹת:
Rejoice greatly, O daughter of Zion, Shout, O daughter of Jerusalem; Behold, thy king cometh unto thee, He is triumphant, and victorious, Lowly, and riding upon an ass, Even upon a colt the foal of an ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, ט.
5צדיק ונושע
On “My salvation is near to come” (Isaiah 56:1), the Midrash says: not “your salvation” but “Mine”; G-d is with Israel in their distress and, as it were, redeems Himself, and so Zechariah calls the king nosha, “saved,” and not moshia, “saving.” It is the redemption “in its spiritual sense” with which the maamar begins.
Shemot Rabbah 30:24שמות רבה ל׳:כ״ד
… עמו אנכי בצרה, ואני גואל לעצמי, שנא׳ ( ישעיה נט) וירא כי אין איש וישתומם וגו׳. וכן הוא אומר ( זכריה ט) גילי מאד בת ציון הריעי בת ירושלים הנה מלכך יבא לך צדיק ונושע, ומושיע אין כתיב כאן, אלא ונושע. הוי, אפילו אין בידכם מעשים, עושה הקב״ה בשבילו, שנאמר (ישעיה נו): כי קרובה ישועתי לבא. דבר אחר: שמרו משפט ועשו צדקה, הה״ד (תהלים קיט) עשיתי משפט וצדק בל תניחני לעושקי. אמרו לו ישראל: רבון העולם! הסתכל שאנו מבקשים לעשות צדקה ומשפט, ואנו מתייראין מן עובדי כוכבים, אלא אל …
Another matter, “these are the ordinances,” that is what is written: “So said the L-rd: Maintain justice and perform acts of charity” (Isaiah 56:1). That is what the verse states: “These too are for the wise: Showing favor in judgment is no good” (Proverbs 24:23). The Holy One blessed be He said: ‘What caused the judges to know how to judge? It is due to the fact that you received the Torah in which it is written: “These are the statutes, ordinances, and laws”’ (Leviticus 26:46). But know that “showing …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6אנכי ארד עמך מצרימה
G-d speaks to Yaakov in a night vision as he sets out to join Yosef in Egypt: do not fear to go down, for “I will go down with you to Egypt, and I will also surely bring you up.” The maamar takes it as the principle that the descent of exile is for the sake of an ascent.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
Paragraph 2
7וזה לך האות
G-d’s words to Moshe at the burning bush: the sign of his mission is that the people will serve G-d on this mountain. The Alter Rebbe identifies that service with the Giving of the Torah at Sinai.
Exodus 3:12שמות ג׳:י״ב
וַיֹּאמֶר כִּי־אֶהְיֶה עִמָּךְ וְזֶה־לְּךָ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיךָ בְּהוֹצִיאֲךָ אֶת־הָעָם מִמִּצְרַיִם תַּעַבְדוּן אֶת־הָאֱלֹקִים עַל הָהָר הַזֶּה:
And He said: ‘Certainly I will be with thee; and this shall be the token unto thee, that I have sent thee: when thou hast brought forth the people out of Egypt, ye shall serve G-d upon this mountain.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יב.
8אנכי ארד עמך מצרימה
“I will go down with you to Egypt.” The maamar asks how such a “going down” can be said of G-d.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9שלכאורה אינו מובן
According to the note, this question, how G-d can “go down” when He fills all, is explained there at length.
Kehot’s noteבמאמרי אדה״א ויקרא ע׳ עא מבאר הקושיא בארוכה.
10את השמים ואת הארץ אני מלא
Through Jeremiah, G-d rebukes the false prophets: no one can hide from Him, for “Do I not fill the heavens and the earth? says Havayah.” It sharpens the question: if G-d fills everything, He cannot “go down” to a place.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
11מזכירין יציאת מצרים בלילות
The Mishnah’s ruling that the Exodus is mentioned at night. The Alter Rebbe reads “nights” as all the exiles, each of which is a form of the exile of Egypt.
Berakhot 12b:23–24ברכות י״ב ב:כ״ג-כ״ד
מַתְנִי׳ מַזְכִּירִין יְצִיאַת מִצְרַיִם בַּלֵּילוֹת. אָמַר רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: הֲרֵי אֲנִי כְּבֶן שִׁבְעִים שָׁנָה, וְלֹא זָכִיתִי שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת, עַד שֶׁדְּרָשָׁהּ בֶּן זוֹמָא. שֶׁנֶּאֱמַר ״לְמַעַן תִּזְכֹּר אֶת יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ״. ״יְמֵי חַיֶּיךָ״ — הַיָּמִים, ״כֹּל יְמֵי חַיֶּיךָ״ — הַלֵּילוֹת.
MISHNAH V The exodus from Egypt must be mentioned at night. R. Eleazar b. 'Azariah said : Behold I am like one seventy years old, and I have never been worthy [to hear the reason] why the exodus from Egypt should he mentioned at night, until Ben Zoma expounded it [as follows]. It is said, "That thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life" (Deut. xvi. 3). [Had the Scriptures stated] "the days of thy life" [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יב, ב. ראה אוה״ת ויקרא כרך ב ע׳ תשמ ואילך.
Paragraph 3
12כימי צאתך מאמ״צ
Micah prays for his people, and G-d answers: “As in the days of your going out of the land of Egypt, I will show him wonders.” The future redemption is modeled on the Exodus.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
13וכמ״ש בר״מ
Kehot’s note points to Zohar III, 153a for these words.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א.
14The Torah describes the slavery: the Egyptians “embittered their lives with hard labor, with mortar and with bricks, and with all labor in the field.” The maamar takes each phrase of this verse as a form of spiritual labor in exile.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15בחומר דא קל וחומר. ובלבנים דא לבון הלכתא. ובכל עבודה בשדה דא ברייתא
The Ra’aya Mehemna (Zohar III, 153a) reads the Egyptian labor as the labor of Torah: mortar is kal vachomer, bricks are the clarifying of halachah, and labor in the field is the Baraisa. The maamar explains the bricks and the field below.
Zohar, Beha'alotcha 15:85ספר הזהר, בהעלותך ט״ו:פ״ה
Paragraph 4
16Moshe reminds Israel of the revelation they witnessed: “You have been shown, to know that Havayah is G-d; there is nothing else besides Him.” The heart of the contemplation described here.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בשמים ממעל
Moshe tells Israel: “Know this day and take it to heart that Havayah is G-d in the heavens above and on the earth below; there is no other.” The verse is the substance of the contemplation that gives birth to love.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
Paragraph 5
18בת נדיב בתו של אברהם אבינו
The maiden’s beauty is praised: “How beautiful are your steps in sandals, O daughter of the noble one,” plainly a girl of noble birth. The Alter Rebbe applies the title to the Congregation of Israel.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 3a:13חגיגה ג׳ א:י״ג
דָּרֵשׁ רָבָא, מַאי דִּכְתִיב: ״מַה יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת נָדִיב״ — כַּמָּה נָאִין רַגְלֵיהֶן שֶׁל יִשְׂרָאֵל בְּשָׁעָה שֶׁעוֹלִין לָרֶגֶל. ״בַּת נָדִיב״ — בִּתּוֹ שֶׁל אַבְרָהָם אָבִינוּ שֶׁנִּקְרָא נָדִיב, שֶׁנֶּאֱמַר: ״נְדִיבֵי עַמִּים נֶאֱסָפוּ עַם אֱלֹקֵי אַבְרָהָם״. ״אֱלֹקֵי אַבְרָהָם״, וְלֹא אֱלֹקֵי יִצְחָק וְיַעֲקֹב? אֶלָּא: ״אֱלֹקֵי אַבְרָהָם״ — שֶׁהָיָה תְּחִילָּה לְגֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש ז, ב. חגיגה ג, א.
Paragraph 6
19אם תעירו ואם תעוררו
The maiden adjures the daughters of Jerusalem not to stir love before its time: “if you awaken and if you arouse the love, until it desires,” an oath meaning “that you not awaken.” The words recur in 3:5; the Alter Rebbe takes their subject, the awakening of love, as the foundation of the whole Song. (context: Steinsaltz Tanakh)
Song of Songs 2:7שיר השירים ב׳:ז׳
הִשְׁבַּעְתִּי אֶתְכֶם בְּנוֹת יְרוּשָׁלַ͏ִם בִּצְבָאוֹת אוֹ בְּאַיְלוֹת הַשָּׂדֶה אִם־תָּעִירוּ וְאִם־תְּעוֹרְרוּ אֶת־הָאַהֲבָה עַד שֶׁתֶּחְפָּץ:
’I adjure you, O daughters of Jerusalem, By the gazelles, and by the hinds of the field, That ye awaken not, nor stir up love, until it please.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ז. ג, ה.
20קול דודי דופק
The maiden, asleep with her heart awake, hears her beloved knocking: “the voice of my Beloved knocks: open for me.” Love is awakened through this voice.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21אנשי יריחו היו כורכין את שמע
The Mishnah lists customs of the people of Jericho, among them that they “bundled” the Shema. The Alter Rebbe sees in it how love follows directly from G-d’s Oneness.
Pesachim 55b:15פסחים נ״ה ב:ט״ו
מַתְנִי׳ שִׁשָּׁה דְּבָרִים עָשׂוּ אַנְשֵׁי יְרִיחוֹ, עַל שְׁלֹשָׁה מִיחוּ בְּיָדָם וְעַל שְׁלֹשָׁה לֹא מִיחוּ בְּיָדָם. וְאֵלּוּ הֵן שֶׁלֹּא מִיחוּ בְּיָדָם: מַרְכִּיבִין דְּקָלִים כׇּל הַיּוֹם, וְכוֹרְכִין אֶת שְׁמַע, וְקוֹצְרִין וְגוֹדְשִׁין לִפְנֵי הָעוֹמֶר. וְאֵלּוּ שֶׁמִּיחוּ בְּיָדָם: מַתִּירִין גַּמְזִיּוֹת שֶׁל הֶקְדֵּשׁ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נה, ב.
22אין עוד מלבדו
“There is nothing else besides Him.” Here the verse grounds the teaching that G-d is truly One in the physical world as in the spiritual.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23צעק לבם
In Lamentations, the people’s heart cries out to G-d over the ruined city: “Their heart cried out to G-d.” The Alter Rebbe uses it for prayer with an outcry, which arouses the heart when contemplation alone cannot.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
24ולא היו מפסיקין
The Talmud explains the “bundling”: they said “Hear O Israel… Havayah is One” and did not pause. The Alter Rebbe reads the unbroken flow as love following from the contemplation of Oneness.
Pesachim 56a:5פסחים נ״ו א:ה׳
וְכוֹרְכִין אֶת שְׁמַע. הֵיכִי עָבְדִי? אָמַר רַב יְהוּדָה: אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין. רָבָא אָמַר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁהָיוּ אוֹמְרִים ״הַיּוֹם עַל לְבָבֶךָ״, דְּמַשְׁמַע: הַיּוֹם עַל לְבָבֶךָ, וְלֹא מָחָר עַל לְבָבֶךָ. תָּנוּ רַבָּנַן: כֵּיצַד הָיוּ כּוֹרְכִין אֶת שְׁמַע? אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁלֹּא הָיוּ אוֹמְרִים ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
25ויצא יעקב מבאר שבע
Fleeing Eisav, Yaakov leaves his parents’ home: “Yaakov went out from Be’er Sheva and went toward Charan.” The journey becomes an image of the life-force of the emotions descending into the throat.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, י.
26גרון וחרון הכל אחד
There the Alter Rebbe cites the Arizal that garon and Charan are one, both having the same numerical value.
Kehot’s noteחרן עם הכולל בגימט׳ גרון — לקו״ת להאריז״ל ר״פ ויצא. ופ׳ וישב. ראה לקמן נח, ג.
Paragraph 8
27אנכי ארד עמך
“I will go down with you to Egypt.” Read here as G-d’s infinite Self accompanying Israel into exile, where it is hidden.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
28אנכי מי שאנכי
There the phrase appears in “these words which I (Anochi), He Who is Anochi, command you”: the encompassing light gathers into the depths of a person’s heart, and from this the revelation of G-dliness through the Torah is drawn down.
Kehot’s noteנסמן לעיל א, א.
29גלו לאדום שכינה עמהם
At 5a the saying introduces the exile of the Shechinah: G-d’s light descends through concealments so that created beings exist as separate, in order that they then become nullified before Him.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteספרי מסעי לה, לד. ראה מגילה כט, א. לעיל ה, א. יא, א. לח, א.
30גלו לאדום שכינה עמהם
On “I dwell in its midst,” the Sifrei teaches that wherever Israel went into exile the Shechinah went with them: “They were exiled to Edom; the Shechinah is with them.” The Talmud (Megillah 29a) teaches the same of Egypt and Babylon.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
31מאמינים בני מאמינים
The Talmud calls Israel “believers, the children of believers,” proving “believers” from “And the people believed.” Faith is what remains in exile.
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
32ויאמן העם
“And the people believed,” when Moshe and Aharon brought G-d’s message in Egypt. Faith, like hearing, is what remains in exile.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
33אינו דומה שמיעה לראיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מכילתא יתרו יט, ט.
34ע״י הקול בחי׳ גרון הנ״ל
The note points there for the connection between the voice and the throat.
Kehot’s noteהשייכות קול לגרון ראה ביאוה״ז להצ״צ כרך ב ע׳ תשסז. וראה גם בסה״מ תר״ל ע׳ מ.
Paragraph 9
35רבות מחשבות
Shlomo’s proverb: “Many are the thoughts in a man’s heart, but the counsel of Havayah, it shall stand.” The maamar borrows its words for the many thoughts that disturb prayer, and turns at once to the counsel against them.
Proverbs 19:21משלי י״ט:כ״א
רַבּוֹת מַחֲשָׁבוֹת בְּלֶב־אִישׁ וַעֲצַת ה׳ הִיא תָקוּם:
There are many devices in a man’s heart; But the counsel of the L-RD, that shall stand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36אל ה׳ וירחמהו
The prophet calls the wicked to forsake his way, “and let him return to Havayah, and He will have compassion on him”: plainly, G-d has mercy on the penitent. The Alter Rebbe reads vi’rachamehu as “and have compassion on Him,” compassion for the Shechinah in exile within a person.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
37הבגדים הצואים מעליו
In Zechariah’s vision the angel orders, “Remove the soiled garments from him,” from Yehoshua the High Priest, and tells him, “I have removed your iniquity from you.” Here the soiled garments are the foreign thoughts.
Zechariah 3:4זכריה ג׳:ד׳
וַיַּעַן וַיֹּאמֶר אֶל־הָעֹמְדִים לְפָנָיו לֵאמֹר הָסִירוּ הַבְּגָדִים הַצֹּאִים מֵעָלָיו וַיֹּאמֶר אֵלָיו רְאֵה הֶעֱבַרְתִּי מֵעָלֶיךָ עֲוֺנֶךָ וְהַלְבֵּשׁ אֹתְךָ מַחֲלָצוֹת:
And he answered and spoke unto those that stood before him, saying: ‘Take the filthy garments from off him.’ And unto him he said: ‘Behold, I cause thine iniquity to pass from thee, and I will clothe thee with robes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ונגלה כבוד ה׳
The prophet’s comfort: “The glory of Havayah will be revealed, and all flesh will see together.” When the soiled garments are removed, G-d’s glory is revealed in the soul.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39זרח בחשך אור לישרים
The psalm praises the one who fears G-d: “A light shines in the darkness for the upright.” Once the foreign thoughts are removed, G-d’s light shines in the darkness.
Psalms 112:4תהילים קי״ב:ד׳
זָרַח בַּחֹשֶׁךְ אוֹר לַיְשָׁרִים חַנּוּן וְרַחוּם וְצַדִּיק:
Unto the upright He shineth as a light in the darkness, Gracious, and full of compassion, and righteous.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, ד.
40וכבוד ה׳ עליך זרח
The prophet calls to Zion: “Arise, shine, for your light has come, and the glory of Havayah has shone upon you.” The revealed glory that awakens love.
Isaiah 60:1ישעיהו ס׳:א׳
קוּמִי אוֹרִי כִּי בָא אוֹרֵךְ וּכְבוֹד ה׳ עָלַיִךְ זָרָח:
Arise, shine, for thy light is come, And the glory of the L-RD is risen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, א.
Paragraph 11
41כה אמר ה׳ ליעקב אשר פדה את אברהם
“Therefore, thus says Havayah to the house of Yaakov, who redeemed Avraham.” Plainly “who redeemed Avraham” may describe G-d, who rescued Avraham, or the house of Yaakov, which carried Avraham’s way forward; the Midrash (Bereishis Rabbah 63:2) says Avraham was saved from the furnace in Yaakov’s merit. The Alter Rebbe reads it as compassion (Yaakov) redeeming love (Avraham). (context: Steinsaltz Tanakh)
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. כ״ה בתניא ספל״ב וספמ״ה. ובכ״מ בדא״ח. וראה בהערות ותיקונים לכ״ק אדמו״ר זי״ע לתניא שם.
42מדת יעקב בחי׳ רחמנות
Kehot’s note points to Zohar I, 87b for these words.
Zohar I, 87bזח״א פז, ב
Kehot’s noteזח״א פז, ב. ועוד.
43וימררו את חייהם
“They embittered their lives with hard labor.” Read here as the bitterness a person must feel over the G-dly life within him.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
Paragraph 12
44עבודה שבלב זו תפלה
“What is service of the heart? This is prayer.” The Talmud’s definition lets the Alter Rebbe read the Egyptian “labor” as prayer.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
45צעק לבם
In Lamentations, the people’s heart cries out to G-d over the ruined city: “Their heart cried out to G-d.” The manner of prayer meant here: an outcry from the heart.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46רוממות אל בגרונם . . וחרב פיפיות בידם
The psalm calls on the pious to sing: “The exaltations of G-d are in their throat, and a double-edged sword in their hand,” a sword for battle. Here praise through the throat itself becomes a sword against the kelipos.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
Paragraph 13
47מקרב איש ולב עמוק
In the psalm, David describes his enemies’ schemes, searched out in secret, in “the inward part of a man and a deep heart.” The Alter Rebbe uses the words for the depths of the heart from which love was awakened in Temple times. (context: Steinsaltz Tanakh)
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
48ששים המה מלכות
The beloved says there may be “sixty queens and eighty concubines, and maidens without number,” yet his dove is one (6:9). The Zohar, as the maamar cites it, reads them as the tractates, the Baraisos and the halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
49אחת היא יונתי תמתי
“One is My dove, My perfect one”: above all the queens, the beloved’s bride is unique. The maamar goes on to explain “My perfect one” as the Congregation of Israel.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
50אחת היא יונתי תמתי
“One is My dove, My perfect one.” Tamasi, “My perfect one,” is read as “My completion.”
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51והארץ הדום רגלי
G-d says through Isaiah: “The heavens are My throne, and the earth is My footstool”; what house could you build for Me? Israel on earth is G-d’s “footstool,” the lowest level that completes the whole.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
52בנים אתם לה׳ אלקיכם
Moshe tells Israel: “You are children of Havayah your G-d,” and so they must not gash themselves for the dead. As His children, Israel are, as it were, part of the Father’s own “stature.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
53וברא כרעא דאבוה
There the Congregation of Israel is called the “leg,” on the basis of “You are children…” and “a son is his father’s leg.” The legs carry the head where it wants to go, so in this respect the leg is the “head”: the end of the levels is wedged in their beginning, as with direct and reflected light.
Kehot’s noteנסמן לעיל א, ב.
Paragraph 16
54וצבא השמים לך משתחוים
The Levites’ prayer in Nechemiah’s day: You made the heavens and all their host, “and the host of the heavens bow to You.” The higher beings are openly nullified before G-d.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
55מי כעמך ישראל
King David’s prayer of thanks: “Who is like Your people Israel, one nation on earth,” whom G-d went to redeem. Read here as the nation that unites its heart with the One in the lower world.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
Paragraph 18
56לתאוה יבקש נפרד
Shlomo’s proverb: “One who separates himself seeks [his own] desire,” keeping apart from others to follow it. The Alter Rebbe reads it the other way: one who seeks desire is separated, cut off from G-d’s unity. (context: Steinsaltz Tanakh)
Proverbs 18:1משלי י״ח:א׳
לְתַאֲוָה יְבַקֵּשׁ נִפְרָד בְּכׇל־תּוּשִׁיָּה יִתְגַּלָּע:
He that separateth himself seeketh his own desire, And snarlest against all sound wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יח, א.
57צור לבבי וחלקי
“My flesh and my heart fail; G-d is the Rock of my heart and my portion forever.” The same complete devotion.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58מי לי בשמים . . צור לבבי וחלקי וגו׳
Asaph, troubled that the wicked prosper, finds his answer in nearness to G-d: “Whom have I in heaven? And with You I desire nothing on earth.” The words of one who wants nothing but G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה. כו.
Paragraph 19
59אני לדודי ועלי תשוקתו
The maiden answers her beloved: “I am my Beloved’s, and His longing is for me.” The beloved’s devotion awakens the Beloved’s longing in return: an arousal from below awakens an arousal from above.
Song of Songs 7:11שיר השירים ז׳:י״א
אֲנִי לְדוֹדִי וְעָלַי תְּשׁוּקָתוֹ:
I am my beloved’s, and his desire is toward me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, יא.
60ישמח ישראל בעושיו
“Let Israel rejoice in its Maker.” A person’s joy in G-d, the arousal from below.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ב.
61וישמח ה׳ במעשיו
Closing his psalm on the creatures, the psalmist prays: “Let Havayah rejoice in His works.” G-d’s joy, the arousal from above.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, לא.
62חדות ה׳ היא
Nechemiah and Ezra tell the weeping people to celebrate the holy day, “for the joy of Havayah is your strength.” The maamar reads it as “His strength”: G-d’s own joy, aroused in response to ours.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
63שחורה אני ונאוה
The maiden tells the daughters of Jerusalem: “I am black, yet comely,” darkened by the sun yet beautiful. Applied here to the Oral Torah, plain on the surface and beautiful within.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
64בהררי קדש
A psalm of the sons of Korach in praise of Zion: “His foundation is in the holy mountains.” Echoed here: the laws of the Oral Torah are founded in the supernal wisdom.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65חכים ולא בחכמה ידיעא
From Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The wisdom in which the laws are rooted is beyond human grasp.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 21
66קומי לך רעייתי יפתי
The beloved calls to the maiden: “Rise up, My beloved, My fair one, and go forth,” with lach, “for yourself,” as an idiom. The Alter Rebbe reads lach as “to yourself,” the soul’s return to its own root.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, י.
67ישראל עלו במחשבה
There the Alter Rebbe refers to Etz Chaim, Sha’ar 41, chapter 3, in explaining that the sparks raised through prayer and mitzvos are rooted in the Chochmah of the World of Tohu, which its Keser illuminates.
Kehot’s noteב״ר בתחלתו. מובא בע״ח בכמה מקומות ומהם שער הכללים פ״א ופ״ב. בלקו״ת חוקת סג, ג מציין לע״ח שער מ״א פ״ג.
68ישראל עלו במחשבה
The Midrash lists things that preceded creation, among them Israel, who “arose in thought.” The soul’s root in G-d’s thought is where it returns.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 22
69יאר פניו אתנו סלה
The psalmist prays: “May G-d be gracious to us and bless us; may He make His face shine with us (itanu), Selah,” plainly “upon us.” The Alter Rebbe reads itanu as “with us” and “through us”: the shining of the Face comes through our service.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
70כמים הפנים לפנים
“As water reflects face to face, so the heart of man to man.” G-d’s face shines back as our face turns to Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
Paragraph 23
71עין בעין יראו
The watchmen of Zion raise their voices in song, “for they will see eye to eye when Havayah returns to Zion.” The open revelation of the days of Mashiach.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72סלה שהוא לשון נצח
The Talmud teaches that wherever “Selah” is written, it denotes eternity without interruption. So the shining of the Face in the days of Mashiach will be permanent.
Eruvin 54a:14–15עירובין נ״ד א:י״ד-ט״ו
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״. סֶלָה, דִּכְתִיב: ״כַּאֲשֶׁר שָׁמַעְנוּ כֵּן רָאִינוּ בְּעִיר ה׳ צְבָאוֹת בְּעִיר אֱלֹקֵינוּ אֱלֹקִים יְכוֹנְנֶהָ עַד עוֹלָם סֶלָה״. וָעֶד, דִּכְתִיב: ״ה׳ יִמְלוֹךְ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
73וראו כל בשר יחדו
The prophet’s comfort: “The glory of Havayah will be revealed, and all flesh will see together.” In the days of Mashiach the revelation will be open to all.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
74וכן בענין ובכל עבודה בשדה
According to the note, a passage from this point on is quoted there, in the maamar beginning “Mi Sam Peh.”
Kehot’s noteקטע מכאן בסה״מ תרכ״ז בד״ה מי שם פה ע׳ פט. ע״ש.
75שאמר אילפא . . פשיטנא ליה ממתניתין
Ilfa declared that if anyone asked him about a Baraisa and he could not resolve it from the Mishnah, he would fall from a ship’s mast and drown. The Alter Rebbe cites it to show that every Baraisa is contained in the Mishnah.
Taanit 21a:5–6תענית כ״א א:ה׳-ו׳
אָמְרוּ לוֹ: אִי אִתִּיב מָר וְגָרֵיס, לָא הֲוָה מָלֵיךְ מָר. אֲזַל תְּלָא נַפְשֵׁיהּ בְּאַסְקַרְיָא דִסְפִינְתָּא, אֲמַר: אִי אִיכָּא דְּשָׁאֵיל לִי בְּמַתְנִיתָא דְּרַבִּי חִיָּיא וְרַבִּי אוֹשַׁעְיָא וְלָא פָּשֵׁיטְנָא לֵקהּ מִמַּתְנִיתִין, נָפֵילְנָא מֵאַסְקַרְיָא דִסְפִינְתָּא וְטָבַעְנָא. אֲתָא הָהוּא סָבָא, תְּנָא לֵקהּ: הָאוֹמֵר תְּנוּ שֶׁקֶל לְבָנַיי בְּשַׁבָּת, וְהֵן רְאוּיִין לָתֵת לָהֶם סֶלַע — נוֹתְנִין לָהֶם סֶלַע. וְאִם אָמַר: אַל תִּתְּנוּ לָהֶם אֶלָּא שֶׁקֶל — אֵין נוֹתְנִין לָהֶם אֶלָּא שֶׁקֶל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כא, א.
76אאלפך חכמה
Elihu to Iyov: “Be silent, and I will teach you (a’alefcha) wisdom.” The Alter Rebbe hears the name Ilfa in a’alefcha, “I will teach you.”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
77ובכל עבודה בשדה
“And with all labor in the field.” The last of the verse’s labors, read here as the study of the Baraisa.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
78קול דודי הנה זה בא מדלג על
“The voice of my Beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The opening verse, now explained as kindness from above that leaps down in response to an arousal from below.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79מקפץ על הגבעות
In the debate over the month in which the Patriarchs were born, the Talmud cites the verse: “leaping over the mountains,” in the merit of the Patriarchs; “skipping over the hills,” in the merit of the Matriarchs. The maamar follows it: the hills are the Matriarchs.
Rosh Hashanah 11a:8ראש השנה י״א א:ח׳
מַאי מַשְׁמַע דְּהַאי ״אֵיתָן״ לִישָּׁנָא דְּתַקִּיפֵי הוּא — כְּדִכְתִיב: ״אֵיתָן מוֹשָׁבֶךָ״, וְאוֹמֵר: ״שִׁמְעוּ הָרִים אֶת רִיב ה׳ וְהָאֵיתָנִים מוֹסְדֵי אָרֶץ״, וְאוֹמֵר: ״קוֹל דּוֹדִי הִנֵּה זֶה בָּא מְדַלֵּג עַל הֶהָרִים מְקַפֵּץ עַל הַגְּבָעוֹת״. ״מְדַלֵּג עַל הֶהָרִים״ — בִּזְכוּת אָבוֹת. ״מְקַפֵּץ עַל הַגְּבָעוֹת״ — בִּזְכוּת אִמָּהוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
80על ג׳ דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
81על ג׳ דברים העולם עומד על התורה ועל העבודה
Shimon the Righteous taught: “The world stands on three things: on the Torah, on the service, and on acts of kindness.” The Alter Rebbe glosses the service as prayer and the acts of kindness as the refinement of the emotive attributes.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
82את כל עבודתם אשר עבדו בהם
“All their labor which they labored in them (bahem), with rigor”: plainly, all the work the Egyptians made them do. Read here as the inner labor of refining one’s own emotive attributes, “in them themselves.”
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
83בפרך . . מלאכת נשים לאנשים . . פה רך
On “all their labor which they labored in them with rigor” (Exodus 1:14), Rabbi Shmuel bar Nachmani says in the name of Rabbi Yonasan that they exchanged men’s work for women and women’s work for men. The Alter Rebbe draws from it that the burden lay in having to change one’s nature.
Sotah 11b:3–4סוטה י״א ב:ג׳-ד׳
״אֵת כׇּל עֲבֹדָתָם אֲשֶׁר עָבְדוּ בָהֶם בְּפָרֶךְ״, אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: שֶׁהָיוּ מַחְלִיפִין מְלֶאכֶת אֲנָשִׁים לְנָשִׁים וּמְלֶאכֶת נָשִׁים לַאֲנָשִׁים. וּלְמַאן דְּאָמַר נָמֵי הָתָם בְּפֶה רַךְ, הָכָא וַדַּאי בִּפְרִיכָה. דָּרֵשׁ רַב עַוִּירָא: בִּשְׂכַר נָשִׁים צִדְקָנִיּוֹת שֶׁהָיוּ בְּאוֹתוֹ הַדּוֹר נִגְאֲלוּ יִשְׂרָאֵל מִמִּצְרַיִם. בְּשָׁעָה שֶׁהוֹלְכוֹת לִשְׁאוֹב מַיִם, הַקָּדוֹשׁ בָּרוּךְ הוּא מְזַמֵּן לָהֶם דָּגִים קְטַנִּים בְּכַדֵּיהֶן, וְשׁוֹאֲבוֹת מֶחֱצָה מַיִם וּמֶחֱצָה דָּגִים, וּבָאוֹת וְשׁוֹפְתוֹת שְׁתֵּי קְדֵירוֹת, אַחַת שֶׁל חַמִּין וְאַחַת שֶׁל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה יא, ב.
Paragraph 28
84פה רך
On the first “with rigor” (Exodus 1:13), Rabbi Elazar reads befarech as be-peh rach, “with a soft mouth.” The Alter Rebbe turns it into counsel for refining one’s traits.
Sotah 11bסוטה י״א ב
85מענה רך ישיב חימה
Shlomo’s proverb: “A soft answer turns away wrath, but a harsh word stirs up anger.” Here a soft answer calms anger, including one’s own.
Proverbs 15:1משלי ט״ו:א׳
מַעֲנֶה־רַּךְ יָשִׁיב חֵמָה וּדְבַר־עֶצֶב יַעֲלֶה־אָף:
A soft answer turneth away wrath; But a grievous word stirreth up anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויאמר ה׳ אליו מי שם פה לאדם וגו׳
“And Havayah said to him: Who has given a mouth to man?”
Moshe was “heavy of mouth” because his soul came from Tohu, whose lights are too great for vessels. G-d’s answer, “I will be with your mouth,” joins Tohu’s great lights with the vessels of Tikkun, through which the end gains an advantage that even the head lacks.
The maamar in brief
Why did G-d need to tell Moshe who gives man a mouth? The Alter Rebbe begins with Sefer HaTemunah’s teaching that our world is the second of the cosmic cycles (shemittos), which the Arizal reads as the World of Tohu followed by the World of Tikkun. Two souls from Tohu, Chanoch and Moshe, came down to rectify our world. In Tohu the Sefiros were separate points with great lights and few vessels; in Tikkun they unfold into detailed, interincluded partzufim, like the soul’s powers invested in the body’s limbs. Through the vessels something new arises: “their beginning is wedged in their end.” The foot, which carries the head, has what the head lacks; so too practical mitzvos, and a simple Jew’s obedience, surpass Torah study and lofty kavanos in one respect. Moshe, rooted in Tohu, saw this in Tikkun, felt he lacked it, and asked G-d to send another. G-d agreed that his mouth was heavy, but as the essence that made both Tohu and Tikkun He promised to unite their advantages in him. A closing parenthesis adds parallels in David and in the Rabbinic mitzvos.

Outline
	1The question and the two cyclesWhy did G-d tell Moshe who gives man a mouth? Sefer HaTemunah’s two shemittos, which the Arizal reads as the World of Tohu and the World of Tikkun.¶1
	2Two souls from TohuChanoch and Moshe came down from Tohu with great self-nullification, to rectify the world: Chanoch before the Flood, Moshe at the Exodus and the Giving of the Torah.¶2–4
	3Points and partzufimTohu’s Sefiros are separate points, like the encompassing “circles” of thought; Tikkun’s are detailed, interincluded partzufim, like powers invested in limbs, and so “their beginning is wedged in their end.”¶5–7
	4The advantage of the endThe feet carry the head; likewise practical mitzvos, and a simple Jew’s obedience, surpass in one respect Torah study and the kavanos of tzaddikim, by virtue of Tikkun’s vessels.¶8–9
	5Moshe’s pleaSeeing this new quality in Tikkun, Moshe, a soul of Tohu who could not channel his intellect into speech, humbled himself and asked G-d to send another.¶10–12
	6The mouth of the Adam of TikkunG-d agrees that Moshe is heavy of mouth, but the mouth that draws down encompassing light belongs to the Adam of Tikkun, and G-d’s essence is its source.¶13–14
	7“I will be with your mouth”G-d unites in Moshe Tohu’s lights and Tikkun’s vessels; a closing parenthesis adds David, who is speech, and the Rabbinic mitzvos, which clothe lights beyond vessels in deeds.¶15–16


Key concepts
	Shemittah (cosmic cycle)שמיטה
	In Sefer HaTemunah, an age of the world governed by one divine attribute; ours is the second. The Arizal reads the first “cycle” as the spiritual World of Tohu.

	Tohu and Tikkunתהו ותקון
	Tohu (Chaos) has great lights in few vessels, its Sefiros separate points; Tikkun (Rectification) has fewer lights in many vessels, its Sefiros forming interincluded partzufim.

	Partzuf (configuration)פרצוף
	A Sefirah unfolded into a full, body-like structure with head, middle and end, as in Tikkun, where Chochmah becomes Abba and the emotive Sefiros Z’eir Anpin.

	Igulim and yosher (circles and line)עיגולים ויושר
	Tohu is like circles, encompassing, as thought pervades the whole body; Tikkun is like the straight line, invested in vessels, as powers in the limbs.

	“Their beginning is wedged in their end”נעוץ תחלתן בסופן
	Sefer Yetzirah’s phrase for the mutual dependence of the Sefiros in Tikkun, in which the end has an advantage the head lacks, as the feet carry the head.

	Encompassing light (or makif)אור מקיף
	Divine light too high to be invested within; the vessel of the mouth, through blessings and speech, draws it down.

	Adam and the Name Mahאדם, שם מ״ה
	Adam equals 45, the value of the Name Mah, the general and collective expression of Tikkun; the Adam “upon the Throne” is the Adam of Atzilus.


Section 1 · ¶1
The question and the two cycles
1ויאמר ה׳ אליו מי שם פה1 לאדם2 וגו׳. להבין זה מ״ש משה לא איש דברים אנכי3 כי כבד פה כו׳
“And Havayah said to him: Who has given a mouth to man?” etc. To understand this: what Moshe said, “I am not a man of words,” “for I am heavy of mouth,” etc.,
The maamar opens with G-d’s reply to Moshe at the burning bush, after Moshe protested that he was “not a man of words” but “heavy of mouth.” The Alter Rebbe sets out to understand both Moshe’s claim and G-d’s answer.


ומה שהשיב לו הקב״ה מי שם פה כו׳ שהוא כולו מקשה וכי לא ידע משה זאת בתחלה מי השם פה לאדם.
and what the Holy One, blessed be He, answered him, “Who has given a mouth,” etc. — all of it is difficult: did Moshe not know this at the outset, Who gives a mouth to man?
The difficulty is that G-d’s answer seems to tell Moshe something obvious: surely he already knew that G-d is the One who gives people the power of speech. The whole exchange therefore needs explaining.


הענין יובן ע״פ הקדמה דהנה איתא בס׳ התמונה4 (בהקדמה לתמונה ג׳ דכ״ז כ״ט ל״א) שזה העולם הוא שמיטה שניה ולפניה הי׳ [היה] ג״כ שמיטה אחת שהיתה נמשכת ממדת החסד
The matter will be understood through an introduction. It is stated in Sefer HaTemunah (in the introduction to Temunah 3, folios 27, 29, 31) that this world is the second shemittah (cycle), and before it there was also one shemittah, which was drawn from the attribute of Chesed (kindness).
The answer begins with a teaching of Sefer HaTemunah, a Kabbalistic work that, according to the Kehot note, is attributed to Rabbi Nechunia ben HaKanah. History runs in great cycles called shemittos, like the seven-year sabbatical cycle; our world is the second of them, and the first was governed by Chesed, divine kindness.


והשמיטה דעכשיו (ר״ל [רוצה לומר] שית אלפי שני דהוי עלמא וחד חרוב)5 הוא ממדת הפחד ולכן דרכיה חזקים וקשים ורעים כו׳. דהיינו שהי׳ [שהיה] בה חורבן בית ראשון ושני כו׳.
And the present shemittah (that is, the “six thousand years that the world exists, and one [thousand that it is] desolate”) is from the attribute of Pachad (fear), and therefore its ways are strong, harsh and evil, etc.; that is, in it there was the destruction of the First and Second Temples, etc.
The Talmud’s Aramaic saying (Sanhedrin 97a), that the world exists for six thousand years and lies desolate for one thousand, describes the present cycle. It is ruled by Pachad (fear), another name for Gevurah, divine severity, which is why its history includes harsh events such as the destruction of both Temples.


משא״כ בשמיטה הראשונה שהיתה ממדת חסד היתה העבודה באופן אחר וגם התורה הי׳ [היה] באופן אחר יעו״ש [יעויין שם] והיו רק טוב וחסד כו׳
Not so in the first shemittah, which was from the attribute of Chesed: the divine service (avodah) was of a different kind, and the Torah too was of a different kind (see there), and there was only goodness and kindness, etc.
In the first cycle everything flowed from kindness, so divine service, and even the Torah, took a different form there. The text refers the reader to Sefer HaTemunah for the details.


כך דעת ס׳ התמונה ואחריו נמשכו המקובלים האחרונים לדון מזה שמוכרח להיות עוד חמש שמיטות אחר שמיטה זו כי צ״ל ז׳ שמיטות כנגד ז׳ מדות עליונות כו׳ (וכמ״ש שם בסה״ת [בספר התמונה])
This is the view of Sefer HaTemunah; and the later Kabbalists followed it and inferred from this that there must necessarily be five more shemittos after this shemittah, for there must be seven shemittos, corresponding to the seven supernal attributes, etc. (as is written there in Sefer HaTemunah).
Since each cycle corresponds to one attribute, later Kabbalists concluded that five more cycles must follow ours, making seven in all, one for each of the seven emotive attributes, as Sefer HaTemunah itself writes.


אבל האריז״ל [האר״י זכרונו לברכה] פליג ע״ז6 במה שלמדו שצ״ל עוד ה׳ שמיטות וגם בענין מה שעוה״ז הוא שמיטה שניה עם היות דס״ל [דסבירא ליה / דסבירא להו] ג״כ כן.
But the Arizal disagrees with this, regarding what they inferred, that there must be five more shemittos; and also regarding the matter that this world is the second shemittah, even though he too holds so.
The Arizal, Rabbi Yitzchak Luria of Safed, the great master of Kabbalah, rejects the conclusion that five more cycles must follow. He also reinterprets the idea that our world is the second cycle, even though he accepts the statement itself.


ולכן פתחה התורה בבי״ת בראשית7 לומר שכבר היתה שמיטה א׳ ועכשיו היא שמיטה שני׳ [שניה].
And therefore the Torah opened with the beis of Bereishis, to say that there had already been one shemittah, and now it is the second shemittah.
On the Arizal’s view too, the Torah’s first word, Bereishis, opens with the letter beis, whose numerical value is two, to hint that an earlier cycle came before ours.


אבל פי׳ האריז״ל [האר״י זכרונו לברכה] דאין הכונה לומר8 שהי׳ [שהיה] עולם גשמי כמו עוה״ז דעכשיו עם שמים וארץ גשמיים ודצח״מ [ודומם צומח חי מדבר]
But the Arizal explained that the intent is not to say that there was a physical world like this present world, with physical heavens and earth, and the inanimate, vegetative, animal and speaking [kingdoms],
But in his reading, the earlier cycle was not a physical universe with heavens, earth and the four kingdoms of nature: minerals, plants, animals and human beings.


כי זה לא הי׳ [היה] רק בשמיטה זו דוקא לבד וענין השמיטה שהיתה לפני זו הוא ענין עולם התהו
for this existed only in this shemittah specifically, and in it alone. And the matter of the shemittah that was before this one is the matter of the World of Tohu (Chaos),
A physical world exists only in the present cycle. The “first cycle” is the World of Tohu (Chaos), a spiritual realm that came before the ordered world. Sefer HaMaamarim 5668, quoted in the Kehot note, identifies it with what the Sages meant when they said that G-d “built worlds and destroyed them” before ours.


דהיינו ענין ז׳ מלכין קדמאין דתהו שמתו שהוא ענין ספירות רוחניי׳ כנודע וענין שמיטה דעכשיו הוא ענין עולם התקון שנעשה אח״כ (ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים9 ובעמ״ה [ובעמק המלך] שער עולם התהו פמ״ו ד׳ כ״ה ע״א) וכנודע בכהאריז״ל [בכתבי האריז״ל]:
that is, the matter of the seven primordial kings (malchin kadma’in) of Tohu who died, which is a matter of spiritual Sefiros, as is known; and the matter of the present shemittah is the matter of the World of Tikkun (Rectification), which was made afterward (and see the Likkutei Torah of the Arizal, Parshas Kedoshim, and Emek HaMelech, Sha’ar Olam HaTohu, ch. 46, folio 25a), as is known in the writings of the Arizal.
Kabbalah describes Tohu as “seven primordial kings” who reigned and “died,” whom the Kabbalists find in the kings of Edom, each of whom, the Torah says, “reigned… and died” (Genesis 36:31–39): spiritual Sefiros that could not endure in their first form. The present cycle is the World of Tikkun (Rectification) that followed. The text refers to the Likkutei Torah of the Arizal, his teachings on the Torah (as the Kehot note also says), and to Emek HaMelech, a Kabbalistic work by Rabbi Naftali Bacharach.




Section 2 · ¶2–4
Two souls from Tohu
2והנה שתי נשמות משמיטה הראשונה דהיינו מבחי׳ עולם התהו שלפני עולם התיקון ירדו ונמשכו למטה לשמטה שניה
Now, two souls from the first shemittah, that is, from the level of the World of Tohu that preceded the World of Tikkun, descended and were drawn down below to the second shemittah,
Two souls from the first cycle, the World of Tohu, came down into the second cycle, the World of Tikkun. The text now identifies them.


שהוא בחי׳ התקון והם חנוך ומשה דבחנוך כתי׳ [כתיב] ויתהלך חנוך10 את האלקי׳ לומר שכבר התהלך את11 האלקי׳ בשמטה הא׳
which is the level of Tikkun. And they are Chanoch and Moshe. For of Chanoch it is written, “And Chanoch walked with G-d,” to say that he had already walked with G-d in the first shemittah.
They are Chanoch and Moshe. The Torah says, “And Chanoch walked (vayis’halech) with G-d,” and the verb is read as saying he had already walked with G-d before, in the first cycle. Sefer HaMaamarim 5658, quoted in the Kehot note, explains why: the form vayis’halech implies a walk already past, for otherwise the verse would say vayelech.


וכן במשה12 כתי׳ [כתיב] מן המים משיתהו.13 דהיינו משמטה ראשונה שהיא היתה מבחי׳ חסד14 הנק׳ מים.
And likewise of Moshe it is written, “Out of the water I drew him (min ha-mayim meshisihu)”: that is, from the first shemittah, which was of the level of Chesed (kindness), which is called water.
Pharaoh’s daughter named Moshe because “out of the water I drew him (meshisihu)”; the name Moshe comes from that verb. Water stands for Chesed, the attribute of the first cycle, so the verse hints that Moshe’s soul was drawn from there.




3ומשם משיתהו לשמיטה דעכשיו כו׳ ועיקר ירידתם לזו השמיטה הוא כדי לתקן העולמות כי הם שרשם גבוהים מאד יען היותם למעלה מבחי׳ נשמות דשמטה זו
And from there “I drew him” to the present shemittah, etc. And their descent to this shemittah is chiefly in order to rectify the worlds, for their root is very high, since they are above the level of the souls of this shemittah;
From the first cycle Moshe was “drawn” into ours. These two souls came down chiefly to rectify the worlds, because their root is very high, above the souls that belong to the present cycle.


דהיינו ששם נמצא הביטול הרבה יותר מאשר נמצא בשמיטה זו ולכן נאמר במשה ונחנו מה.15
that is, there self-nullification (bittul) is found far more than it is found in this shemittah. And therefore it is said of Moshe, “And what are we?”
Their superiority is a greater bittul, self-nullification before G-d, than exists in our cycle. That is why Moshe could say, “And what are we?”




4והאיש משה ענו מאד16 כו׳ וגם ראה שם נשמות גבוהות שלמעלה ממנו כמו חנוך למך כו׳.
“And the man Moshe was very humble,” etc. And he also saw there lofty souls that were above him, such as Chanoch, Lemech, etc.
Moshe’s great humility is linked to what he saw “there,” in his source: souls even higher than his own, such as Chanoch and Lemech.


ולכן ירדו לשמטה זו לתקנה ג״כ. שחנוך הי׳ [היה] קודם דור המבול שהיה העולם בתכלית השפלות כמ״ש קץ כל בשר17 בא לפני כו׳.
And therefore they descended to this shemittah, to rectify it as well. For Chanoch was before the generation of the Flood, when the world was in utter lowliness, as it is written, “The end of all flesh has come before Me,” etc.
These souls came down to rectify our cycle too. Chanoch lived before the generation of the Flood, when the world had sunk to its lowest point, as G-d told Noach, “The end of all flesh has come before Me.”


ולכן ירד חנוך לזה העולם לתקן אותו שלא יחזור לגמרי לתהו ובהו. רק שיהי׳ [שיהיה] מבול על הארץ לטהר הארץ וישארו נח ובניו קיימי׳ בתיבה.
And therefore Chanoch descended to this world to rectify it, so that it would not return entirely to tohu vavohu (chaos and void), but only that there would be a flood upon the earth to purify the earth, and Noach and his sons would remain alive in the ark.
Chanoch’s descent kept the world from falling back into complete chaos (tohu vavohu). Instead the Flood came to purify the earth, and Noach and his sons survived in the ark.


אבל אם לא הי׳ [היה] חנוך הי׳ [היה] העולם חרב לגמרי ולא הי׳ [היה] נשאר אף נח ובניו. וכן משה ירד לגאול את ישראל ושיהי׳ [ושיהיה] מתן תורה על ידו כו׳:
But had there not been Chanoch, the world would have been utterly destroyed, and not even Noach and his sons would have remained. And likewise Moshe descended to redeem Israel, and so that the Giving of the Torah would be through him, etc.
Without Chanoch the world would have been destroyed entirely, and not even Noach’s family would have survived. In the same way, Moshe came down to redeem Israel and to be the one through whom the Torah was given.




Section 3 · ¶5–7
Points and partzufim
5והנה ההפרש בין תהו לתקון18 ידוע בע״ח [בעץ חיים] שהתהו לא19 הי׳ [היה] בחי׳ פרצופים רק העשר ספירות היו בבחי׳ נקודות ר״ל [רוצה לומר] נקודת החסד נקודת הגבורה20 כו׳.
Now, the difference between Tohu and Tikkun is known from Etz Chaim: Tohu was not at the level of partzufim (configurations); rather, the ten Sefiros were at the level of points (nekudos), that is to say, the point of Chesed (kindness), the point of Gevurah (restraint), etc.
The text now explains the difference between Tohu and Tikkun as the Arizal’s Etz Chaim, recorded by Rabbi Chaim Vital, describes it. In Tohu the Sefiros were not partzufim, full “configurations” with many parts, but single points (nekudos): a point of Chesed, a point of Gevurah, and so on. Earlier in Torah Ohr (Vayishlach, 24d) the Alter Rebbe sets out the same “well-known introduction”: in Tohu the Sefiros stood separate, one beneath the other, while in Tikkun Tiferes joins right and left.


דהיינו שלא נתחלקה הספי׳ [הספירה / הספירות] לפרטי פרטיות באורך ורוחב כ״א היתה נקודה א׳ בדרך כללי וקיצור מופלג זו חסד וזו גבורה21 כו׳
That is, the Sefirah was not divided into minute particulars in length and breadth; rather, it was a single point, in a general way and in extreme brevity: this is Chesed and this is Gevurah, etc.
Each Sefirah of Tohu was one undivided point, a general and highly concentrated quality without detail or extension. It was simply “kindness” or simply “severity.”


וגם היו הע״ס [העשר ספירות] זה תחת זה שהיו מפורדים22 זה מזה שחסד הי׳ [היה] בפ״ע [בפני עצמו] וגבורה בפ״ע [בפני עצמו] ולא היו מתכללי׳ זה מזה (ולכן היו רק נקודות כו׳ דהא בהא תליא).2324
And also the ten Sefiros were one beneath the other, so that they were separate from one another: Chesed by itself and Gevurah by itself, and they were not included in one another (and therefore they were only points, etc., for the one depends on the other).
The Sefiros of Tohu also stood one beneath the other, each separate and unmixed with the rest. The parenthesis adds that this separateness and their being mere points go together: each depends on the other. The Tzemach Tzedek’s Or HaTorah, cited in the Kehot note, explains “one beneath the other”: an effect needs its cause, but the cause does not need its effect at all.


משא״כ עולם התקון הוא שנעשו הספי׳ [הספירה / הספירות] בבחי׳ פרצופי׳ [פרצופים / פרצופין] מחכמה נבנה פרצוף אבא ומו״ק [ומו׳ קצוות] פרצוף ז״א25
In the World of Tikkun, however, the Sefiros were made into the level of partzufim: from Chochmah (wisdom) the partzuf of Abba was built, and from the six extremities (vav ketzavos) the partzuf of Z’eir Anpin (the emotive attributes);
In Tikkun each Sefirah grew into a partzuf: Chochmah became the partzuf called Abba (Father), and the six emotive Sefiros together became the partzuf called Z’eir Anpin. The Kehot note quotes Etz Chaim that likewise Binah became the partzuf called Imma (Mother), and the tenth point a partzuf called Bas (Daughter).


שהוא שנתחלק׳ [שנתחלקה] הספי׳ [הספירה / הספירות] בהתפשטו׳ [בהתפשטות] לפרטי פרטיו׳ טפ״ט [ט׳ פעמים ט׳] ובכל א׳ ראש תוך סוף וה״ח [וה׳ חסדים] המגדילי׳ עד שנעשה רמ״ח איברים כו׳26
that is, the Sefirah was divided, in its extension, into minute particulars, nine times nine, and in each one head, middle and end, and the five chassadim (kindnesses) that bring growth, until 248 limbs were formed, etc.;
A partzuf is a Sefirah unfolded into fine detail, like a body. In the Kabbalistic count, nine times nine (81), each with head, middle and end (243), together with the five chassadim that bring growth, makes 248 limbs.


וגם נעשה התכללות הספי׳ [הספירה / הספירות] זו מזו והמשל לשני בחי׳ אלו יובן ג״כ בכחות27 הנפש שבגוף. שרמ״ח כחות הנפש מתלבשים ברמ״ח איברי הגוף. כח הראי׳ [הראיה] מתלבשת בעין.28
and also an interinclusion of the Sefiros, one in another, came about. And the analogy for these two levels can also be understood from the powers of the soul in the body: the 248 powers of the soul are invested in the 248 limbs of the body. The power of sight is invested in the eye,
In Tikkun the Sefiros also became interincluded, each containing something of the others. Both features, detailed division and interinclusion, can be understood from the soul’s 248 powers invested in the body’s 248 limbs, beginning with sight in the eye.




6וכח השמיעה באזן. וכח המעשה בידים. וכח ההילוך ברגלים כו׳. ובחי׳ זו הוא ענין התפשטות והתלבשות כחות הנפש בכלים שהן האיברים.
the power of hearing in the ear, the power of action in the hands, and the power of walking in the feet, etc. And this level is the matter of the extension and investment of the soul’s powers in vessels, which are the limbs.
Each power goes to its own organ: hearing to the ear, action to the hands, walking to the feet. This is the soul’s power extending and being invested in vessels, the limbs, the analogy for the partzufim of Tikkun.


ועוד נמצא בחי׳ אחת הכוללת את כל פרטי הכחות המתחלקי׳ באיברים הנ״ל ומקפת עליהם מכל צד מראשו עד רגלו.29
And there is also found one level that includes all the particular powers that are divided among the above-mentioned limbs, and encompasses them on every side, from head to foot.
Besides these there is one faculty that is not confined to any limb. It includes all the particular powers and surrounds them on every side, from head to foot.




7והיינו בחי׳ המחשבה של האדם30 כנראה בעליל שכאשר יכוה בצפורן רגלו תרגיש תיכף המחשבה את הכאב
That is, the level of a person’s thought: as is plainly seen, when he is burned on his toenail, his thought feels the pain at once.
That encompassing faculty is thought. When a person burns his toenail, his mind feels the pain at once. Sefer HaMaamarim 5648, quoted in the Kehot note, adds that thought has no organ of its own in the body.


וכן כשירצה לנענע רגלו תתנענע תיכף ומיד שיעלה במחשבתו לנענע רגלו שמזה ראי׳ [ראיה] שהמחשבה ישנה ברגל ג״כ והיא שם בבחי׳ מקיף כו׳.31
And likewise, when he wants to move his foot, it moves at once, immediately, as soon as it rises in his thought to move his foot. From this it is proven that thought is present in the foot as well, and it is there at the level of makif (encompassing), etc.
Likewise, the moment he thinks of moving his foot, it moves. This shows that thought is present even in the foot, not as a power housed there but as an encompassing presence (makif).


והנה ענין התלבשות הכחות באיברים הוא משל לבחי׳ פרצופים דיושר שמתלבשי׳ בכלים כדוגמת פרצוף מוחין וזרועות כו׳.
Now, the investment of the powers in the limbs is an analogy for the level of the partzufim of yosher (the straight line), which are invested in vessels, in the manner of a partzuf: the intellect (mochin), arms, etc.
The powers invested in the limbs are the analogy for the partzufim of yosher, the “straight line” of Tikkun, whose lights are invested in vessels arranged like a body: intellect, arms and so on.


(ובחי׳ התהו הוא בחי׳ עיגולים שהם בחי׳ מקיפים וזהו כמשל המחשבה כו׳)32 (ועיין ע״פ ויאמר מלך מצרים למילדות33 כו׳ שנתבאר ענין זה באריכות מענין עגולים ויושר)
(And the level of Tohu is the level of igulim (circles), which are the level of makifim (encompassing [lights]); and this is like the analogy of thought, etc.) (And see on [the verse] “And the king of Egypt said to the midwives,” etc., where this matter is explained at length, concerning igulim and yosher.)
Tohu, by contrast, corresponds to igulim, “circles,” which are encompassing, like thought that pervades the whole body without being housed in one organ. The second parenthesis points to the maamar on “And the king of Egypt said to the midwives,” which, according to the Kehot note, is the Alter Rebbe’s from 5565 (1804–05), printed in Torah Chaim.


והנה לפי שביושר34 דתקון נתחלקו הספירות בפרטיות בבחי׳ פרצופים לכך נמצא בהם דבר חדש מעלה יתירה אשר לא היתה בעולם התהו בהיותן בבחי׳ נקודות זת״ז [זה תחת זה].
Now, since in the yosher of Tikkun the Sefiros were divided in detail, at the level of partzufim, there is therefore found in them something new, an added advantage that did not exist in the World of Tohu, when they were at the level of points, one beneath the other.
Because the Sefiros of Tikkun are divided into detailed partzufim, they gain something new, an advantage that Tohu, with its separate points one beneath the other, never had.


והיינו מ״ש בס״י [בספר יצירה] נעוץ תחלתן בסופן3536 וסופן בתחלתן.37 שיש מעלה בסוף מה שאין בראש. שזה לא נמצא בעולם התהו38 רק בעולם התקון מפני שנעשו בבחי׳ פרצופים.
And this is what is said in Sefer Yetzirah: “Their beginning is wedged in their end, and their end in their beginning”: that there is an advantage in the end that is not in the head. And this is not found in the World of Tohu, only in the World of Tikkun, because they were made into the level of partzufim.
This is the teaching of Sefer Yetzirah, the ancient “Book of Formation,” that the beginning of the Sefiros is “wedged” in their end and their end in their beginning: the end has an advantage the head lacks (rosh means both “head” and “beginning”). Such mutual dependence exists only in Tikkun, where the Sefiros form partzufim.




Section 4 · ¶8–9
The advantage of the end
8והוא עד״מ מכחות הנפש שבגוף שהשכל מלובש במוח שבראש שהוא המעולה וראש לכל כחות הנפש
And this is, by way of analogy, as with the powers of the soul in the body: the intellect is invested in the brain in the head; it is the most excellent and the head of all the powers of the soul.
The analogy: the intellect is housed in the brain, in the head, and it is the highest of the soul’s powers, the “head” of them all.


ואח״כ בידים מתלבש כח המעשה לכתוב ולצייר ולעשות כל מלאכת אומן שהוא כח פחות בערך לגבי כח השכל שבמוח39
And then, in the hands, is invested the power of action: to write, to draw and to do every craftsman’s work; which is a lesser power by comparison with the power of the intellect in the brain.
Below it, in the hands, is the power of action: writing, drawing and every craft. Compared with the intellect in the brain, it is a lesser power.


ואח״כ ברגלי׳ מתלבש הכח היותר נמוך שבמעשה כח ההילוך לבד
And then in the feet is invested the lowest power of action, the power of walking alone.
Lowest of all is the power in the feet, plain walking.


וכאשר נעריך הכחות בעצמן זה לזה מצד עצם מהותן כמו שהם קודם התלבשות באיברים ודאי ימצא שכח השכל הוא מרומם ונעלה לגמרי בכל מכל כל מכח המעשה שבידים ורגלים כו׳ כי הוא כח מפנימי׳ [מפנימיות / מפנימית] הנפש ונעלה מעלה מן כח ההלוך שהוא רק מחיצונית הנפש.
And when we compare the powers themselves to one another, in terms of their very essence, as they are before their investment in the limbs, it will certainly be found that the power of the intellect is exalted and utterly elevated, in every respect, above the power of action in the hands and feet, etc.; for it is a power from the inner dimension (pnimiyus) of the soul, and it is far above the power of walking, which is only from the outer dimension (chitzoniyus) of the soul.
Compared as they are in their own essence, before they enter the limbs, the intellect is incomparably higher than the powers of action and walking. It comes from the soul’s inner dimension, while walking comes only from its outer dimension.


אמנם כשנתלבשו בכלים כח השכל בראש וכח ההילוך ברגלים אזי ימצא מעלה ברגל שאינו בראש
However, when they are invested in vessels, the power of the intellect in the head and the power of walking in the feet, then an advantage will be found in the foot that is not in the head;
Once the powers are invested in their vessels, the intellect in the head and walking in the feet, the foot turns out to have an advantage the head lacks.


שהרי הרגלים מעמידים את הראש ומוליכים אותו ממקום למקום ואין נמצא כח זה בראש כלל.
for the feet hold up the head and carry it from place to place, and this power is not found in the head at all.
The feet hold up the head and carry it from place to place, which the head cannot do at all. Torah Ohr, Bereishis (1b), uses the same image: because the feet carry the head, the head needs the foot, and in this respect the foot is called “head.”


הרי נעוץ תחלתן בסופן וסופן בתחלתן40 שיש מעלה בהסוף שאינו בהראש כו׳. וזה בא דוקא מצד התלבשות הכח בכלי הרגל דוקא:41
Thus, “their beginning is wedged in their end and their end in their beginning”: there is an advantage in the end that is not in the head, etc. And this comes specifically from the investment of the power in the vessel of the foot, specifically.
This is “their beginning is wedged in their end”: the end has an advantage over the head. That advantage comes only from the power’s investment in the vessel of the foot.




9והנמשל יובן ההפרש בין עגולים דתהו ליושר דתקון. דשם בתהו היו זה תחת זה ולא היו בבחי׳ פרצוף. ע״כ לא42 הי׳ [היה] נמצא בחי׳ זו דנעוץ סופן כו׳.
And in the analogue, the difference between the igulim (circles) of Tohu and the yosher (straight line) of Tikkun will be understood. For there, in Tohu, they were one beneath the other and not at the level of a partzuf; therefore this level of “their end is wedged,” etc., was not found.
Applied above: in Tohu the Sefiros were circles, one beneath the other, not forming a partzuf. So the mutual dependence of end and beginning could not exist there.


אבל בתקון שנתלבשו בכלים רבים בבחי׳ פרצוף אזי נעשה בחי׳ זו מצד הכלים שיש ברגל מה שאין בראש כו׳.
But in Tikkun, where they were invested in many vessels at the level of a partzuf, this level came about by virtue of the vessels: that there is in the foot what is not in the head, etc.
In Tikkun, where the lights are invested in many vessels forming a partzuf, that quality arises through the vessels: the foot has something the head does not.


וכדוגמא זו דנעוץ סופן בתחלתן שהוא ענין מבלי אשר ימצא ראש וסוף43 שיש מעלה בסוף מה שאינו בראש44 יובן ג״כ במצות
And on the pattern of this “their end is wedged in their beginning,” which is the matter of there being neither head nor end, that there is an advantage in the end that is not in the head, it will also be understood regarding the mitzvos
The same pattern, in which there is neither head nor end because the end has an advantage the head lacks, appears in the mitzvos. A Kehot note quotes Sefer HaMaamarim 5671: head and end do exist in essence, but they are so interincluded that the end completes the head and the head receives from it.


(שהם ג״כ בחי׳ תקון כמ״ש זאת התורה אדם)45 שיש מעלה במצות מעשיות שהם גבוהים בבחי׳ א׳ יותר מן התורה (עם היות שהתורה היא בחי׳ פנימיות והמצות הם בחי׳ חיצוניות מעשה לבד)
(which are also of the level of Tikkun, as it is written, “This is the Torah: a man (adam)”), that there is an advantage in the practical mitzvos, which are higher in one respect than the Torah (even though the Torah is the level of the inner dimension (pnimiyus), and the mitzvos are the level of the outer dimension (chitzoniyus), mere action).
Mitzvos belong to Tikkun, as the verse “This is the Torah: a man (adam)” hints, since adam stands for Tikkun. Torah study is the inner dimension and practical mitzvos only the outer, yet in one respect the practical mitzvos are higher.


שהרי מבטלים מת״ת [מתלמוד תורה] לצורך הלויית המת גם מצינו שבשביל הכנסת כלה ביטלו מק״ש [מקריאת שמע] כנז׳ [כנזכר] בינוקא דבלק46 בריחא דלבושייכו כו׳ (אף שבק״ש [שבקריאת שמע] יש יחודי׳ עליונים כו׳)
For we interrupt Torah study for the sake of escorting the dead; and we also find that for the sake of bringing in a bride they set aside the recital of the Shema, as mentioned [in the account] of the Yenuka (child) of [Parshas] Balak, “by the scent of your garments,” etc. (even though in the recital of the Shema there are supernal unifications, etc.).
The proof: Torah study is interrupted to escort the dead. And in the Zohar’s story of the Yenuka, a wondrous child, two sages who had been helping a bride and groom to marry missed the Shema in its time, and the child knew it from the scent of their garments. The deed set the Shema aside even though the Shema brings about lofty unions above.


גם ארז״ל [אמרו רבותינו זכרונם לברכה] עשה דוחה ל״ת [לא תעשה]47 כמו מילה בצרעת. ושעטנז בציצית.48
Our Sages, of blessed memory, also said that a positive commandment overrides a prohibition, as with circumcision [over a mark of] tzaraas, and shaatnez in tzitzis.
The Sages’ rule that a positive commandment overrides a prohibition shows the same thing: circumcision is performed even where it removes a mark of tzaraas, and tzitzis may combine wool and linen (shaatnez).


אשר כ״ז [כל זה] הוא מפני שיש מעלה במעשה שהוא בחי׳ נה״י [נצח הוד יסוד] בחי׳ רגלין מה שלמעלה גם מח״ע [מחכמה עילאה].
All this is because there is an advantage in action, which is the level of Netzach (victory), Hod (splendor) and Yesod (foundation), the level of the legs, something that is above even supernal Chochmah (Chochmah Ila’ah).
All this is because action corresponds to Netzach, Hod and Yesod, the “legs” of the partzuf, and in a certain respect this level surpasses even supernal Chochmah.


ולכן גם הדיוט49 שבישראל המקיים איזו מצוה מעשיית בלי כוונות וסודות רק מפני שכך צוה הקב״ה יוכל להיות שיהי׳ [שיהיה] זה יקר בעיני השם בבחי׳ אחת מכמה כוונות והשגות שבצדיקי׳ [שבצדיקים] כו׳.
And therefore, when even a simple person among Israel fulfills some practical mitzvah without kavanos (mystical intentions) and secrets, only because the Holy One, blessed be He, so commanded, it can be that this is more precious in G-d’s eyes, in one respect, than many kavanos and comprehensions of tzaddikim, etc.
So a simple Jew who does a mitzvah without knowing its mystical intentions, only because G-d commanded it, may in one respect be more precious to G-d than the many kavanos and insights of tzaddikim.


כי יש בחי׳ מעלה יתירה בבחי׳ תמכין דאורייתא יותר מעיני העדה50 כנ״ל במשל הרגל לגבי הראש כו׳
For there is a level of added advantage in the level of “the supports of the Torah” (tamchin de-oraysa) over “the eyes of the congregation,” as [explained] above in the analogy of the foot in relation to the head, etc.
“The supports of the Torah” (tamchin de-oraysa), a name for Netzach and Hod, the legs, stand here for those who support Torah scholars and serve through deeds; “the eyes of the congregation,” the leaders who rule for the people, stand for its sages, the head. Just as the foot has an advantage over the head, the supports have an advantage over the eyes.


(ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] גדול העושה צדקה בסתר51 יותר ממשה רבינו וכמ״ש במ״א) וזהו דוקא מצד עולם התקון ששם נעשה בחי׳ זו דנעוץ סופן כו׳ והיינו לפי שבתקון הוא רבוי הכלים
(And along these lines our Sages, of blessed memory, said, “Greater is one who gives charity in secret than Moshe our teacher,” as explained elsewhere.) And this is specifically by virtue of the World of Tikkun, where this level of “their end is wedged,” etc., came about; that is, because in Tikkun there is a multitude of vessels.
In the same way the Sages said that one who gives charity in secret is greater than Moshe. All this belongs to the World of Tikkun, because there the vessels are many.


ומצד הכלים דוקא נמצא בחי׳ זו כנ״ל משא״כ בתהו היו האורות מרובים והכלים מועטים לא הי׳ [היה] בחי׳ זו כו׳:
And specifically by virtue of the vessels is this level found, as [explained] above. In Tohu, however, the lights were many and the vessels few, [and] this level did not exist, etc.
This quality exists only through the vessels. In Tohu, where the lights were many and the vessels few, it did not exist.




Section 5 · ¶10–12
Moshe’s plea
10והנה כבר נתבאר שנשמת משה הי׳ [היה] משמטה א׳ ונמשכה לעולם התקון והוא הי׳ [היה] מבחי׳ חכ׳ [חכמה] שהוא בחי׳ ראיה. כמ״ש בו וירא ראשית לו.52
Now, it has already been explained that the soul of Moshe was from the first shemittah and was drawn down to the World of Tikkun; and he was of the level of Chochmah (wisdom), which is the level of sight, as it is written of him, “And he saw the first (reishis) for himself.”
As explained above, Moshe’s soul came from the first cycle, Tohu, and was drawn into Tikkun. It was a soul of Chochmah, which is associated with sight, and the text applies to Moshe the verse “And he saw the first (reishis) for himself”: reishis, “first,” is a name for Chochmah, and “saw” fits its quality of sight.


לכך כשראה משה בבחי׳ ראי׳ [ראיה] ממש בכל עולם התקון דאצילות שירד ונמשך בו. מה שנעוץ תחלתן בסופן וסופן בתחלתן53
Therefore, when Moshe saw, at the level of actual sight, in the whole World of Tikkun of Atzilus (Emanation), into which he had descended and been drawn, that “their beginning is wedged in their end and their end in their beginning,”
With this vision Moshe truly saw, in the whole World of Tikkun of Atzilus into which he had come down, that its beginning is wedged in its end and its end in its beginning.


שזה הי׳ [היה] בעיניו דבר חדש ממש שהרי לא נמצא זה בעולם התהו כו׳.
which in his eyes was something truly new, since this is not found in the World of Tohu, etc.,
This was entirely new to him, since nothing like it exists in Tohu, where his soul is rooted.


נתפלא מאד ע״ז ולכן השפיל עצמו נגד הנשמו׳ [הנשמות] דעולם התקון ואמר שלח נא ביד תשלח54 כו׳.
he marveled greatly at this. And therefore he humbled himself before the souls of the World of Tikkun and said, “Send, please, by the hand of whom You will send,” etc.
Amazed by this, he humbled himself before the souls of Tikkun and asked G-d to send someone else: “Send, please, by the hand of whom You will send.”


כי יש בהם מעלה יתירה יותר ממנו מצד הכלים דתקון שנעוץ סופן כו׳. משא״כ אצלו ששרשו מתהו.55
For they have an added advantage over him by virtue of the vessels of Tikkun, in which “their end is wedged,” etc.; which is not so with him, whose root is from Tohu.
He felt that the souls of Tikkun had an advantage over him, because their vessels let the end have something the head lacks. His own soul, rooted in Tohu, did not have this.




11וז״ש [וזהו שכתוב] כי כבד פה וכבד לשון אנכי56 ר״ל [רוצה לומר] ששרשו מתהו ששם היו האורות גדולים ולא היו יכולים להתלבש בכלים. וזהו ענין כבד פה שלא הי׳ [היה] יכול להשפיע אור שכלו לתוך כלי הפה.
And this is [the meaning of] what is written, “For I am heavy of mouth and heavy of tongue”: that is to say, his root is from Tohu, where the lights were great and could not be invested in vessels. And this is the matter of “heavy of mouth”: he could not channel the light of his intellect into the vessel of the mouth.
Moshe’s words “heavy of mouth and heavy of tongue” reflect his root in Tohu, where the lights were too great to be invested in vessels. So he could not channel the light of his intellect into the “vessel” of the mouth, that is, into speech.




12וזה הי׳ [היה] בעיניו חסרון גדול ומעלת התקון שהכלים מרובים להכיל האורות נפלאה ויקרה בעיניו ע״כ אמר שלח נא ביד תשלח57 דהיינו מי שהוא מעולם התקון
And this was in his eyes a great deficiency, and the advantage of Tikkun, whose vessels are many to contain the lights, was wondrous and precious in his eyes. Therefore he said, “Send, please, by the hand of whom You will send,” that is, one who is from the World of Tikkun.
Moshe saw his heavy mouth as a great deficiency and marveled at Tikkun, whose many vessels can hold the lights. That is why he asked G-d to send someone from the World of Tikkun.


כי בתקון נמצא מעלה יתירה מצד דבר שנתחדש שם דנעוץ סופן כו׳ והיינו דוקא מצד הכלים דתקון כנ״ל
For in Tikkun there is found an added advantage by virtue of something newly brought about there, [namely] “their end is wedged,” etc.; and this is specifically by virtue of the vessels of Tikkun, as [explained] above.
In Tikkun there is something new: the end is bound to the beginning and has an advantage over it, and this comes only from Tikkun’s vessels.


ואין זאת אצלו שהרי הוא כבד פה כו׳. זה הי׳ [היה] טענת מרע״ה [משה רבינו עליו השלום] שהשפיל א״ע [את עצמו] מאד להיותו עניו מכל האדם58 כו׳.
And this he did not have, since he was “heavy of mouth,” etc. This was the claim of Moshe our teacher, peace be upon him, who greatly humbled himself, being the humblest of all men, etc.
Moshe did not have this, as his heavy mouth showed. This was his argument, born of his great humility as the humblest of all men.


(ובאמת היא מעלה אצלנו מה שהי׳ [שהיה] כבד פה שהרי סיבה זו הוא מצד רבוי האורות שלכך לא יכלה הכלי להכיל.
(And in truth, in our view it is an advantage that he was heavy of mouth, for the cause of this is the abundance of the lights, so that the vessel could not contain [them].
The parenthesis adds that from our point of view his heavy mouth was in fact an advantage: it came from an abundance of light too great for the vessel to hold.


משא״כ בתקון הוא מיעוט האורות ורבוי הכלים. וגם זה אמת אלא שעכ״ז [שעם כל זה] יש מעלה יתירה בתקון מצד הכלים כנ״ל בענין נעוץ סופן כו׳):
In Tikkun, by contrast, the lights are few and the vessels many. And this too is true; but nevertheless there is an added advantage in Tikkun by virtue of the vessels, as [explained] above concerning “their end is wedged,” etc.)
In Tikkun, by contrast, the lights are few and the vessels many. This is true, yet Tikkun still has an added advantage of its own: through its vessels, the end has something the head lacks.




Section 6 · ¶13–14
The mouth of the Adam of Tikkun
13והנה השי״ת [השם יתברך] השיב לו59 מי שם פה לאדם60 הלא אנכי61 הוי״ה.
Now, G-d, blessed be He, answered him, “Who has given a mouth to man? Is it not I, Havayah?”
Now comes G-d’s answer, “Who has given a mouth to man? Is it not I, Havayah?”, which the next lines read phrase by phrase.


פי׳ אמת אתה אומר שאתה כבד פה שאין לך כלים כאלו הנמצאים בתקון שנעוץ תחלתן בסופן ומצד שרש נשמתך אתה כבד פה שאין השכל יוכל להתלבש בכלי הפה כו׳.
Meaning: what you say is true, that you are heavy of mouth, for you do not have such vessels as are found in Tikkun, in which “their beginning is wedged in their end”; and because of the root of your soul you are heavy of mouth, for the intellect cannot be invested in the vessel of the mouth, etc.
First G-d agrees with Moshe: he really is heavy of mouth. He lacks the vessels of Tikkun, in which the beginning is wedged in the end, and because of his soul’s root his intellect cannot enter the vessel of the mouth.


אך מי שם פה ל(אדם בניקוד קמ״ץ רומז על האדם הידוע62 היינו בחי׳ אדם דאצי׳ שעל הכסא שהוא שם מ״ה [שם מ״ה] בגימט׳ [בגימטריא] אדם6364 שהוא כללות התקון כנודע וענין כלי הפה הוא הממשיך אור מקיף
But “Who has given a mouth to man (la-adam)”: (la-adam, vocalized with a kamatz, alludes to the well-known Adam, that is, the level of the Adam of Atzilus (Emanation) who is upon the Throne, which is the Name Mah, which in gematria equals adam, which is the general and collective expression of Tikkun, as is known; and the matter of the vessel of the mouth is that it is what draws down encompassing light (or makif),
But the verse says la-adam, “to the man”: the kamatz under the lamed marks the definite article, “the” well-known Adam, the likeness “of a man” upon the Throne in Yechezkel’s vision of the Chariot (Ezekiel 1:26), the Adam of Atzilus. This is the Name Mah, Havayah spelled out with alefs, whose value, 45, equals adam (alef 1, dalet 4, mem 40), and it is Tikkun as a whole; its vessel of the mouth draws down encompassing light.


כמ״ש בפע״ח [בפרי עץ חיים]65 שע״י הברכה של המצוה נמשך בחי׳ המקיף66 וע״י המצוה עצמה נמשך האור פנימי )(כי הבל הפה67 נעשה בחי׳ או״מ [אור מקיף]68 וע׳ בתניא פ״ה)
as is written in Pri Etz Chaim, that through the blessing over a mitzvah the level of the encompassing [light] is drawn down, and through the mitzvah itself the inner light (or pnimi) is drawn down) (for the breath of the mouth becomes the level of encompassing light; and see Tanya, ch. 5).
Pri Etz Chaim, the Arizal’s teachings on the intentions of prayer and the mitzvos as recorded by Rabbi Chaim Vital, teaches that the blessing over a mitzvah draws down encompassing light, while the mitzvah itself draws down inner light. The second parenthesis adds that the breath of speech becomes encompassing light, as Tanya, chapter 5, explains; Likkutei Torah, Bamidbar (8d), brings the same teaching of Pri Etz Chaim: the breath of speech is an encompassing light for the soul.


ולכן בתש״ר [בתפילין של ראש] נחלקו הספרדים והאשכנזים69 אם יברכו עלי׳ [עליה] ברכה מיוחדת70 מפני שהמקיף דתש״ר [דתפילין של ראש] גבוה מאד
And therefore, regarding the tefillin of the head, the Sephardim and the Ashkenazim disagree whether to recite a separate blessing over it, because the encompassing [light] of the head-tefillin is very high.
This is why the Sephardim and the Ashkenazim dispute whether the head-tefillin need a blessing of their own: their encompassing light is very high.


ע״כ71 מנהג ספרד שלא לברך דס״ל [דסבירא ליה / דסבירא להו] שא״א להמשיך המקיף ההוא כו׳. והאשכנזים ס״ל [סבירא ליה / סבירא להו] דיכולים להמשיך. עכ״פ [על כל פנים] למדנו דכלי הפה הוא הממשיך הא״מ [האור מקיף] כו׳.
Therefore the Sephardic custom is not to recite a blessing, for they hold that it is impossible to draw down that encompassing [light], etc.; and the Ashkenazim hold that it can be drawn down. In any case, we have learned that the vessel of the mouth is what draws down the encompassing light, etc.
So the Sephardic custom is not to bless them, since such a high encompassing light cannot be drawn down; the Ashkenazim hold that it can. Either way, the dispute shows that the mouth, through a blessing, draws down encompassing light.




14וז״ש [וזהו שכתוב] מי שם פה לאדם72 כלומר מי האציל כלי הפה שהוא כלי שממשיך או״מ [אור מקיף] מי האצילו לאדם דתקון.
And this is [the meaning of] what is written, “Who has given a mouth to man”: that is to say, who emanated the vessel of the mouth, which is a vessel that draws down encompassing light? Who emanated it for the Adam of Tikkun?
Read this way, the verse asks: who emanated the mouth, the vessel that draws down encompassing light, for the Adam of Tikkun? In Torah Ohr, Beshalach (65d), the Alter Rebbe explains that man’s root is in Tikkun, since adam equals the new Name Mah, the essence of Tikkun.


הלא אנכי הוי״ה בחי׳ עצמות אא״ס [אור אין סוף] שרש הקו וחוט דאור א״ס ב״ה המקור לכל או״פ [אור פנימי] ומקיפים כו׳.
“Is it not I, Havayah”: the level of the very essence of the Infinite Light (Or Ein Sof), the root of the kav (line of light) and thread of the Infinite Light, blessed be He, the source of all inner and encompassing lights, etc.
The answer, “Is it not I, Havayah,” points to the very essence of the Infinite Light: the root of the kav, the thin line of light, and the source of all inner and encompassing lights. The vessels of Tikkun, too, come from there.




Section 7 · ¶15–16
“I will be with your mouth”
15וא״כ ממני לא יבצר מאומה ואנכי אהיה עם פיך73 ג״כ
And if so, nothing is impossible for Me, and “I will be with your mouth” as well.
Since G-d is the source of all lights and vessels, nothing is impossible for Him; so He promises, “I will be with your mouth.”


פי׳ אף שמצד שרשך מתהו אין לך כלים כאלו אבל אנכי הוי״ה שעשיתי את הכלים דתקון ואת עולם התהו אני יכול להפך הדבר להתערב בחי׳ תהו ותיקון יחד היינו המעלות דשניהם שיהיו האורות מרובים כמו בתהו כו׳.
Meaning: even though, because of your root in Tohu, you do not have such vessels, yet I, Havayah, Who made the vessels of Tikkun and the World of Tohu, am able to turn the matter around: to blend the levels of Tohu and Tikkun together, that is, the advantages of both: that the lights be abundant as in Tohu, etc.,
Moshe’s root in Tohu leaves him without Tikkun’s vessels, but G-d, who made both the vessels of Tikkun and the World of Tohu, can turn the matter around and blend the two, giving Moshe the advantages of both. The first is Tohu’s abundance of light.




16וגם בחי׳ המעלה דתקון שיהיו הכלים מרובים מאד. ואז יהיה נעוץ תחלתן כו׳ וזהו ואנכי אהיה עם פיך74 שהגם ששרשך מתהו עכ״ז [עם כל זה] יהיו לך כלים דתקון ובפרט כלי הפה שע״י נמשכו האורות מקיפים כו׳.
and also the aspect of Tikkun’s advantage: that the vessels be very many. And then there will be “their beginning is wedged,” etc. And this is [the meaning of] “And I will be with your mouth”: although your root is from Tohu, nevertheless you will have vessels of Tikkun, and in particular the vessel of the mouth, through which the encompassing lights are drawn down, etc.
The second advantage is Tikkun’s many vessels, which bring about the bond of beginning and end. This is “I will be with your mouth”: despite his root in Tohu, Moshe would have Tikkun’s vessels, above all the mouth, which draws down encompassing light.


ויהיה א״כ בך שני המעלות. והיינו מפני שכמו שנעוץ תחלתן בסופן כך נעוץ סופן בתחלתן75 לכך יוכל להיות נמצא מעלת התקון אף בתהו כו׳ לכך יתחברו יחד כו׳.76
And thus both advantages will be in you. And this is because, just as “their beginning is wedged in their end,” so “their end is wedged in their beginning”; therefore the advantage of Tikkun can be found even in Tohu, etc.; therefore they will be joined together, etc.
So Moshe would have both advantages. This is possible because the bond works both ways: just as the beginning is wedged in the end, the end is wedged in the beginning, so Tikkun’s advantage can be found even in Tohu.


(ועמ״ש במ״א ע״פ ארוממך7778 כי דליתני79 איך דוד שהוא בחי׳ דבור היה כלול באדה״ר [באדם הראשון] בחי׳ חכמה כו׳ והוא כענין כבד פה
(And see what is written elsewhere on [the verse] “I will exalt You, for You have drawn me up”: how David, who is the level of speech, was included in Adam the first man (Adam HaRishon), the level of Chochmah (wisdom), etc. And this is like the matter of “heavy of mouth.”
According to the Kehot note, from here to the end is a gloss by the Tzemach Tzedek. It refers to a maamar on “I will exalt You, for You have drawn me up,” which explains how David, who is speech, was included in Adam, the first man, who is Chochmah; that is like Moshe’s heavy mouth. Likkutei Torah, Shemini Atzeres (80d), which refers to that maamar and to this gloss, gives a picture of the idea: a sage flooded with many new insights must reveal some of his wisdom, for he cannot bear the abundance of light.


וגילוי בחינת הדבור בחינת דוד זהו ענין מי שם פה לאדם הלא אנכי זהו בחינת ארוממך עומק רום80 כו׳ ע״ש
And the revelation of the level of speech, the level of David: this is the matter of “Who has given a mouth to man? Is it not I”; this is the level of “I will exalt You,” the depth of height, etc.; see there.
The revealing of speech, the level of David, is what G-d’s answer “Who has given a mouth to man? Is it not I” means. It is also the level of “I will exalt You” (aromimcha, from rom, height), which the gloss links to Sefer Yetzirah’s “depth of height.”


וכדוגמא זו היא מ״ש במ״א מעלת מצות דרבנן כי הנה רמ״ח מ״ע [מצות עשה] רמ״ח איברים היינו המשכת אורות בכלים משא״כ שס״ה ל״ת [לא תעשה] שס״ה גידים הם בחינת אורות שלמעלה מהתלבשות בכלים ואיברים לכן אין בל״ת [בלא תעשה] קום ועשה והיינו כענין אורות דתהו שלמעלה מאורות דתקון לכן אי אפשר לכלים להכילם
And similar to this is what is written elsewhere about the advantage of the Rabbinic mitzvos: for the 248 positive commandments (mitzvos aseh) are the 248 limbs, that is, the drawing down of lights into vessels; whereas the 365 prohibitions (lo saaseh), the 365 sinews, are the level of lights that are above investment in vessels and limbs; therefore in the prohibitions there is no active deed (kum va’aseh); and this is like the matter of the lights of Tohu, which are above the lights of Tikkun, [and] therefore the vessels cannot contain them.
A parallel is the advantage of the Rabbinic mitzvos. The 248 positive commandments correspond to the 248 limbs, lights drawn into vessels, while the 365 prohibitions correspond to the 365 sinews: lights above investment in vessels, which is why keeping a prohibition calls for no active deed. They are like the lights of Tohu, too great for vessels.


אבל במצות דרבנן שהם ג״כ מבחי׳ זו דל״ת [דלא תעשה] ומ״מ מתלבשים בקום ועשה81 בכלים לפי שבינה יתירה כו׳ וכך נאמר למשה אנכי אהיה עם פיך שגם אורות שמבחי׳ תהו יתלבשו בכלים דתקון כנ״ל. וע׳ לקמן ע״פ זה שמי):82
But in the Rabbinic mitzvos, which are also from this level of the prohibitions, [the lights] are nevertheless invested in vessels through active deeds, because of the additional understanding (binah yeseirah), etc. And so it was said to Moshe, “I will be with your mouth”: that even lights from the level of Tohu will be invested in vessels of Tikkun, as [explained] above. And see below, on [the verse] “This is My Name.”)
The Rabbinic mitzvos stem from the same level as the prohibitions, yet in them these lights are clothed in positive deeds, because of “additional understanding” (binah yeseirah). The phrase comes from the Gemara (Niddah 45b), where Rav Chisda reads “And G-d built (vayiven) the rib” as teaching that the Holy One gave woman additional understanding beyond man; this is why a girl’s vows take effect a year earlier than a boy’s. The gloss borrows the phrase, with only an “etc.,” to account for how the Rabbinic mitzvos draw these lofty lights down into deeds. So too G-d’s promise to Moshe meant that lights of Tohu would be invested in vessels of Tikkun; the gloss ends by referring to a later maamar, on “This is My Name.”



In one’s avodah
The maamar draws its practical lesson from the advantage of the vessels: a practical mitzvah, even one done by a simple Jew without mystical intentions, only because G-d so commanded, can in one respect be more precious to G-d than the kavanos and insights of tzaddikim, just as the foot that carries the head has what the head lacks. For this reason Torah study is interrupted to escort the dead, and deed carries a quality that reaches above even supernal Chochmah.
Questions for discussion
	Why does the maamar call Moshe’s heavy mouth an advantage “in our view,” and yet say that Tikkun has something he lacked?
	How do the feet that carry the head illustrate “their beginning is wedged in their end,” and why does this exist only in Tikkun?
	In what sense can a simple Jew’s mitzvah, done only because G-d commanded it, surpass the kavanos of tzaddikim?
	What do the blessing over a mitzvah and the dispute over the head-tefillin teach about the mouth as a vessel for encompassing light?
	How does “I will be with your mouth” unite the advantages of Tohu and Tikkun in Moshe?

Sources and references
Notes
Paragraph 1
1ויאמר . . מי שם פה
Another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קעח [כנראה דשם הוא כמו קודם שתיקן כ״ק הצ״צ לדפוס]. וראה במאמרי אדה״ז הקצרים ע׳ ל ד״ה שלח נא. בלקו״ת שלח לז, ד מציין לד״ה זה ההפרש בין נקודים לברודים. בלקו״ת חוקת נז, א [אוה״ת חוקת (הוצאה חדשה) ע׳ תשנטײַ%]. מטות פג, ב — מציין לכאן. בסה״מ תרמ״ח ע׳ רי קטע מהמאמר עם הוספות. בסה״מ תרמ״ג ע׳ קמז כ׳ שד״ה לא איש דברים אנכי בס׳ תקס״ג שהוא המאמר מי שם פה שבתו״א ע״ש. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. לכללות המאמר ראה תורת שמואל תרכ״ז (הוצאה חדשה) ע׳ פד המאמר עם הוספות. תרכ״ח ע׳ קסא. סה״מ תרל״ג ע׳ קיד. ד״ה אלה שמות תש״כ. ד״ה מי שם פה תשכ״ב. תשכ״ו. תשל״ג.
2ויאמר ה׳ אליו מי שם פה לאדם
At the burning bush G-d answers Moshe’s plea that he is heavy of mouth: “Who has given a mouth to man, or who makes [one] mute or deaf, seeing or blind? Is it not I, Havayah?” Plainly, the One who forms every human faculty can give Moshe speech; the maamar explains why this answer was needed and reads la-adam as the Adam of Tikkun (context: Steinsaltz Tanakh).
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
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Kehot’s noteשמות ד, יא.
3לא איש דברים אנכי
Moshe’s protest at the burning bush: “I am not a man of words… for I am heavy of mouth and heavy of tongue,” that is, he could not speak fluently. The maamar asks why G-d’s answer to it was needed, and later reads the heavy mouth as a sign of his root in Tohu.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
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Kehot’s noteשמות ד, י.
4בס׳ התמונה
The note records that Sefer HaTemunah is attributed to Rabbi Nechunia ben HaKanah (printed in Koretz, 5544), and, following the Rebbe’s note there, points to Tikkunei Zohar (tikkunim 36 and 41) and the beginning of Shaarei Gan Eden.
Tikkunei Zohar, Tikkun 36תקו״ז תיקון לו
Kehot’s noteמיוחס לרבי נחוניא בן הקנה (קארעץ תקמ״ד). ראה ת״ז תי׳ לו ותי׳ מא, שערי גן עדן בתחלתו — הערת כ״ק אדמו״ר זי״ע בד״ה ואתם הדבקים סה״מ תרפ״ד ע׳ רמח. מובא גם בעטרת ראש סו, ב. דרך מצותיך פא, א. סה״מ תרכ״ו (הוצאת תשמ״ט) ע׳ שיב ואילך. סה״מ תשכ״ט (הוצאת תשנ״ב) ע׳ שלד. סה״מ תרנ״ח ע׳ ו. סה״מ תרס״ח ע׳ מז.
5שית אלפי שני דהוי עלמא וחד חרוב
Rav Katina’s saying: “The world exists for six thousand years, and for one [thousand] it is desolate.” The text uses it to define the present shemittah as these six thousand years.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6אבל האריז״ל פליג ע״ז
After the Arizal’s own writings, the note lists it as a further place to see on this question of the shemittos.
Kehot’s noteבשער מאמרי הרשב״י לאד״ר (מד, ב), בס׳ הלקוטים פ׳ כי תשא, שם פ׳ קדושים — ראה ג״כ שיעור קומה להרמ״ק סי׳ פג. לבנת הספיר (ירושלים תרעג). וראה ד״ה ואתם הדבקים תרפ״ד ע׳ רמח ואילך בארוכה.
7בבי״ת בראשית
The Torah’s first word, Bereishis, begins with the letter beis, whose numerical value is two. The text reads this as a hint that our world is the second cycle.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
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8עם היות דס״ל ג״כ כן . . דאין הכוונה לומר
It says that the Arizal agrees that our world is the second shemittah and that a world preceded it, not a physical one but the World of Tohu, of which the Sages said that G-d built worlds and destroyed them.
Kehot’s noteבסה״מ תרס״ח בד״ה ויהי לי שור ע׳ מז וז״ל: אבל בזה מודה דהעולם הזה הוא שמיטה שני׳ והי׳ עולם קודם לזה העולם, אבל לא עולם גשמי כ״א הוא עולם התהו שע״ז אמרז״ל שהי׳ הקב״ה בונה עולמות ומחריבן כו׳, ונראה דגם לפ״ד האריז״ל השמיטה הא׳ דהיינו שמיטת התהו הי׳ מבחי׳ החסד ולכן מרע״ה שהי׳ משמיטה הראשונה, כתי׳ בי׳ מן המים משיתיהו שהי׳ מבחי׳ החסד, ע״ש. וראה גם משיחות ש״פ נח תשמ״ט (הערה 14).
9בלקו״ת פ׳ קדושים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
Paragraph 2
10ויתהלך חנוך
The Torah closes its account of Chanoch: “And Chanoch walked with G-d, and he was no more, for G-d took him”; he lived close to G-d, and G-d took him from the world early. The maamar reads the verb vayis’halech as a walk with G-d that had already taken place, in the first cycle.
Genesis 5:24בראשית ה׳:כ״ד
וַיִּתְהַלֵּךְ חֲנוֹךְ אֶת־הָאֱלֹקִים וְאֵינֶנּוּ כִּי־לָקַח אֹתוֹ אֱלֹקִים:
And Enoch walked with G-d, and he was not; for G-d took him.
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Kehot’s noteבראשית ה, כד.
11שכבר התהלך את האלקים בשמטה הא׳
It explains the inference: “vayis’halech” implies the past (otherwise the verse should have said “vayelech”), so it means that he had already walked in the first shemittah.
Kehot’s note”ויתהלך משמע ל׳ עבר (דהול״ל וילך) אלא פי׳ שהלך מכבר בשמיטה הא׳ כו׳” — סה״מ תרנ״ח ע׳ ו. ראה גם מאמרי אדה״ז תקס״ב ע׳ נח. סג.
12במשה . . משמטה הראשונה
The note refers there on Moshe’s soul coming from the first shemittah.
Kehot’s noteראה ד״ה וידבר . . שאו את ראש תרס״ו ע׳ רלג. בלקו״ש ח״ו ע׳ 244 מפרש: ”דהיינו מעולם התהו, ושם [בתו״א כאן] רס״ה משמע קצת דהיינו מבחי׳ חכ׳ דתהו” עכ״ל.
13מן המים משיתיהו
Pharaoh’s daughter named the child Moshe, “for out of the water I drew him (meshisihu),” the name coming from the verb for drawing out. The maamar reads the water as Chesed, the attribute of the first cycle, and the drawing as his soul’s descent from there into ours.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
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Zohar II, 21bזח״ב כא, ב
Kehot’s noteשמות ב, י. וראה זח״ב כא, ב.
14משמטה ראשונה שהיא היתה מבחי׳ חסד
It addresses the statement elsewhere that Tohu is Gevurah and Tikkun is Chesed: the Chesed of Tohu is in truth Gevurah, especially as it fell in the shattering, while the Gevurah of Tikkun is in truth Chesed, since it is the rectification.
Kehot’s noteבסה״מ תרס״ח ע׳ מז מציין ע״ז: ומ״ש במ״א דתהו הוא בחי׳ גבורה ותיקון חסד, היינו לפי שהחסד דתהו הוא בחי׳ גבורה באמת (ובפרט כמו שנפל בשבירה כו׳) וגבורה דתיקון זהו בחי׳ חסד באמת שהרי זהו התיקון כו׳, ע״ש. ראה סה״מ תרנ״ח ע׳ ו.
Paragraph 3
15ונחנו מה
When Israel complains of hunger in the wilderness, Moshe and Aharon answer, “And what are we, that you complain against us?”, as if to say they are nothing of their own. The maamar hears in these words the self-nullification of Moshe’s soul, rooted in Tohu.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
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Kehot’s noteשמות טז, ז.
Paragraph 4
16והאיש משה ענו מאד
When Miriam and Aharon spoke about Moshe, the Torah testifies, “And the man Moshe was very humble, more than any man on the face of the earth.” The maamar ties this humility to the higher souls Moshe saw in his source.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
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Kehot’s noteבמדבר יב, ג.
17קץ כל בשר
G-d tells Noach, “The end of all flesh has come before Me, for the earth is filled with violence.” It describes the low state of the world before the Flood, which Chanoch came to rectify.
Genesis 6:13בראשית ו׳:י״ג
וַיֹּאמֶר אֱלֹקִים לְנֹחַ קֵץ כׇּל־בָּשָׂר בָּא לְפָנַי כִּי־מָלְאָה הָאָרֶץ חָמָס מִפְּנֵיהֶם וְהִנְנִי מַשְׁחִיתָם אֶת־הָאָרֶץ:
And G-d said unto Noah: ‘The end of all flesh is come before Me; for the earth is filled with violence through them; and, behold, I will destroy them with the earth.
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Kehot’s noteבראשית ו, יג.
Paragraph 5
18והנה ההפרש בין תהו לתיקון
The Or HaTorah on Shemos marks this passage as section 2 in its notes on this maamar, and the Or HaTorah on Balak refers back to it.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ עו מציין: נ״ב אות ב. קטע מכאן מובא בסה״מ תרל״ג כרך א ע׳ קיד עם הגהות. ובד״ה וידבר כו׳ ויצוום תרמ״ח ע׳ רט ואילך עם עוד הגהות. באוה״ת בלק ע׳ תתקיב מציין לכאן.
19בע״ח שהתהו לא הי׳ בחי׳ פרצופים
The note refers there on Tohu’s not being at the level of partzufim.
Kehot’s noteראה שער הכללים פ״ב. ובסה״מ תקס״ה ח״א ע׳ קעט. מאמרי אדה״ז ענינים ע׳ קסב. ראה בארוכה בסה״מ אעת״ר ע׳ קלב ואילך. ראה לעיל כד, ד.
20ר״ל נקודת החסד נקודת הגבורה
The note refers there on the points of Chesed and Gevurah in Tohu.
Kehot’s noteראה המשך תער״ב חלק א פרק רלו ואילך.
21נקודה א׳ בדרך כללי וקיצור מופלג זו חסד וזו גבורה
It adds that the Sefiros of Tohu were the Keser of each Sefirah: each Sefirah in its simplicity, not within the bounds of division at all, like the powers as they are in the essence of the soul, though all the particulars must be present in them.
Kehot’s noteבסה״מ תרמ״ח ע׳ רי מוסיף: ”(וכמבואר דספי׳ דתהו היו בחי׳ כתר של כל ספי׳, והיינו כל ספי׳ בבחי׳ פשיטותה עדיין שלמעלה מבחי׳ התחלקות, והיינו שאינה בגדר התחלקות כלל, וכמו כוחות הנפש כמו שהן בעצם הנפש שהן כחות פשוטים עדיין, ואף שבהכרח לומר שנמצאו בהם כל הפרטים כו׳ . . וזהו שנק׳ אור כללי שאינו בגדר התחלקות כלל)”.
22וגם היו הע״ס זה תחת זה שהיו מפורדים
It explains “one beneath the other”: although the effect needs its cause, the cause does not need its effect at all, and therefore they are called “one beneath the other.” It also refers to this maamar.
Kehot’s noteבאוה״ת בראשית כרך ג תעה, א ביאר זה תחת זה אע״פ שהעלול צריך לעילתו אבל העילה א״צ לעלול הימנו כלל וע״כ נק׳ זה תחת ע״ש. ושם מציין לכאן.
23ולכן היו רק נקודות כו׳ דהא בהא תליא
The note says this is explained there at length.
Kehot’s noteראה בארוכה בתו״ח בראשית יב, ד.
24דהא בהא תליא
It adds: since there was no division in them, only simple lights, interinclusion was impossible, just as simple fire cannot join simple water, though water within fire and fire within water can.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ רי נוסף: ”(דמאחר שלא היה בהם התחלקות כ״א אורות פשוטים כנ״ל א״א להיות התכללות, וכמו שא״א שיתחברו אש הפשוט עם מים פשוטים מפני שהם הפכים בתכלית, כ״א מים שבאש ואש שבמים אפשר שיתחבר כו׳, כמו״כ יובן בספי׳ דתהו אור החסד הפשוט עם אור הגבורה הפשוט א״א שיתכללו, ומ״מ קודם שנתלבשו בהכלים דתהו היו כולם כלולים בא״ס והי׳ בטלים בתכלית” ע״ש באריכות.
25מחכמה נבנה פרצוף אבא ומו״ק פרצוף ז״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער הכללים פ״ב וז״ל: ”וכן מנקודה של חכמה נעשה פרצוף א׳ שלם מי״ס ואז נק׳ אבא, וכן מבינה נעשה פרצוף א׳ שלם מי״ס ונק׳ אמא ומן הו׳ נקודות הנשברים נעשה מכולם פרצוף שלם מי״ס ונק׳ ז״א, ומנקודת עשירית נעשה פרצוף שלם כלול מי״ס ונק׳ בת” ע״ש. ובמ״מ לשם.
26ובכל אחד ראש תוך סוף . . עד שנעשה רמ״ח אברים
It adds that the multitude of particulars seems to belong to the light itself, while the interinclusion of the Sefiros with one another comes from the vessels.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ ריא נוסף: ”(ונראה דזהו מה שהאור עצמו היה בו ריבוי הפרטים . . וגם היה התכללות זמ״ז שזהו מצד הכלים” ע״ש.
27כחות — בכלים שהן האיברים
It adds that these are inner powers, the light invested within the vessel, and each keeps its role: sight always in the eye and never in the ear, hearing always in the ear, because each organ is composed so as to receive its own light.
Kehot’s noteבד״ה וידבר — ויצוום תרמ״ח ע׳ ריג מוסיף ע״ז ”והיינו הכוחות פנימים שהאור מתלבש בתוך הכלי בפנימיותו ולא שינו את תפקידם שכח הראי׳ מתלבש תמיד בעין ולא באוזן, וכח השמיעה נמשך תמיד באוזן כו׳ מפני שחומר העין ממוזג ומורכב באופן כזה שראוי לקבל בתוכו אור הראי׳ והאוזן ממוזג באופן שראוי לקבל אור השמיעה כו׳ שהכלים ממוזגים בערך האור כו׳”.
28ולא היו מתכללין זה מזה (ולכן היו רק נקודות
It asks why the text says they were only points because they did not combine, when one would expect the reverse.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ ריא ”דלכאורה הי׳ צ״ל בהיפך דמפני שהיו נקודות (היינו בחי׳ אור כללי כנ״ל) לכן לא היה בהם התכללות זמ״ז מפני שהיו אורות פשוטים כו׳ כנ״ל, ולמה אמר ולכן הי׳ נקודות לבד כו׳, י״ל דמפני שהי׳ מיעוט הכלי היינו בחי׳ רצוא דוקא, ועוררו למעלה ג״כ העילוי בעצמיות וההמשכה הי׳ בערך הכלי והיינו אור פשוט וכללי דוקא שהוא בחי׳ נקודות ולא היה ההתכללות זמ״ז כו׳ כנ״ל וד״ל, כן י״ל בדרך אפשר”.
Paragraph 6
29Kehot’s note points to Leviticus 13:12 for these words.
Leviticus 13:12ויקרא י״ג:י״ב
וְאִם־פָּרוֹחַ תִּפְרַח הַצָּרַעַת בָּעוֹר וְכִסְּתָה הַצָּרַעַת אֵת כׇּל־עוֹר הַנֶּגַע מֵרֹאשׁוֹ וְעַד־רַגְלָיו לְכׇל־מַרְאֵה עֵינֵי הַכֹּהֵן:
And if the leprosy break out abroad in the skin, and the leprosy cover all the skin of him that hath the plague from his head even to his feet, as far as appeareth to the priest;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
30בחי׳ המחשבה של האדם
It adds that thought “has no special vessel in the body.”
Kehot’s noteבסה״מ תרמ״ח שם ”(שאין לו כלי מיוחדת בגוף)”.
31והיא שם בבחי׳ מקיף כו׳
It adds that the light of thought is a general light, not yet divided; therefore it has no special vessel and is present everywhere equally, for the two depend on each other.
Kehot’s noteבסה״מ תרמ״ח שם ”(דאור המחשבה הוא בחי׳ אור כללי שאינו בבחי׳ התחלקות עדיין, ולכן אין לו כלי מיוחדת והוא נמצא בכל מקום בשוה מפני שאינו בבחי׳ התחלקות דהא בהא תליא כו׳ וכמ״ש במ״א)”.
32וזהו כמשל המחשבה כו׳
It asks how the analogy of thought fits the circles of Tohu: thought is an encompassing power around something inner, whereas the circles of Tohu are not within the bounds of the inner at all, which is why they are called the encompassing lights of Tohu.
Kehot’s noteבסה״מ תרמ״ח שם ”וצ״ע איך יצדק על בחי׳ עיגולים דתהו המשל מהמחשבה, אם שהוא בחי׳ מקיף כנ״ל מ״מ ה״ה מקיף לפנימי כו׳ משא״כ בחי׳ עיגולים דתהו הוא שאינו בגדר פנימי כלל ולכן נק׳ מקיפי׳ דתהו” ע״ש בארוכה. ומסיים ”ונראה מה שמביא משל המח׳ ר״ל שהוא ע״ד כח המחשבה בבחי׳ המקיף דיושר כמו״כ יובן בבחי׳ העיגולים שבודאי אינו מושג דלמתב״כ כו׳ ומ״מ פועל בהפנימי כו׳”.
33ע״פ ויאמר מלך מצרים למילדות
The maamar referred to is the Alter Rebbe’s, from 5565 (1804–05), printed in Torah Chaim; from 36c on it appears at length with additional explanation by the Mitteler Rebbe.
Kehot’s noteלאדה״ז משנת תקס״ה. נדפס בתו״ח שמות ח״א כז, ב. ובאריכות ותוס׳ ביאור מאדה״א שם לו, ג ואילך. וראה בדרך מצותיך עו, ב ואילך. אוה״ת שמות כרך ז ע׳ ב׳תצא ואילך. כרך ח ע׳ ב׳תתמט. בד״ה יפה שעה תרמ״ג ע׳ קמז מציין וז״ל ”ובד״ה מילדות מבואר ענין עיגולים כמשל הכחות בעצם הנפש, ועיגולים הוא בחי׳ התהו כמבואר בת״א מי שם פה, וי״ל שגם בת״א שם ג״כ הכוונה המשל כמו בד״ה מילדות הנ״ל, בת״א בד״ה מי שם ציון ע׳ בד״ה מילדות, משמע שמה שמבאר ענין עולם התיקון והתהו עיגולים ויושר הכוונה שענין עיגולים ויושר הוא כמ״ש בד״ה מילדות הנ״ל, והיינו כנ״ל. אך צ״ע לומר שבת״א כן הכוונה שה״ה אומר משל מהמח׳, ובד״ה ויצוום רל״ג מבואר הכוונה שהוא ספי׳ היינו קו, ויש עוד נקודה שלמעלה, והמשל דעצם הנפש זהו נקודה לפי מ״ש בתו״ח ד״ה הנ״ל, ואפשר אם נחבר ע׳ עיגולי׳ ויושר לתות״ק כמ״ש בד״ה מילדות אפשר י״ל שהכוונה שם שהשבירה הי׳ בעקודים כמ״ש בסידור שער ת״ת, אך דוחק לומר, ועוד דבד״ה מי שם א״א לומר כן . .” ע״ש בארוכה. ובסה״מ תרמ״ח ע׳ ריג.
34והנה לפי שביושר
The Or HaTorah marks this passage as section 3 in its notes on this maamar.
Kehot’s noteבאוה״ת שמות ע׳ עו מציין נ״ב אות ג.
35בבחי׳ פרצופים — מעלה יתירה אשר לא היתה בעולם התהו . . נעוץ תחילתן בסופן
It asks whether the text means that the beginning is found specifically in the end, more than in the extending head, or only interinclusion, the head needing the foot.
Kehot’s noteבד״ה והי׳ ברכה תרל״ט ע׳ ד מציין ע״ז: (וצ״ע אם כוונתו שכוונת נעיצת התחילה הוא בסוף דוקא יותר מבראש המתפשט כמשנ״ת בד״ה ועמדו רגליו [סה״מ תקע״א ע׳ ס]. או ענין ההתכללות לבד שהראש מצטרך להרגל שז״ע נעתב״ס וסוב״ת כו׳). וראה במ״מ לשם שבהנחת כ״ק מהורש״ב מהמאמר שבשעת אמירת המאמר הנ״ל הכריע כ״ק אדמו״ר מהר״ש שהראש צריך להרגל.
36בס״י נעוץ תחלתן בסופן
On 1b the Jewish people are called the “foot,” which carries the head, so that the head needs the foot; then “their beginning is wedged in their end” is explained as direct and returning light: in returning light, whatever is lower is higher, so the foot is called the head.
Kehot’s noteפ״א מ״ז. וראה לעיל א, ב. ראה בסה״מ תרל״ט ע׳ ד שצ״ע אם כוונתו שכוונות נעיצת התחילה הוא בסוף דוקא יותר מבראש המתפשט. ע״ש.
37נעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe reads it as the mutual dependence of the Sefiros in Tikkun, in which the end has an advantage the head lacks.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
38שזה לא נמצא בעולם התהו
It adds that in Tohu there is no head and end, only a general light with few vessels, the circles of Tohu; so interinclusion does not apply there, and each higher level is simply superior to the one below it.
Kehot’s noteבסה״מ תרמ״ח ”דבעולם התהו מפני שלא יש ראש וסוף כ״א בחי׳ אור כללי והכלים מועטים שזהו בחי׳ עיגולים דתהו שלא יש בהן ראש וסוף באו״כ כו׳ כנ״ל ממילא לא שייך בחי׳ ההתכללות כנ״ל כ״א העליון מחבירו משובח מחבירו” ע״ש שהאריך.
Paragraph 8
39לגבי כח השכל שבמוח
It adds that the power of action is the level of Asiyah within the brain, and that the philosophers say a person’s success rests on two things: theoretical intellect and practical intellect.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ ריד ”(והוא בחי׳ עשי׳ שבמוח וכמ״ש במ״א, וכן חכמי המחקר אומרי׳ שהאדם עיקר הצלחתו בב׳ דברים שכל העיוני ושכל המעשה כו׳)”.
40נעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” Here it is illustrated by the feet, which carry the head.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
41וזה בא דוקא מצד התלבשות הכח בכלי הרגל דוקא
A gloss there addresses the fact that elsewhere this is explained in another way.
Kehot’s noteבסה״מ תרל״ג ח״א ע׳ קטז יש כאן הג״ה בענין מה שפירשו במ״א באופן אחר, וראה גם באוה״ת בראשית כרך ו תתרכו, ב.
Paragraph 9
42שו״ה והנמשל — דשם בתהו היו זה תחת זה . . ע״כ לא הי׳ נמצא בחי׳ זו דנעוץ סופן כו׳
It explains that the ten Sefiros of the circles have no connection with one another: like a wheel within a wheel, none touches the next; each cause surrounds its effect, as the circle of Keser surrounds that of Chochmah without ever touching it, and so Chochmah with Binah.
Kehot’s noteבסה״מ אעת״ר ע׳ קלו מבאר: ”והע״ס דעיגולים אין להם קשר וחיבור זל״ז שהן זת״ז כו׳, וכאשר יהי׳ האופן בתוך האופן שאין א׳ נוגע לחבירו כו׳ אלא כל עילה סובב ומקיף לעילתו כעיגול הכתר שסובב ומקיף לעיגול החכמה, ולעולם אינו נוגע עיגול הכתר בעיגול החכמה . . וכן עיגול החכמה לעיגול הבינה”, ע״ש.
43שהוא ענין מבלי אשר ימצא ראש וסוף
It explains: although they do have head and end in essence, the interinclusion is such that the end completes the head and the head receives from it.
Kehot’s note”דעם היות שיש בהם בחי׳ ראש וסוף בעצם, הנה ההתכללות הוא באופן כזה שהסוף משלים את הראש והראש מקבל ממנו” — סה״מ אעת״ר ע׳ קמ.
44שיש מעלה בסוף מה שאינו בראש
It concludes: “It turns out that in this respect the end is the head.”
Kehot’s noteבסה״מ תרל״ג כרך א ע׳ קיז ובסה״מ תרמ״ח שם ”ונמצא כי בבחי׳ זו הסוף הוא הראש כו׳”.
45זאת התורה אדם
In the laws of purity given to Moshe and Aharon, the words “This is the law (ha-torah): when a man (adam) dies in a tent…” open the impurity that a corpse spreads under a roof. The maamar reads the words on their own, “This is the Torah: adam,” linking Torah and mitzvos with adam, the level of Tikkun. The Kehot note prints Numbers 19:4, a misprint for 19:14.
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, ד. בסה״מ תרל״ג כרך א ע׳ קיז ובסה״מ תרמ״ח שם ”שנמשלו התומ״צ לבחי׳ אדם” ע״ש בארוכה.
46בינוקא דבלק
In the Zohar on Balak, a wondrous child (the Yenuka) tells two sages that he knows from the scent of their garments that they did not recite the Shema in its time; they had been occupied with a groom and bride, and one occupied with a mitzvah is exempt from another. It shows a deed for a bride taking precedence over the Shema.
Zohar III, 186aזח״ג קפו, א
Kehot’s noteזח״ג קפו, א.
47עשה דוחה ל״ת
The Talmud teaches that circumcision is performed even where it removes a mark of tzaraas, a case of a positive commandment overriding a prohibition. The maamar sees in this the advantage of deed.
Shabbat 132b:9שבת קל״ב ב:ט׳
לִישָּׁנָא אַחֲרִינָא. מִילָה דּוֹחָה אֶת הַצָּרַעַת, מַאי טַעְמָא? דְּאָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה. וּמַאי ״אוֹ אֵינוֹ״ דְּקָאָמַר — הֲדַר קָאָמַר: אֵימַר דְּאָמְרִינַן דְּאָתֵי עֲשֵׂה וְדָחֵי אֶת לֹא תַעֲשֶׂה — לֹא תַעֲשֶׂה גְּרֵידָא, הַאי עֲשֵׂה וְלֹא תַעֲשֶׂה הוּא. וּמָה אֲנִי מְקַיֵּים ״יִמּוֹל בְּשַׂר עׇרְלָתוֹ״ — בִּזְמַן שֶׁאֵין בָּהּ בַּהֶרֶת, תַּלְמוּד לוֹמַר: ״בָּשָׂר״ — וְאַף עַל פִּי שֶׁיֵּשׁ שָׁם בַּהֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yevamot 3b:16–17יבמות ג׳ ב:ט״ז-י״ז
טַעְמָא דִּכְתַב רַחֲמָנָא ״עָלֶיהָ״, הָא לָאו הָכִי, הֲוָה אָמֵינָא אֲחוֹת אִשָּׁה מִיַּיבְּמָה, מַאי טַעְמָא? דְּאָמְרִינַן: אָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה?! אֵימַר דְּאָמְרִינַן אָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה — לֹא תַעֲשֶׂה גְּרֵידָא, לֹא תַעֲשֶׂה שֶׁיֵּשׁ בּוֹ כָּרֵת מִי דָּחֵי? וְתוּ: לֹא תַעֲשֶׂה גְּרֵידָא מְנָלַן דְּדָחֵי —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת קלב, ב. יבמות ג, ב.
48שהרי מבטלים מת״ת לצורך הלוית המת . . עשה דוחה ל״ת . . ושעטנז בציצית
It does not bring these proofs, but rather that one interrupts [Torah study] for a mitzvah that cannot be fulfilled by others.
Kehot’s noteבסה״מ תרל״ג ע׳ קיז ובסה״מ תרמ״ח ע׳ ריז אינם מביאים ראי׳ זו אלא ”מבטלים מצוה שא״א להתקיים ע״י אחרים”, ע״ש בארוכה.
49יובן ג״כ במצות . . ולכן גם הדיוט
This passage appears there with variations.
Kehot’s noteבסה״מ תרל״ג קטע זה בשינויים.
50עיני העדה
The Torah speaks of a sin committed in error “by the eyes of the congregation,” that is, through a mistaken ruling of the court that leads the people. Here “the eyes of the congregation” are the sages, the head, set against “the supports of the Torah,” the legs.
Numbers 15:24במדבר ט״ו:כ״ד
וְהָיָה אִם מֵעֵינֵי הָעֵדָה נֶעֶשְׂתָה לִשְׁגָגָה וְעָשׂוּ כׇל־הָעֵדָה פַּר בֶּן־בָּקָר אֶחָד לְעֹלָה לְרֵיחַ נִיחֹחַ לַה׳ וּמִנְחָתוֹ וְנִסְכּוֹ כַּמִּשְׁפָּט וּשְׂעִיר־עִזִּים אֶחָד לְחַטָּת:
then it shall be, if it be done in error by the congregation, it being hid from their eyes, that all the congregation shall offer one young bullock for a burnt-offering, for a sweet savour unto the L-RD—with the meal-offering thereof, and the drink-offering thereof, according to the ordinance—and one he-goat for a sin-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51גדול העושה צדקה בסתר
Rabbi Elazar teaches that one who gives charity in secret is greater than Moshe: of Moshe it is written, “I was afraid of the anger and the wrath,” while of secret giving it is written, “A gift in secret subdues anger.” It is cited as another case in which the “end” surpasses the “head.”
Bava Batra 9b:7בבא בתרא ט׳ ב:ז׳
אָמַר רַבִּי אֶלְעָזָר: גָּדוֹל הָעוֹשֶׂה צְדָקָה בַּסֵּתֶר, יוֹתֵר מִמֹּשֶׁה רַבֵּינוּ – דְּאִילּוּ בְּמֹשֶׁה רַבֵּינוּ כְּתִיב: ״כִּי יָגֹרְתִּי מִפְּנֵי הָאַף וְהַחֵמָה״, וְאִילּוּ בְּעוֹשֶׂה צְדָקָה כְּתִיב: ״מַתָּן בַּסֵּתֶר יִכְפֶּה אָף, [וְשֹׁחַד בַּחֵק חֵמָה עַזָּה]״. וּפְלִיגָא דְּרַבִּי יִצְחָק, דְּאָמַר רַבִּי יִצְחָק: אַף כּוֹפֶה, חֵמָה אֵינוֹ כּוֹפֶה; שֶׁנֶּאֱמַר: ״וְשֹׁחַד בַּחֵק חֵמָה עַזָּה״ – אַף עַל פִּי שֶׁשּׁוֹחַד בַּחֵיק – חֵמָה עַזָּה. אִיכָּא דְּאָמְרִי, אָמַר רַבִּי יִצְחָק: כׇּל דַּיָּין שֶׁנּוֹטֵל שֹׁחַד – מֵבִיא חֵמָה עַזָּה לָעוֹלָם [שֶׁנֶּאֱמַר: וְשֹׁחַד בַּחֵק וְגוֹ׳].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, ב. ראה בסה״מ תרל״ג כרך א ע׳ קיח. ובסה״מ תרמ״ח ע׳ ריז.
Paragraph 10
52וירא ראשית לו
In Moshe’s blessing of Gad: “And he saw the first (reishis) for himself, for there the lawgiver’s portion is hidden”: Gad chose the first land conquered, east of the Jordan, where Moshe would be buried. The maamar applies the words to Moshe himself, a soul of Chochmah (reishis), seeing with Chochmah’s sight.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת ה׳ עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
53נעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” Here it is what Moshe saw in Tikkun and found new.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
54שלח נא ביד תשלח
Moshe’s last plea at the burning bush: “Please, my Master, send by the hand of whom You will send,” that is, send anyone but me. The maamar explains it as Moshe’s humility before the souls of Tikkun.
Exodus 4:13שמות ד׳:י״ג
וַיֹּאמֶר בִּי אֲדֹ־נָי שְׁלַח־נָא בְּיַד־תִּשְׁלָח:
And he said: ‘Oh L-rd, send, I pray Thee, by the hand of him whom Thou wilt send.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, יג.
55והנה כתר נתבאר
The Or HaTorah marks this passage as section 4 in its notes on this maamar.
Kehot’s noteבאוה״ת שמות ע׳ עו מציין: נ״ב ד.
Paragraph 11
56כי כבד פה וכבד לשון אנכי
Moshe’s protest at the burning bush. The maamar reads his “heavy mouth” as the inability of Tohu’s great lights to enter vessels.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
Paragraph 12
57שלח נא ביד תשלח
Moshe’s plea that G-d send another messenger, read here as a request for a soul from the World of Tikkun.
Exodus 4:13שמות ד׳:י״ג
וַיֹּאמֶר בִּי אֲדֹ־נָי שְׁלַח־נָא בְּיַד־תִּשְׁלָח:
And he said: ‘Oh L-rd, send, I pray Thee, by the hand of him whom Thou wilt send.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58עניו מכל האדם
“And the man Moshe was very humble, more than any man on the face of the earth.” Moshe’s humility is the root of his argument.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
59והנה השי״ת השיב לו
Or HaTorah has abridgments of this maamar.
Kehot’s noteבאוה״ת שמות ע׳ עו נמצא קיצור: נ״ב ה. ובגליון נכתב שייך לסי׳ ג׳ <וכ״ק אדמו״ר זי״ע העיר שם:צ״ע הכוונה, ואולי צ״ל: לפ׳ א׳. כי אח״ז בא קיצור פ״א מד״ה. ע״כ.>. בפ׳ זו נתבאר מ״ש בסה״ת שעו״ז הוא שמיטה הב׳ ונק׳ שמיטה הפחד ולפני׳ הי׳ משיטה א׳ ממדת החסד. אמנם האריז״ל כתב דענין שמיטה הא׳ הו״ע עולם התהו ולא שהי׳ עולם בגשמיות כו׳, ובנשמות נמשכו משם לתקן שמיטה זו והום חנוך ומשה כו׳, ע״כ. באוה״ת שמות ע׳ עז נמצא קיצור: שייך לסי׳ ד׳ <לסי׳ ד׳: ראה הערה שלפני ו [=לסי׳ ג׳] וכאן בא בקיצור פ״ב (על תיבת מקפת). — כ״ק אדמו״ר שם. ופ״ג.>. נת׳ ההפרש בין תהו לתיקון שהם עיגולים ויושר, כי עולם התהו הי׳ עיגולים והוא שבתהו היו נקודות זת״ז, ותיקון פרצופים כמשל רמ״ח כחות הנפש כשהם ברמ״ח איברי הגוף זה מח׳ <זה מח׳: כנראה צ״ל: תהו מח׳. — הערת כ״ק אדמו״ר זי״ע.> מקפת. ומצד התלבשותו בכלים נעשה בחי׳ נתחב״ס וסוב״ת מבלי שימצא ראש וסוף כו׳, יש מעלה ברגל מה שאינו בראש, וכן במצות מעשיות כו׳. ובחי׳ זו לא היה בתהו רק בתיקון רביוי הכלים). אוה״ת שמות ע׳ עז.
60והנה השי״ת השיב לו מי שם פה לאדם
This passage is quoted there.
Kehot’s noteמובא בסה״מ תרכ״ז [הוצאת תש״ס] ע׳ ב.
61מי שם פה לאדם הלא אנכי
The verse at the heart of the maamar: “Who has given a mouth to man… Is it not I, Havayah?” Plainly it says that G-d forms every human faculty; here the Alter Rebbe reads it word by word, with la-adam, “to the man,” as the Adam of Tikkun.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62לאדם בניקוד קמץ רומז על האדם הידוע
The note refers there on la-adam with a kamatz alluding to the well-known Adam.
Kehot’s noteראה אוה״ת יתרו ע׳ תשפג. סה״מ תרל״ד ע׳ צז. סה״מ תרע״ח ע׳ קלג.
63מ״ה בגימט׳ אדם
the passage shares nothing with the note
Genesis 3:2בראשית ג׳:ב׳
וַתֹּאמֶר הָאִשָּׁה אֶל־הַנָּחָשׁ מִפְּרִי עֵץ־הַגָּן נֹאכֵל:
And the woman said unto the serpent: ‘Of the fruit of the trees of the garden we may eat;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ת״ז בהקדמה. פרדס ערך אדם. ע״ח ש״י פ״ג. שער רחל ולאה פ״ב. לקו״ת להאריז״ל שער הפסוקים בראשית ג, ב. מאו״א א, קסו. תו״א ל, א. לקמן סה, ד. לקו״ת אמור לו, ג. לח, ג. תצא לה, ב. תו״ח בראשית ט, א. נתבאר באוה״ת יוהכ״פ ע׳ א׳תקס. פלח הרמון ויקרא ע׳ ה.
64שם מ״ה בגימט׳ אדם
In the Pardes Rimonim’s dictionary of Kabbalistic terms, under “Adam”: Adam, unqualified, is Chochmah and the Name Mah, for the four-letter Name spelled out with alefs totals 45, the value of adam. It is one of the places the Kehot note gives for this gematria.
Pardes Rimmonim 23:1:43פרדס רמונים כ״ג:א׳:מ״ג
אדם סתם אדם הוא חכמה והוא מ״ה שם בן ד׳ במלוי יו״ד ה״א וא״ו ה״א עולה מ״ה והוא חכמה כ״ח מ״ה, כ״פ הרשב״י ע״ה בתקונים. עוד נקרא אדם המלכות והוא אדם התחתון. עוד נקרא כ״ע אדם קדמון. וכן פירש הרשב״י עליו השלום בתיקונים (תקונא ע׳ ד״קטז) לית ספירה דלא אתקרי אדם אבל אדם קדמאה עלאה דכלהו כתר עליון כו׳. וקראו שם אדם קדמון. ונקרא קדמון להורות כי הוא קדמון לכל האצילות. ואין ספק שלא יקרא כן אלא בהיות בתכלית ההעלם כמו האור קדמון. עוד נקרא הת״ת אדם בעלותו אל החכמה, …
Pardes Rimonim (Public Domain)
65כמ״ש בפע״ח
the passage shares nothing with the note
Kehot’s noteראה לקו״ת במדבר ח, ד. חקת נז, א. ואתחנן יא, א.
66שע״י הברכה . . נמשך בחי׳ המקיף
the passage shares nothing with the note
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
… אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת וְסוֹבֶבֶת. הִלְכָּךְ, מֵאַחַר שֶׁהָעוֹלָמוֹת הֵם בִּבְחִינַת גְּבוּל וְתַכְלִית – נִמְצָא שֶׁאֵין הַשְׁפָּעַת אוֹר־אֵין־סוֹף מִתְלַבֵּשׁ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteכ״ק אדמו״ר זי״ע בקובץ ליובאוויטש שנה ב׳ חוברת ג (8) ע׳ 37 מציין ע״ז וז״ל: ”מקיף אין הפירוש סובב ומקיף למעלה בבחי׳ מקום ח״ו כי לא שייך כלל בחי׳ מקום ברוחניות אלא ר״ל סובב ומקיף מלמעלה לענין בחי׳ גילוי השפעה . . ההשפעה שאינה בבחי׳ גילוי אלא בהסתר והעלם ואין העולמות משיגים אותה אינה נקראת מתלבשת אלא מקפת וסובבת (תניא פמ״ח. וראה תו״א ד״ה ת״ר מצות נ״ח ס״ו)” עכ״ל.
67(כי הבל הפה . . פ״ה)
In this earlier transcript the parenthesis about the breath of the mouth and Tanya, chapter 5, is absent.
Kehot’s noteבסה״מ תקס״ה ע׳ קפג ליתא.
68הבל הפה נעשה בחי׳ או״מ
Tanya explains that the mitzvos are garments for the soul and the Torah is both its food and its garment, all the more so when spoken aloud, “for the breath of speech becomes the level of encompassing light,” as written in Pri Etz Chaim. The text sends the reader there.
Tanya, Likkutei Amarim 5:13תניא, חלק ראשון; ליקוטי אמרים ה׳:י״ג
[וְהַמָּזוֹן הִיא בְּחִינַת אוֹר פְּנִימִי, וְהַלְּבוּשִׁים בְּחִינַת מַקִּיפִים. וְלָכֵן אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, שֶׁתַּלְמוּד תּוֹרָה שָׁקוּל כְּנֶגֶד כָּל הַמִּצְוֹת, לְפִי שֶׁהַמִּצְוֹת הֵן לְבוּשִׁים לְבַד, וְהַתּוֹרָה הִיא מָזוֹן וְגַם לְבוּשׁ לַנֶּפֶשׁ הַמַּשְׂכֶּלֶת, שֶׁמִּתְלַבֵּשׁ בָּהּ בְּעִיּוּנָהּ וְלִמּוּדָהּ, וְכָל שֶׁכֵּן כְּשֶׁמּוֹצִיא בְּפִיו בְּדִבּוּר, שֶׁהֶבֶל הַדִּבּוּר נַעֲשֶׂה בְּחִינַת אוֹר מַקִּיף, כְּמוֹ שֶׁכָּתוּב בִּ״פְרִי עֵץ חַיִּים״]:
Kehot Publication Society (CC-BY-NC)
69בתש״ר נחלקו הספרדים והאשכנזים
The Rebbe’s note there also discusses this dispute.
Kehot’s noteטוש״ע או״ח סי׳ כח ס״ה. ראה מה שכתב ע״ז כ״ק אדמו״ר זי״ע בקובץ ליובאוויטש הנ״ל. תורת חיים פ׳ שמות ע׳ קלו. ספה״מ תש״ג ע׳ 15.
70אם יברכו עלי׳ ברכה מיוחדת
The Shulchan Aruch rules that one blessing is said for both tefillin; the Rema adds that some say to bless the head-tefillin as well, “on the mitzvah of tefillin,” and that this became the custom among Ashkenazim. The Kehot note prints siman 28, a misprint for 25.
Shulchan Arukh, Orach Chayim 25:5שולחן ערוך, אורח חיים כ״ה:ה׳
יכוין בהנחתם שצונו הקב״ה להניח ארבע פרשיות אלו שיש בהם יחוד שמו ויציאת מצרים על הזרוע כנגד הלב ועל הראש כנגד המוח כדי שנזכור ניסים ונפלאות שעש׳ עמנו שהם מורים על יחודו ואשר לו הכח והממשלה בעליונים ובתחתונים לעשות בהם כרצונו וישעבד להקב״ה הנשמה שהיא במוח וגם הלב שהוא עיקר התאות והמחשבות ובזה יזכור הבור׳ וימעיט הנאותיו ויניח של יד תחלה ויברך להניח תפילין ואח״כ יניח של ראש ולא יברך כי אם ברכה אחת לשתיהם: הגה וי״א לברך על של ראש על מצות תפילין אפי׳ לא הפסיק בנתים [הרא״ש הל׳ …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
71שהמקיף דתש״ר גבוה מאד ע״כ
That transcript adds here: whether one can draw down the encompassing light of the head-tefillin, since it is very high and exalted.
Kehot’s noteבסה״מ תקס״ה ע׳ קפג נוסף כאן: אם יוכל להמשיך או״מ דש״ר מפני שהוא גבוה מאד נעלה: ע״כ.
Paragraph 14
72מי שם פה לאדם
Now read as asking who gave the Adam of Tikkun its mouth, the vessel that draws down encompassing light; the answer is “Is it not I, Havayah.”
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
73ואנכי אהיה עם פיך
G-d’s promise to Moshe at the bush: “Now go, and I will be with your mouth and teach you what you shall speak”; plainly, G-d will give him the words. The maamar reads it as joining Tohu’s lights with Tikkun’s vessels.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
74ואנכי אהיה עם פיך
G-d’s promise to Moshe, “I will be with your mouth.” The maamar reads it as giving Moshe the vessels of Tikkun along with the lights of Tohu.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75נעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end.” Because the bond runs both ways, Tikkun’s advantage can be found even in Tohu.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
76שו״ה נמצא — יחד כו׳
An abridgment of this passage appears there: Moshe, from Tohu, where lights are many and vessels few, was heavy of mouth, and since Tikkun’s vessels have a wondrous advantage he asked that someone from Tikkun be sent.
Kehot’s noteבסה״ד קודם הגה״ה המתחיל וע׳ מ״ש במ״א ע״פ ראוממך כו׳. נת׳ דלכך <נת׳ דלכך: מכאן ואילך קיצור פד״ה. — הערת כ״ק אדמו״ר זי״ע.> משה שהי׳ מתוהו שאורות מרובין והכלים מועטים ע״כ הי׳ כבד פה ולהיות שהכלים דתיקון יש בהם מעלה נפלאה לכך אמר שלח נא ביד תשלח יהי׳ מי שיהי׳ מתיקון כו׳, והשי״ת השיבו מי שם פה לאדם דתיקון הלא אנכי עצמות אוא״ס וא״כ אנכי אהי׳ עם פיך שיהי׳ בך מב׳ המעלות אורות דתהו וכלים דתיקון, — אוה״ת שמות ע׳ עז.
77ועמ״ש במ״א ע״פ ארוממך
The note refers there in connection with this gloss, which it identifies as the Tzemach Tzedek’s, from here to the end of the maamar.
Kehot’s noteמכאן עד הסיום הגה״ה מכ״ק הצ״צ. ראה דרך מצותיך מצות מינוי מלך קט, א. בלקו״ת שמע״צ פ, ד מציין לכאן.
78שו״ה ארוממך — וכדוגמא כו׳
It adds that to understand well why vessels have an added advantage over lights, one should see the maamar on “LeRoka HaAretz,” which also explains the joining of the lights of Tohu with the vessels of Tikkun, “the foundation of the ultimate purpose of divine service.”
Kehot’s noteולהבין זה היטב בענין הנ״ל שיש בכלים מעלה יתירה מבאורות תמצא ע״פ לרוקע הארץ <ע״פ לרוקע הארץ: כנראה הוא דשנת תקס״ב, הנדפס בסו״ס טעמי המצות להצ״צ. — הערת כ״ק אדמו״ר זי״ע שם.> כו׳. ונת׳ ג״כ ענין התחברות אורות דתהו בכלים דתיקון שזהו יסוד תכלית העבודה. — אוה״ת שמות ע׳ עז.
79ארוממך כי דליתני
David’s song of thanks: “I will exalt You, Havayah, for You have drawn me up (dilisani) and have not let my enemies rejoice over me”; dilisani pictures a bucket (deli) drawn up from a well. The gloss refers to the maamar on this verse and reads aromimcha, “I will exalt You,” from rom, height.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80עומק רום
Sefer Yetzirah describes the ten Sefiros as boundless “depths,” among them “the depth of height and the depth of below.” The gloss links “I will exalt You” (aromimcha, from rom, height) with this “depth of height.”
Sefer Yetzirah 1:5ספר יצירה א׳:ה׳
עשר ספירות בלי מה מדתן עשר שאין להם סוף עומק ראשית ועומק אחרית עומק טוב ועומק רע עומק רום ועומק תחת עומק מזרח ועומק מערב עומק צפון ועומק דרום אדון יחיד אל מלך נאמן מושל בכולם ממעון קדשו ועד עדי עד:
The decade out of nothing has the following ten infinitudes : 1) The beginning infinite; 2) The end infinite; 3) The good infinite; 4) The evil infinite; 5) The height infinite; 6) The depth infinite; 7) The East infinite; 8) The West infinite; 9) The North infinite; 10) The South infinite, and the only L-rd G-d, the faithful King, rules over all from His holy habitation for ever and ever.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
81אבל במצות דרבנן . . בקום ועשה
The Rebbe notes that with this one can explain why several Rabbinic decrees were not counted, even though they have no basis in the Torah.
Kehot’s noteובזה יש לתרץ מה שלא נמנו כמה גזירות כו׳ דמדרבנן, אף שאין להם עיקר מן התורה — הערת כ״ק אדמו״ר זי״ע בד״ה מאי מברך ה׳ת״ש.
82זה שמי
“This is My Name forever.” The gloss ends by referring to the later maamar of Torah Ohr on this verse.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Shemos · Maamar 4
זה שמי לעולם וזה זכרי לדר דר
“This is My Name forever, and this is My remembrance from generation to generation”
The light of the prohibitive commandments is too lofty to be held in a vessel or a deed, and the words of the Scribes, of the same kind, too lofty to be held even in writing; their root is ayeh, “Where is the scribe?”, aleph with yud-hei, the source in Chochmah above the Written Torah, the “book.” This is why the Oral Torah was given only by mouth, and why even the Written Torah leaves its loftiest matters unwritten.
The maamar in brief
The Tikkunei Zohar links the 365 prohibitive commandments to shemi, “My Name,” with yud-hei, and the 248 positive commandments to zichri, “My remembrance,” with vav-hei. Why is the root of the prohibitions higher, and why was the Oral Torah not given in writing? The answer is the verse “Where (ayeh) is the scribe?” Ayeh, aleph with yud-hei, is the scribe above the book: the source in Chochmah from which the Written Torah, the sefer, is drawn. The positive commandments come from Z’eir Anpin, whose lights rest in vessels, the 248 limbs; so they are done through deeds such as tefillin and the esrog, and the Torah that speaks of them could be written in letters. The light of the prohibitive commandments has no vessel in the mode of “yes” and is drawn down only by negating its opposite. The words of the Scribes, fences around the Torah, are of the same kind and rooted in the scribe, so they could be given only by mouth. Even the Written Torah leaves the loftiest matters unwritten: at times only Moshe’s words are recorded, not G-d’s command to him, as when Moshe warned Pharaoh of the locusts.

Outline
	1The scribe above the bookThe Tikkunei Zohar ties the prohibitive commandments to yud-hei and the positive ones to vav-hei. Why are the prohibitions higher, and why was the Oral Torah not written? The answer begins with “Where is the scribe?”: ayeh, aleph with yud-hei, the source in Chochmah that writes the Written Torah, the book; hence the form of the aleph in the Torah and in tefillin.¶1–2
	2Positive and prohibitive commandmentsThe positive commandments come from the vessels of Z’eir Anpin, so they are done by deeds and the Torah that speaks of them is written; the higher light of the prohibitive commandments has no vessel and is drawn down only by negating its opposite, “in a land not sown.”¶3–4
	3Why the Oral Torah stayed oralThe words of the Scribes are fences, like the prohibitions, rooted in the scribe above the book; so they could not be enclothed in writing, only in speech, which is also drawn from Chochmah.¶5
	4Two ways a mitzvah is recordedSometimes the Torah writes G-d’s command to Moshe about a mitzvah; sometimes only Moshe’s command to Israel, as throughout Mishneh Torah.¶6–7
	5Why G-d’s command is left unwrittenMoshe is the Yesod of Abba. G-d’s speech to Moshe is the flow from the Infinite Light into supernal Chochmah, and Moshe’s speech is its flow down to Israel; in very lofty matters, such as the warning of the locusts, only the lower stage could be written.¶8–9


Key concepts
	“Where is the scribe?”איה סופר
	Ayeh, read as aleph with yud-hei, names the source in Chochmah that “writes” the Written Torah. Of Sefer Yetzirah’s scribe, book and telling, the scribe stands above the book.

	The book (sefer)ספר
	The Written Torah, the supernal book. It speaks of the positive commandments, whose lights have vessels, and so it could be enclothed in letters and crowns.

	Positive and prohibitive commandmentsמ״ע ול״ת
	The 248 positive commandments come from vav-hei, Z’eir Anpin, where the lights rest in vessels; the 365 prohibitive commandments come from yud-hei, a higher light with no vessel.

	Negating the oppositeשלילת ההפוך
	The way the light of the prohibitive commandments is drawn down: its essence cannot be grasped, only what opposes it can be rejected, as in “You shall not eat fat and blood.”

	The words of the Scribesדברי סופרים
	The rabbinic enactments, fences around the Torah. Rooted in the scribe above the book, they are higher than the Written Torah and could be given only by mouth.

	The Yesod of Abbaיסוד אבא
	The level of Moshe, through whom the Torah was given, for “the Torah comes forth from supernal Chochmah.” G-d’s speech to Moshe flows into it; Moshe’s speech flows from it to Israel.


Section 1 · ¶1–2
The scribe above the book
1זה שמי1 לעולם23 וזה זכרי לדר דר. איתא בת״ז [בתיקוני זהר]4 שמי עם5 י״ה שס״ה זכרי עם ו״ה רמ״ח.
“This is My Name forever, and this is My remembrance from generation to generation.” It is stated in the Tikkunei Zohar: shemi (“My Name”) with yud-hei [equals] 365; zichri (“My remembrance”) with vav-hei [equals] 248.
The maamar opens with G-d’s words to Moshe at the burning bush: “This is My Name forever, and this is My remembrance from generation to generation.” The Tikkunei Zohar reads it by numerical value: shemi (“My Name,” 350) plus yud-hei (15) makes 365, the number of prohibitive commandments, and zichri (“My remembrance,” 237) plus vav-hei (11) makes 248, the number of positive commandments.


וצ״ל מפני מה שרש מל״ת [מצות לא תעשה] גבוה יותר6 משרש המ״ע [המצות עשה] שהל״ת [שהלא תעשה] נמשכי׳ [נמשכים / נמשכין] מבחי׳ י״ה דהוי׳ והמ״ע [והמצות עשה] נמשכים מבחי׳ ו״ה דהוי״ה.
We need to understand why the root of the prohibitive commandments is higher than the root of the positive commandments, in that the prohibitive commandments are drawn from the level of the yud-hei of Havayah, while the positive commandments are drawn from the level of the vav-hei of Havayah.
So the 365 prohibitive commandments are tied to yud-hei, the first half of the Name Havayah, and the 248 positive commandments to vav-hei, its second half. Since yud-hei stands higher in the Name, the first question is why the prohibitions should have the higher root; Likkutei Torah, Pekudei (3b), raises the same question from the same teaching.


גם י״ל [יש לומר] מפני מה לא ניתנה תושבע״פ [תורה שבעל פה] ג״כ בכתב. הענין הוא דכתיב איה סופר7 וגו׳.
We also need to understand why the Oral Torah was not also given in writing. The explanation is that it is written, “Where (ayeh) is the scribe?” etc.
A second question: why was the Oral Torah not also given in writing, like the Written Torah? The answer starts from Yeshayahu’s words “Where (ayeh) is the scribe (sofer)?”, which the maamar reads not as a question but as the name of a level.


ונת׳ [ונתבאר] במ״א8 הפי׳ דבחי׳ אי״ה [אם ירצה השם] עצמו הוא הסופר (והוא בחי׳ איה מקום כבודו) כי איתא בס״י [בספר יצירה]9 בג׳ דברים ברא הקב״ה את העולם בסופר וספר וספור.10
And it has been explained elsewhere that the meaning is that the level of ayeh (“where”) itself is the scribe (and this is the level of “Where is the place of His glory?”); for it is stated in Sefer Yetzirah that with three things the Holy One, blessed be He, created the world: with sofer (scribe), sefer (book) and sippur (telling).
Ayeh, “where,” names a level so hidden that one can only ask where it is, as the angels ask in the Kedushah, “Where is the place of His glory?”; that hidden level is itself “the scribe.” The place where this “has been explained” is the maamar on “Your heart will meditate on terror” later in Torah Ohr (53b): there ayeh is the great circle, the light that encompasses all, and it is itself the scribe and the weigher that measures out the Sefiros. Sefer Yetzirah says the world was created with three things, sofer, sefer and sippur: the scribe, the book and the telling.


והנה תושב״כ [תורה שבכתב] נק׳ ספר ובחי׳ סופר שלמעלה מבחי׳ ספר הוא בחי׳ אי״ה [אם ירצה השם] שהוא א׳ י״ה כי מקור ושרש י״ה דשם הוי״ה נמשך מבחי׳ האל״ף שהוא בחי׳ חכמה דאצילות
Now, the Written Torah is called sefer (book), and the level of sofer (scribe), which is above the level of sefer, is the level of ayeh, which is aleph yud-hei. For the source and root of the yud-hei of the Name Havayah is drawn from the level of the aleph, which is the level of Chochmah (wisdom) of the World of Atzilus (Emanation)
The Written Torah is the sefer, the book, and above the book stands the scribe who writes it. That scribe is ayeh, whose letters are aleph followed by yud-hei: the aleph stands for Chochmah of Atzilus, the source from which the yud-hei of the Name Havayah is drawn. In Likkutei Torah, Sukkos (80b), the Alter Rebbe explains the three in order: sofer is Chochmah, which flows into sefer, Binah or thought, which flows into sippur, speech.


(ר״ל [רוצה לומר]11 מקור ושרש החכמה כמ״ש במ״א בכוונת א׳ דאחד דק״ש [דקריאת שמע] שהוא בחי׳ מזל נוצר12 דמשם יונק אבא או ר״ל [רוצה לומר] חכמה סתימאה) כמ״ש אאלפך חכמה.13
(that is to say, the source and root of Chochmah, as explained elsewhere on the kavanah of the aleph of echad (“One”) in the Shema, that it is the level of mazal notzer, from which Abba draws its nourishment; or it means the hidden Chochmah (chochmah stima’ah)), as it is written, “I will teach you (a’alefcha) wisdom.”
The parenthesis refines this: the aleph is really the source and root of Chochmah. Kabbalah assigns kavanos, intentions to hold in mind while saying them, to the letters of echad, “One,” in the Shema; in the kavanah of its aleph, explained elsewhere, the aleph is mazal notzer, one of the thirteen “adornments of the beard” (tikkunei dikna), from which Abba (Chochmah) draws its flow. Or else the aleph is the hidden Chochmah. In Kabbalah, hidden Chochmah (chochmah stima’ah) is the Chochmah within Keser, the concealed “mind” of Arich Anpin, which stands above the revealed Chochmah of Abba. On either reading, then, the aleph stands above the yud of Chochmah as its source. Likkutei Torah, Pekudei (5a), referring to this maamar, likewise reads the aleph, pele (“wonder”), as Keser, above the yud-hei, which are Chochmah and Binah. The proof is Iyov’s “a’alefcha chochmah,” where the verb for teaching shares the letters of aleph; according to Sefer HaArachim, cited in the Kehot note, it proves the statement before the parenthesis, that the aleph is Chochmah.


ועוד שבאות אל״ף נכללו בו ג׳ אותיות דשם הוי׳ ב״ה כנודע מהאריז״ל [מהאר״י זכרונו לברכה]14 שתמונת האל״ף בתושב״כ [בתורה שבכתב] הוא י׳ ו׳ י׳ ובתפילין י׳ ו׳ ד׳.
Moreover, the letter aleph includes three letters of the Name Havayah, blessed be He, as is known from the Arizal: that the form of the aleph in the Written Torah is yud, vav, yud, and in tefillin, yud, vav, dalet.
Another reason the aleph stands for the source of the Name: its shape is built from letters of the Name Havayah. As known from the Arizal, in a Torah scroll the aleph is drawn as a yud above, a slanted vav, and a yud below (10 + 6 + 10 = 26, the numerical value of Havayah); in tefillin its lower part is drawn as a dalet. Torah Ohr, Va’eira (59a), describes the same shape, reading the upper yud as supernal Chochmah, the lower yud as lower Chochmah, and the slanted vav as Tiferes, which joins them.


מפני שבתושב״כ [שבתורה שבכתב] מלובש אור אבא דאצי׳ כי אורייתא מח״ע [מחכמה עילאה] נפקת והיינו מבחי׳ יסוד אבא לכך נכתב גם הקוץ התחתון של האל״ף כתמונת י׳ רמז לחכמה דאצי׳ שהוא בחי׳ י׳ דשם הוי׳ כנודע.
[This is] because the light of Abba of Atzilus is enclothed in the Written Torah, for “the Torah comes forth from supernal Chochmah,” that is, from the level of the Yesod (foundation) of Abba. Therefore the lower tip of the aleph is also written in the form of a yud, alluding to the Chochmah of Atzilus, which is the level of the yud of the Name Havayah, as is known.
The aleph of the Torah scroll ends below in a yud because the Written Torah carries the light of Abba, Chochmah of Atzilus: “the Torah comes forth from supernal Chochmah,” through the Yesod of Abba, the channel by which Chochmah gives forth. The yud is the letter of the Name that stands for Chochmah.


אבל בתפילין נכתב קוץ התחתון של האל״ף בתמונת ד׳ שהוא בחי׳ מחשבה עילאה שהוא בחי׳ לאה שהוא עד״מ כמו הד׳ שיש בו התפשטות לאורך ורוחב.15
But in tefillin the lower tip of the aleph is written in the form of a dalet, which is the level of supernal thought (machshavah ila’ah), which is the level of Leah; this is, by way of analogy, like the dalet, which has extension in length and in breadth.
In tefillin the lower part of the aleph is a dalet, which stands for supernal thought (machshavah ila’ah), called Leah; in Torah Ohr, Vayeitzei, the Alter Rebbe calls Leah and Rachel the letters of thought and the letters of speech. The dalet, with a stroke across and a stroke down, extends in length and in breadth, and so pictures that level.




2וזהו איה סופר. דהיינו שמקור של התושב״כ [התורה שבכתב] שנק׳ ספר עילאה כמ״ש בזהר אית ספר ואית ספר.16 הוא בחי׳ אי״ה [אם ירצה השם] א׳ עם י״ה
And this is [the meaning of] “Where is the scribe?”: that is, the source of the Written Torah, which is called the supernal sefer (book), as it is written in the Zohar, “There is a book and there is a book,” is the level of ayeh, aleph with yud-hei.
Now the verse “Where is the scribe?” is applied. The Written Torah is called the supernal book (the Zohar speaks of two books, “There is a book and there is a book,” a book above and a book below), and its source is ayeh, aleph joined to yud-hei.


שהאל״ף הוא מקור לי״ה כנ״ל שהוא הסופר את הספר דהיינו שהוא מקור התושב״כ [התורה שבכתב] שנמשכי׳ [שנמשכים / שנמשכין] הימנו:
For the aleph is the source of the yud-hei, as [explained] above. It is the one that writes (sofer) the book; that is, it is the source of the Written Torah, which is drawn from it.
The aleph is the source of the yud-hei, so ayeh is “the scribe” who writes the book, the source from which the Written Torah is drawn.




Section 2 · ¶3–4
Positive and prohibitive commandments
3דהנה כללות התושב״כ [התורה שבכתב] הוא מדבר בענין קיום מצות עשה. שנמשכים מבחי׳ ו״ה שהוא בחי׳ ז״א דאצי׳ שהאורות מחולקים בתוך הכלים שהן רמ״ח אברים דז״א שמשם נמשכים רמ״ח מ״ע [מצות עשה]
For the Written Torah as a whole speaks about the fulfillment of the positive commandments, which are drawn from the level of vav-hei, which is the level of Z’eir Anpin (the emotive attributes) of Atzilus, where the lights are divided within the vessels, which are the 248 limbs of Z’eir Anpin, from which the 248 positive commandments are drawn.
As a whole, the Written Torah speaks of fulfilling positive commandments, and these come from vav-hei, the level of Z’eir Anpin of Atzilus. There the lights are divided among vessels, as a body’s life is divided among its limbs, and the 248 “limbs” of Z’eir Anpin are the source of the 248 positive commandments.


ולכך המקיים מ״ע [מצות עשה] ממשיך עליו אור עליון דז״א17 ולכך ניתנה התורה בכתב להיות האורות דז״א מתלבשים בכלים ממש לכך נתלבשה חכמת התורה ג״כ בכתב כו׳ באותיות ותגין כו׳
And therefore one who fulfills a positive commandment draws upon himself the supernal light of Z’eir Anpin. And therefore the Torah was given in writing: since the lights of Z’eir Anpin are enclothed in actual vessels, the wisdom of the Torah was therefore also enclothed in writing, etc., in letters and crowns (tagin), etc.
Doing a positive commandment therefore draws the light of Z’eir Anpin onto the person; Iggeres HaTeshuvah (Tanya, Part III), chapter 1, likewise says that through a positive commandment one draws light from the Infinite into the upper worlds and onto one’s G-dly soul. And because in Z’eir Anpin the lights are enclothed in real vessels, the Torah’s wisdom could also be enclothed in writing, in letters and their crowns (tagin).


אמנם שרש הל״ת [הלא תעשה] אף שהן ג״כ בתושב״כ [בתורה שבכתב] מ״מ הן למעלה ממדרגת המ״ע [המצות עשה] אלא שהם נמשכים מבחי׳ י״ה.
However, the root of the prohibitive commandments: although they too are in the Written Torah, nevertheless they are above the rank of the positive commandments; rather, they are drawn from the level of yud-hei.
The prohibitive commandments are also written in the Written Torah, yet their root is higher: they come from yud-hei.


מפני ששרש הל״ת [הלא תעשה] הוא מבחי׳ ומדרגה גבוה שאינו יכול להתלבש בתוך כלים כמו המ״ע [המצות עשה] שהתפילין והאתרוג הם כלים להאור כו׳
[This is] because the root of the prohibitive commandments is from a high level and rank that cannot be enclothed within vessels, as with the positive commandments, where the tefillin and the esrog are vessels for the light, etc.
Their root is too high to be enclothed in vessels. A positive commandment does have a vessel for its light: the tefillin or the esrog is a physical object through which the light comes.


משא״כ הל״ת [הלא תעשה] שאין לאותו האור כלי שיוכל לשכון בו בבחי׳ הן ע״י מעשה רק ע״י לאו ושלילה הוא מושג שאין יכולים להכיר מהותו רק לשלול ההפוך
Not so the prohibitive commandments: that light has no vessel in which it could dwell in the mode of “yes,” through action. Only through “no” and negation is it grasped, [as something] whose essence one cannot recognize, but can only negate its opposite.
The light of the prohibitive commandments has no such vessel; it cannot come through a “yes,” an action. It is grasped only through a “no,” the way something whose essence cannot be known is grasped only by negating its opposite, saying what it is not.


כמו לא תאכל חלב ודם לפי שזהו מנגד לקדושת האור לפי שהיא מבחי׳ סט״א [סטרא אחרא].
For example, “You shall not eat fat and blood”: because this opposes the holiness of the light, since it is from the level of the sitra achra (the other side).
So the prohibition of eating forbidden fat and blood asks not for an act but for refraining. These things oppose the holiness of that light because they come from the sitra achra, and setting them aside is how the light is reached.




4וע״י שלילת ההפוך נמשך גלוי האור אבל א״א להמשיכו ע״י מעשה כמו ע״י תפילין וציצית ע״ד האורות הנמשכים ע״י מ״ע [מצות עשה]
And through negating the opposite, the revelation of the light is drawn down; but it is impossible to draw it down through action, as through tefillin and tzitzis, in the manner of the lights drawn down through the positive commandments.
Negating the opposite does draw down a revelation of that light, but it cannot be drawn through an act such as putting on tefillin or wearing tzitzis, the way the lights of the positive commandments are drawn.


לפי שמעלת האורות הנמשכים ע״י ל״ת [לא תעשה] גדולים וגבוהים יותר מהנמשכים ע״י מ״ע [מצות עשה] וא״א לעשות להם כלים בבחי׳ הן רק ע״י לאו שקדם להן
For the lights drawn down through the prohibitive commandments are greater and higher in stature than those drawn down through the positive commandments, and it is impossible to make vessels for them in the mode of “yes,” but only through a “no” that comes before the “yes,”
The lights drawn through prohibitive commandments are greater and higher, so no vessel of “yes” can be made for them; they come only through a “no” that comes before the “yes.”


דהיינו ע״י שלילת ההפוך. וזהו בארץ לא זרועה18 וזהו שהל״ת [שהלא תעשה] נמשכים מבחינת י״ה שלמעלה מו״ה:
that is, through negating the opposite. And this is [the meaning of] “in a land not (lo) sown.” And this is [why] the prohibitive commandments are drawn from the level of yud-hei, which is above vav-hei.
That “no” is the negation of the opposite. This, the Alter Rebbe says, is Yirmeyahu’s “in a land not (lo) sown,” a level known only through a “not,” and it is why the prohibitive commandments are drawn from yud-hei, above vav-hei. In Likkutei Torah, Pekudei (3b), he reads the verse the same way: the “sowing” is the lo, the keeping of the prohibitions, which draws from a level higher than the positive commandments.




Section 3 · ¶5
Why the Oral Torah stayed oral
5והנה כל דברי סופרים הוא הכל עד״ז של הל״ת [הלא תעשה] שהרי ד״ס הם לעשות סייג לתורה19 עשו משמרת למשמרתי20 כו׳
Now, all the words of the Scribes (divrei soferim) are entirely in this manner of the prohibitive commandments, for the words of the Scribes are to make a fence for the Torah: “Make a safeguard for My safeguard,” etc.
All the rabbinic enactments, “the words of the Scribes,” work like the prohibitive commandments, because their purpose is to make a fence around the Torah, as the Talmud reads “Keep My safeguard” to mean “make a safeguard for My safeguard.” A fence is a “no”: it keeps a person away from what is forbidden.


לכך נקרא דברי סופרים ששרשם מבחי׳ סופר שהוא בחי׳ אי״ה [אם ירצה השם] סופר שהוא ענין א׳ י״ה כנ״ל שהל״ת [שהלא תעשה] נמשכים מי״ה.
Therefore they are called “the words of the Scribes (soferim)”: for their root is from the level of sofer (scribe), which is the level of “Where (ayeh) is the scribe,” which is the matter of aleph yud-hei, as [explained] above, that the prohibitive commandments are drawn from yud-hei.
That is why they are called the words of the soferim: their root is sofer, “Where is the scribe?”, aleph yud-hei, the same root from which the prohibitive commandments come. In Likkutei Torah, Shir HaShirim (7a), the Alter Rebbe explains likewise that the sofer, above the sefer (the Written Torah), is the Oral Torah, which is why the words of the Sages are called the words of the Scribes, and that most of their fences are in the prohibitions.


וכמו״כ [וכמו כן] כל ד״ס נמשכים משם לכן הם למעלה מתושב״כ [מתורה שבכתב] שנק׳ ספר דרמ״ח מ״ע [מצות עשה] נמשכים מו״ה שהם מתלבשים בכלים.
And likewise all the words of the Scribes are drawn from there. Therefore they are above the Written Torah, which is called sefer (book), for the 248 positive commandments are drawn from vav-hei, which are enclothed in vessels.
Coming from there, the words of the Scribes stand above the Written Torah, the “book,” whose 248 positive commandments come from vav-hei and are enclothed in vessels.


משא״כ ד״ס הם מבחי׳ שלמעלה מזו לכן לא היה באפשר להתלבש במעשה הכתב אלא בעל פה דוקא
Not so the words of the Scribes: they are from a level above this; therefore it was not possible for them to be enclothed in the act of writing, but only orally.
Because the words of the Scribes come from a level above vessels, they could not be enclothed in writing and were given only by word of mouth. This answers the maamar’s second question, why the Oral Torah was not also given in writing.


כי אבא יסד ברתא21 שבחי׳ הדבור נמשך מן הח״ע [החכמה עילאה] שהוא בחי׳ איה סופר כנ״ל (וע׳ מ״ש ע״פ שחורה אני22 ונאוה23 מענין זה):
For “Abba founded the daughter”: the level of speech is drawn from supernal Chochmah (wisdom), which is the level of “Where is the scribe,” as [explained] above. (And see what is written on the verse “I am black, yet comely” on this matter.)
Speech itself comes from supernal Chochmah, as in the saying “Abba founded the daughter”: Chochmah (Abba) is the foundation of Malchus, the level of speech (the daughter); Torah Ohr, Bereishis (4c), explains that Malchus, like Chochmah, comes directly from “nothing,” not by gradual descent. So the spoken word is drawn straight from “Where is the scribe?”; the parenthesis refers to a fuller discussion on the verse “I am black, yet comely.”




Section 4 · ¶6–7
Two ways a mitzvah is recorded
6והנה גם בתושב״כ [בתורה שבכתב] עצמה ימצאו ענינים אשר לא נכתבו מצד מעלתן הרמה. דהיינו שלפעמים נאמר וידבר ה׳ אל משה לאמר כך וכך. שנתפרש ונכתב בתורה הצווי והאמירה של הקב״ה למשה בענין מצוה ההיא.
Now, even in the Written Torah itself there are matters that were not written, because of their lofty stature. That is: sometimes it says, “And Havayah spoke to Moshe, saying,” such and such, so that the command and the saying of the Holy One, blessed be He, to Moshe regarding that mitzvah is spelled out and written in the Torah.
Even within the Written Torah some things were left unwritten because they are so lofty. Often the Torah does record G-d’s own command to Moshe about a mitzvah, in the familiar words “And Havayah spoke to Moshe, saying.”




7ולפעמים לא נכתב רק הצווי של משה לישראל בענין מצוה ההיא ולא נכתב הצווי של הקב״ה אליו
And sometimes only Moshe’s command to Israel regarding that mitzvah is written, and the command of the Holy One, blessed be He, to him is not written,
Sometimes the Torah records only Moshe’s command to Israel about a mitzvah, and not G-d’s command to Moshe.


וכמו כל משנה תורה שאמר משה לישראל כמה מצות אשר לא נתפרשו היכן צוהו הש״י [השם יתברך] ע״ז.
as in all of Mishneh Torah (Deuteronomy), where Moshe told Israel a number of mitzvos about which it is not spelled out where G-d, blessed be He, commanded him concerning this.
Much of Deuteronomy (Mishneh Torah) is like this: Moshe teaches Israel mitzvos, and the Torah never says where G-d commanded him about them.




Section 5 · ¶8–9
Why G-d’s command is left unwritten
8וכה״ג [וכהאי גוונא] נמצא הרבה בתורה. וצריך להבין למה לא נכתב הצווי של הקב״ה. אך הענין כי משה הוא בחי׳ יסוד אבא24
And there are many [cases] like this in the Torah. We need to understand why the command of the Holy One, blessed be He, was not written. But the explanation is that Moshe is the level of the Yesod (foundation) of Abba,
Such cases are common, and the question is why G-d’s command was left unwritten. The answer begins with Moshe’s level: he is the Yesod of Abba, the channel through which Chochmah gives forth. A maamar among the supplements to Torah Ohr (112b) explains that as the Yesod of Abba, Moshe is the “faithful shepherd” who draws kindness down to Malchus, as “Abba founded the daughter.”


ולכן זכה שתנתן התורה על ידו דאורייתא מח״ע [מחכמה עילאה] נפקת.25
and therefore he merited that the Torah be given through him, for “the Torah comes forth from supernal Chochmah.”
This is why the Torah was given through Moshe, since “the Torah comes forth from supernal Chochmah.”


ופי׳ ויאמר או וידבר ה׳ אל משה. הוא בחי׳ הדבור וההמשכה מן המאציל אור א״ס ב״ה ליסוד אבא ח״ע [חכמה עילאה] בענין המצוה ההיא או ההגדה ההיא.
And the meaning of “And Havayah said” or “And Havayah spoke to Moshe” is the level of the speech and the drawing forth from the Emanator, the Infinite Light (Or Ein Sof), blessed be He, to the Yesod of Abba, supernal Chochmah (wisdom), regarding that mitzvah or that account.
The words “And Havayah said” or “And Havayah spoke to Moshe” describe the speech and flow from the Emanator, the Infinite Light, into the Yesod of Abba, supernal Chochmah, about a particular mitzvah or teaching. G-d speaking to Moshe is the flow from the Infinite into Chochmah.




9וענין וידבר משה אל בנ״י [בני ישראל] הוא ההמשכה שנמשך מיסוד אבא גילוי ענין ההוא לישראל.
And the matter of “And Moshe spoke to the children of Israel” is the drawing forth by which the revelation of that matter is drawn from the Yesod (foundation) of Abba to Israel.
“And Moshe spoke to the children of Israel” is the second stage: the flow from the Yesod of Abba, Moshe, by which the matter is revealed to Israel.


ולכך יש איזו ענינים גבוהים מאד. שלא היה יכול להתלבש בכתב ענין ההמשכה מאור א״ס ב״ה בח״ע [בחכמה עילאה] בענין ההוא רק נכתב ההמשכה והגלוי מיסוד אבא למטה שזהו ענין וידבר משה כו׳.
And therefore there are some matters that are very lofty, for which the drawing forth from the Infinite Light (Or Ein Sof), blessed be He, into supernal Chochmah (wisdom) regarding that matter could not be enclothed in writing; only the drawing forth and the revelation from the Yesod of Abba downward was written, which is the matter of “And Moshe spoke,” etc.
Because the flow has two stages, some matters are too lofty for the first stage, the flow from the Infinite Light into supernal Chochmah, to be enclothed in writing. For them only the second stage was written, the flow from the Yesod of Abba downward: “And Moshe spoke.”


וכמו בענין הארבה שהתרה משה את פרעה כי אם מאן אתה26 כו׳ הנני מביא מחר ארבה כו׳ ולא נאמר הצווי של הקב״ה בענין ההתראה.
As in the matter of the locusts, when Moshe warned Pharaoh, “For if you refuse,” etc., “behold, tomorrow I will bring locusts,” etc.; and the command of the Holy One, blessed be He, regarding the warning is not stated.
An example is the plague of locusts. Moshe warns Pharaoh, “For if you refuse to let My people go, behold, tomorrow I will bring locusts into your border,” yet the Torah never records G-d commanding him to give that warning.


והיינו להיות ששרש הארבה גבוה מאד כידוע בענין וארבה את זרעו27 ואתן לו את יצחק כו׳
That is, because the root of the locust (arbeh) is very lofty, as is known regarding “And I multiplied (va’arbeh) his seed, and I gave him Yitzchak,” etc.
The reason is that the root of the locust is very high. The word arbeh, “locust,” is spelled like va’arbeh, “and I multiplied,” in the verse about G-d multiplying Avraham’s seed and giving him Yitzchak.


(צ״ע [צריך עיון] דאח״כ נכתב הצווי של הקב״ה בענין הארבה נטה את ידך28 וצ״ל דבענין ההתראה לפרעה לא היה יכול להיות נכתב)
(This requires further study, since afterward the command of the Holy One, blessed be He, regarding the locusts is written: “Stretch out your hand.” And one must say that regarding the warning to Pharaoh it could not be written.)
A parenthesis notes a difficulty: a little later the Torah does record G-d’s command about the locusts, “Stretch out your hand.” It answers that it was only the warning to Pharaoh that could not be written.


ויש ענינים שיוכל להיות נכתב הצווי של הקב״ה למשה ולא נכתב הצווי של משה לישראל בענין ההוא רק שממילא מובן שמסתמא אמר משה לישראל מאחר שנכתב שאמר השי״ת [השם יתברך] למשה כו׳:
And there are matters where the command of the Holy One, blessed be He, to Moshe could be written, and Moshe’s command to Israel regarding that matter is not written; only it is understood of itself that Moshe presumably told Israel, since it is written that G-d, blessed be He, told Moshe, etc.
The reverse also happens: G-d’s command to Moshe is written, but Moshe’s passing it on to Israel is not. It is simply understood that Moshe told them, since the Torah says G-d told him.



In one’s avodah
The maamar says what each kind of mitzvah draws down. One who keeps a positive commandment draws upon himself the supernal light of Z’eir Anpin, held in the vessel of the deed, the tefillin or the esrog. One who refrains from what the Torah forbids, rejecting what opposes holiness, draws down a light higher still, which no deed can hold and which comes only through “no.” The fences of the words of the Scribes belong to this higher kind.
Questions for discussion
	Why can the light of the prohibitive commandments be drawn down only by negating its opposite, while a positive commandment has a vessel such as tefillin or an esrog?
	What does it mean that ayeh, aleph with yud-hei, is “the scribe” above “the book,” and how does this place the words of the Scribes above the Written Torah?
	Why could the words of the Scribes be given only by mouth and not in writing?
	Why is the lower tip of the aleph written as a yud in the Torah and as a dalet in tefillin?
	Why does the Torah at times give only Moshe’s words and leave out G-d’s command to him, as when Moshe warned Pharaoh of the locusts?

Sources and references
Notes
Paragraph 1
1Here too the Tikkunei Zohar reads the verse this way: shemi with yud-hei is the 365 prohibitive commandments, and zichri with vav-hei the 248 positive commandments. It does so to show that the Torah was created with the Name of the Holy One, blessed be He, and is called by His Name.
Tikkunei Zohar 64a:2תקוני הזהר ס״ד א:ב׳
דְּהָא קוּדְשָׁא בְּרִיךְ הוּא חַד אִיהוּ, וְאִיהוּ לָא הֲוָה מְמַלֵּל בְּאִלֵּין קָלִין וְדִבּוּרִין דְּאָנֹכִי, אֶלָּא לְאַחְזָאָה דִשְׁמֵיהּ וִיקָרֵיהּ הֲוָה בְאוֹרַיְיתָא, וּבְגִין דָּא קוּדְשָׁא בְּרִיךְ הוּא מַלִּיל מִינָהּ (נ״א בדינא), בְּגִין דְּיִתְזַעִִזַעוּן כָּל אוּמִין דְּעָלְמָא מֵאִלֵּין דְּמִשְׁתַּדְלִין בָּהּ, וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא לְמֹשֶׁה (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדוֹר דּוֹר, שְׁמִי עִם י״ה שְׁסָ"ה פִּקּוּדִין דְּלֹא תַעֲשֶׂה, זִכְרִי עִם ו״ה רְמַ"ח פִּקּוּדִין דַּעֲשֵׂה, לְאַחְזָאָה דְאוֹרַיְיתָא בִשְׁמָא דְקוּדְשָׁא בְּרִיךְ הוּא אִתְבְּרִיאַת, …
Tikkunei Zohar - Vocalized (Public Domain)
2זה שמי לעולם
According to the note, a transcript of this maamar is printed there.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ רי. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת כרך ח ע׳ ב׳תתנא. ראה מאמרי אדה״א נ״ך ע׳ נה ובמ״מ לשם שמיוסד על ד״ה זה (הנחת כ״ק אדה״א בסה״מ תקס״ה ע׳ רי). בלקו״ת פקודי ה, א מציין לד״ה זה בענין איה היינו י״ה הם חו״ב והאלף פלא זהו בחי׳ הכתר.
3זה שמי לעלם
When Moshe asks G-d’s Name at the burning bush, he is told to say that Havayah, the G-d of the fathers, sent him: “This is My Name forever, and this is My remembrance from generation to generation,” the Name by which He is to be called for all time. The maamar opens with this verse and reads it through the Tikkunei Zohar’s count of the commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
4איתא בת״ז
The Zohar says that all the positive and prohibitive commandments depend on the Name Havayah, and gives the same reading: shemi with yud-hei is 365 prohibitive commandments, zichri with vav-hei 248 positive commandments. The Kehot note lists it with the Tikkunei Zohar.
Zohar I, 24aזח״א כד, א
Zohar III, 278bזח״ג רעח, ב
Kehot’s noteבהקדמה ד, סע״ב. וראה זח״א כד, א. שם בהשמטות תג, א. זח״ג רעח, ב. ועוד. ראה לקמן ס, א. לקו״ת פקודי ג, ב. אוה״ת סידור ע׳ עב.
5איתא בת״ז שמי עם י״ה שס״ה זכרי עם ו״ה רמ״ח
In the Introduction to the Tikkunei Zohar (Kehot gives the end of folio 4b; on Sefaria the passage is on 5a), the 365 prohibitive commandments, which are awe, are placed before the 248 positive commandments, which are love, and the verse is read: shemi with yud-hei is 365, zichri with vav-hei is 248. This is the teaching the maamar sets out to explain.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
… דְאִינוּן דְּחִילוּ, לְרַמַ"ח פִּקּוּדִין דְּאִינוּן רְחִימוּ, הֲדָא הוּא דִכְתִיב (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וכו׳, שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִי עִם ו״ה רְמַ"ח.
Tikkunei Zohar - Vocalized (Public Domain)
6מפני מה שרש מל״ת גבוה יותר
The note points to this maamar on the question of why the root of the prohibitive commandments is higher than that of the positive commandments.
Kehot’s noteראה ד״ה מאי מברך ה׳ת״ש.
7אי׳ ספר
Yeshayahu foretells that once Jerusalem is saved, the people will recall the terror of the siege and ask, “Where is the scribe (sofer)? Where is the one who weighed?”: where now are the officials who counted the troops and weighed the money? The maamar reads ayeh not as a question but as the name of a hidden level that is itself the scribe (context: Steinsaltz Tanakh).
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, יח.
8ונת׳ במ״א
The page is the next maamar, “Your heart will meditate on terror: Where is the scribe, where is the one who weighs?” There ayeh is the great circle, the light that encompasses all worlds, before which darkness and light are alike, and it is itself the scribe and the weigher that measures out the Sefiros; the measure is not a separate thing.
Kehot’s noteלקמן נג, ב.
9איתא בס״י
A close parallel: sofer is Chochmah, which flows into sefer, Binah or thought, which flows into sippur, speech, through which the worlds come into being.
Kehot’s noteפ״א מ״א. ראה לקו״ת סוכות פ, ב. סה״מ תרנ״ז ע׳ קנז.
10בג׳ דברים ברא הקב״ה את העולם בסופר וספר וספור
Sefer Yetzirah opens by saying that G-d created His world with three sefarim: two words spelled alike, sefer and sefer, and sippur. The maamar reads them as sofer, sefer and sippur: the scribe, the book and the telling, and places the scribe above the book.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
11האל״ף — (ר״ל
A textual variant: where our text opens the parenthesis with “that is to say” (ר״ל), Or HaTorah reads “it seems that it means” (נראה דר״ל), presenting the explanation as a suggestion.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תתנב: (נראה דר״ל.
12במ״א — בחי׳ מזל נוצר
This encyclopedia of Chabad concepts has an entry on the letter aleph; the note points to it for the place “elsewhere” that discusses the aleph of echad as mazal notzer.
Kehot’s noteראה בספר הערכים מערכת אותיות אות אלף טור קל הערה 309.
13אאלפך חכמה
Elihu says to Iyov, “Be silent, and I will teach you (a’alefcha) wisdom.” The verb for teaching shares its letters with aleph, so the verse links the aleph to Chochmah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג. בספר הערכים כרך אותיות אות אלף טור תרנח במילואים להערה 300 כ׳ שההוכחה כמ״ש אאלפך היא על מש״ש לפנ״ז (לפני החצע״ג) שהאלף הוא בחי׳ חכמה דאצילות (וההוכחה היא על זה שהאלף (אולפנא) היא חכמה ולא על תי׳ ”מקור ושרש החכמה”), ע״ש.
14כנודע מהאריז״ל
There the aleph’s shape is explained: a yud at its head, a yud at its foot and a slanted line between them like a vav.
Kehot’s noteראה לקמן נט, א. באוה״ת שמות כרך ח ע׳ ב׳תרנד ליתא תי׳ ”מהאריז״ל”.
15אורייתא מחכמה עילאה נפקת
The Zohar on Yisro says, “The Torah comes forth from Chochmah above.” The maamar uses it to show that the Written Torah carries the light of Abba, which is Chochmah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. וראה שם קכא, א.
Paragraph 2
16כמ״ש בזהר אית ספר ואית ספר
Explaining “This is the book of the generations of Adam,” the Zohar teaches, “There is a book and there is a book: a book above and a book below.” The maamar uses it to call the Written Torah the supernal book.
Zohar II, 70aזח״ב ע, א
Kehot’s noteזח״ב ע, א.
Paragraph 3
17המקיים מ״ע ממשיך עליו אור עליון דז״א
The first chapter of Iggeres HaTeshuvah explains that by fulfilling a positive commandment a person draws down light and flow from the Infinite Light into the upper worlds and onto his G-dly soul, as we say “who has sanctified us with His commandments,” citing the Zohar’s “the 248 commandments are the 248 limbs of the King.”
Kehot’s noteראה אגה״ת פ״א.
Paragraph 4
18בארץ לא זרועה
G-d sends Yirmeyahu to tell Jerusalem that He remembers the devotion of her youth, when she followed Him “in the wilderness, in a land not sown.” The maamar reads lo, “not,” as the “no” of the prohibitive commandments: a level reached only through a “not.”
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
Paragraph 5
19לעשות סייג לתורה
The Men of the Great Assembly taught, “make a fence around the Torah.” The maamar sees every rabbinic enactment as such a fence.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
20עשו משמרת למשמרתי
The Talmud reads “You shall keep My safeguard” (Leviticus 18:30) as “make a safeguard for My safeguard,” the basis for rabbinic prohibitions that guard the Torah’s own prohibitions.
Yevamot 21a:12–13יבמות כ״א א:י״ב-י״ג
רַב כָּהֲנָא אָמַר מֵהָכָא: ״וּשְׁמַרְתֶּם אֶת מִשְׁמַרְתִּי״ — עֲשׂוּ מִשְׁמֶרֶת לְמִשְׁמַרְתִּי. אֲמַר לֵקהּ אַבָּיֵי לְרַב יוֹסֵף: הָא דְּאוֹרָיְיתָא הִיא! דְּאוֹרָיְיתָא, וּפֵירְשׁוּ רַבָּנַן. כׇּל הַתּוֹרָה נָמֵי פֵּירְשׁוּ רַבָּנַן! אֶלָּא: מִדְּרַבָּנַן, וּקְרָא אַסְמַכְתָּא בְּעָלְמָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21אבא יסד ברתא
There the Zohar’s “Abba founded the daughter” is explained: as Chochmah comes from nothing into something, not by gradual descent, so Malchus, the level of letters, is founded directly in Chochmah and also comes from “nothing.”
Kehot’s noteנסמן לעיל ד, ג.
22ע״פ שחורה אני
The page confirms it.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש ז, א.
23In the Song, the maiden tells the daughters of Jerusalem, “I am black, yet comely,” darkened by the sun yet beautiful; the Sages read her as Knesses Yisrael. Likkutei Torah’s explanation of this verse, to which the parenthesis refers, finds the “blackness” in the fine points of the Scribes in the prohibitive commandments.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
24משה הוא בחי׳ יסוד אבא
the passage shares nothing with the note
Kehot’s noteמאו״א מ, נה. ראה לקמן קיב, ב.
25דאורייתא מח״ע נפקת
The Zohar on Yisro says, “The Torah comes forth from Chochmah above.” Here it explains why the Torah was given through Moshe, who is the Yesod of Abba, Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
26כי אם מאן אתה
Moshe and Aharon warn Pharaoh: “For if you refuse to let My people go, behold, tomorrow I will bring locusts into your border.” The Torah records the warning but no command from G-d to deliver it.
Exodus 10:4שמות י׳:ד׳
כִּי אִם־מָאֵן אַתָּה לְשַׁלֵּחַ אֶת־עַמִּי הִנְנִי מֵבִיא מָחָר אַרְבֶּה בִּגְבֻלֶךָ:
Else, if thou refuse to let My people go, behold, to-morrow will I bring locusts into thy border;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות י, ד.
27וארבה את זרעו
Yehoshua recounts that G-d led Avraham through Canaan, “and I multiplied his seed, and I gave him Yitzchak.” The Alter Rebbe links arbeh, “locust,” to va’arbeh, “and I multiplied,” as a sign of the locust’s lofty root.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ג.
28נטה את ידך
After Moshe’s warning, G-d tells him, “Stretch out your hand over the land of Egypt for the locusts.” The parenthesis notes that this command is written, though no command to give the warning is.
Exodus 10:12שמות י׳:י״ב
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה נְטֵה יָדְךָ עַל־אֶרֶץ מִצְרַיִם בָּאַרְבֶּה וְיַעַל עַל־אֶרֶץ מִצְרָיִם וְיֹאכַל אֶת־כׇּל־עֵשֶׂב הָאָרֶץ אֵת כׇּל־אֲשֶׁר הִשְׁאִיר הַבָּרָד:
And the L-RD said unto Moses: ‘Stretch out thy hand over the land of Egypt for the locusts, that they may come up upon the land of Egypt, and eat every herb of the land, even all that the hail hath left.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין מארז״ל ע״פ כי טובים דודיך מיין
To understand the saying of our Sages on “For your love is better than wine”: “The words of the Scribes are sweet upon me”
The love of self-sacrifice beyond reason, hidden in every Jew, is brought out by the mitzvos, “the wine of the Torah,” and is revealed on Shabbos. Yet the blessings over the mitzvos, from the words of the Scribes, draw down an encompassing light above the inner light of the mitzvah itself, and so they are sweet “upon me” (alai) more than the wine of the Torah.
The maamar in brief
Our Sages read “For your love is better than wine” as “The words of the Scribes are sweet upon me more than the wine of the Torah.” Why “upon me,” alai, and not “to me”? The maamar begins with love. “To love Havayah your G-d, for He is your life” gives a reason: G-d is the source of all life and delight. But a love drawn from a reason stays within Chochmah, and G-d is exalted beyond Chochmah. Self-sacrifice, “with all your soul,” comes from a radiance of the Infinite One beyond reason, present but hidden in every Jew. The wine of the Torah, the fulfillment of the mitzvos, in which the supernal will above Chochmah is enclothed, brings it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation, rise back to G-d’s Being and Essence. The blessings over the mitzvos are from the words of the Scribes: the mitzvah draws down an inner light, the blessing an encompassing light, and so it is sweet “upon me.” The blessing’s words run and return, as a person’s service does: first awe, then longing for the mitzvos.

Outline
	1“Sweet upon me” and love with a reasonWhy do the Sages say the words of the Scribes are sweet “upon me,” not “to me”? The maamar begins with “To love Havayah your G-d, for He is your life”: a love with a reason, for G-d is the source of all life and delight in the four worlds.¶1–2
	2Self-sacrifice beyond reasonA love drawn from a reason stays within Chochmah, but G-d is exalted beyond it. From a radiance of the Infinite One in every Jew’s soul comes self-sacrifice, a simple love that wants only “to be one with the One.”¶3
	3The wine of the Torah and ShabbosThis love is hidden in every Jew. The mitzvos, “the wine of the Torah,” which carry the supernal will above Chochmah, bring it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation as a person bends his mind to a picture he draws, rise back to G-d’s Being and Essence.¶4–7
	4The blessings: “sweet upon me”The blessings over the mitzvos are from the words of the Scribes. The mitzvah draws down an inner light that enters the vessels; the blessing, said oveir, before the deed, draws down an encompassing light, and so it is sweet “upon me.”¶8–10
	5The words of the blessing“Blessed” draws from the source of all blessing, above the chain of worlds, to “You,” the revealed world, as Havayah; “our G-d, King of the world” brings the flow down to Malchus of Atzilus; “who has sanctified us with His commandments” reaches His very Being and Essence.¶11–12
	6Running and returningThe blessing first returns, drawing the flow down, then runs up into His Essence; so in “Fortunate is the man who fears Havayah,” awe that keeps its distance comes first, then “he desires His commandments greatly.” Every flow from above comes through “reaching and not reaching,” and the words of the Scribes are rooted in “Where is the scribe?”, above the wine of the Torah.¶13–14


Key concepts
	“Sweet upon me” (arevim alai)ערבים עלי
	“Upon me,” not “to me”: the sweetness drawn down by the rabbinic blessing over a mitzvah is encompassing, resting above the person rather than entering within.

	The words of the Scribesדברי סופרים
	The rabbinic enactments, here the blessings over the mitzvos. Their root is “Where is the scribe?”, above the Written Torah, the book, and above the wine of the Torah.

	The wine of the Torahיינה של תורה
	The fulfillment of the mitzvos, in which the supernal will, above Chochmah, is enclothed. As wine brings out a secret, it brings out the hidden love.

	The hidden loveאהבה מסותרת
	The love of self-sacrifice, beyond reason, present in potential in every Jew because a radiance of the Infinite One is enclothed in his soul. It wants only to be one with the One.

	Shabbos: “He rested and was refreshed”שבת וינפש
	During the six days of Creation the Sefiros were lowered to create the world; on Shabbos they rise back to G-d’s Being and Essence, and the hidden love is revealed.

	Encompassing light (Or Makif)אור מקיף
	Light too high to enter the vessels. The mitzvah itself draws down the inner light; the blessing said before it draws down the encompassing light.

	Running and returning (ratzo vashov)רצוא ושוב
	The two movements of the blessing and of a person’s service, matching “reaching and not reaching”: every flow from above comes first as withdrawal, then as expansion.


Section 1 · ¶1–2
“Sweet upon me” and love with a reason
1להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך מיין. ערבים עלי12 דברי סופרים יותר מיינה של תורה.3 וי״ל [ויש לומר] לשון עלי והל״ל [והוה ליה למימר] לי.
[We need] to understand the saying of our Sages, of blessed memory, on the verse “For your love is better than wine”: “The words of the Scribes are sweet upon me (arevim alai) more than the wine of the Torah.” And we need to understand the expression alai (“upon me”); it should have said li (“to me”).
A new section opens with the Sages’ teaching on “For your love is better than wine”: “The words of the Scribes are sweet upon me, more than the wine of the Torah.” The words of the Scribes (divrei soferim) are the laws the Sages enacted, as distinct from the Torah’s own commands, which the maamar will call “the wine of the Torah.” It asks why the saying has alai, “upon me,” and not li, “to me.”


הנה כתיב לאהבה את4 ה׳ אלקיך כי הוא חייך. פי׳ כי הוא חייך. היינו נתינת טעם.
Now, it is written, “To love Havayah your G-d, for He is your life.” The meaning of “for He is your life” is that it gives a reason.
To answer, the maamar first looks at the verse “To love Havayah your G-d … for He is your life.” The words “for He is your life” give a reason for the love.




2וכנודע דכי משמש בארבע לשונות.56 וכאן הוא משמש בלשון דהא. שהוא נתינת טעם לאהבה את ה׳ אלקיך מפני שהוא חייך.
As is known, ki serves in four senses, and here it serves in the sense of dehai (“because”): it gives a reason for loving Havayah your G-d — because He is your life.
As the Talmud says (Rosh Hashanah 3a), the word ki has four meanings: “if,” “perhaps,” “but” and “because.” Here it means “because”: the verse gives the reason to love G-d, because He is your life.


שהמאציל העליון ב״ה הוא מקור החיים ומקור התענוגים כמ״ש כי עמך מקור חיים78 וגו׳ וממך הכל9 כתיב שממנו נמשכו כל החיים והתענוגים הנמצאים בארבעה עולמות אבי״ע [אצילות בריאה יצירה עשיה] והוא ית׳ הוא חיי החיים.
For the supernal Emanator, blessed be He, is the source of life and the source of delights, as it is written, “For with You is the source of life,” etc.; and it is written, “Everything is from You”: from Him are drawn all the life and delights found in the four worlds of Atzilus (Emanation), Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), and He, may He be blessed, is the Life of life.
The Emanator is the source of all life and all delight, as the verses say, “For with You is the source of life” and “Everything is from You.” All the life and pleasure in the four worlds, Atzilus, Beriah, Yetzirah and Asiyah, comes from Him, so He is the Life of all life.




Section 2 · ¶3
Self-sacrifice beyond reason
3ואי לזאת כשיתבונן האדם בזה יומשך מזה לאהבה את ה׳ שכמו שאוהב האדם לחיי נפשו כך יאהוב את ה׳ שהוא חיי החיים כולם וחיי נפשו בפרט.
Accordingly, when a person contemplates this, he will be drawn by it to love G-d: just as a person loves the life of his soul, so will he love G-d, who is the Life of all life, and the life of his own soul in particular.
Contemplating this, a person comes to love G-d: as everyone loves his own life, so he will love G-d, the Life of all life and of his own soul in particular.


אך אהבה זו שנמשכה מן הטעם כי הוא חייך לא נק׳ עדיין מס״נ [מסירות נפש] הנא׳ [הנאמר] בפסוק בכל נפשך ובכל מאדך10 מאחר שנמשכ׳ [שנמשכת] מן הטעם כי הוא חייך ונודע שבחי׳ טנת״א [טעמים נקודות תגין אותיות] הוא בבחי׳ הנאצלי׳ [הנאצלים] טעמים בחכמה11 כו׳.
But this love, which is drawn from the reason “for He is your life,” is not yet called the self-sacrifice (mesirus nefesh) stated in the verse “with all your soul and with all your might,” since it is drawn from the reason “for He is your life.” And it is known that the level of ta’amim, nekudos, tagin and osiyos (cantillation notes, vowels, crowns and letters) is in the level of the emanated [realms]: ta’amim (“reasons”) in Chochmah (wisdom), etc.
Yet love born of a reason is not yet the self-sacrifice of “with all your soul and with all your might.” A reason belongs to Chochmah: of the four parts of the Torah’s text, the ta’amim (cantillation notes, a word that also means “reasons”) correspond to Chochmah, one of the emanated levels. In Likkutei Torah, Chukas, the Alter Rebbe gives the whole order: ta’amim in Chochmah, nekudos (vowels) in Binah, tagin (crowns) in Z’eir Anpin and osiyos (letters) in Malchus.


אבל המאציל א״ס ב״ה מרומם ונשגב אף מגדר החכמה כמ״ש כולם בחכמה עשית12 שהחכמה נחשבת לעשיי׳ [לעשייה] גשמית קמיה ית׳.
But the Emanator, the Infinite One (Ein Sof), blessed be He, is exalted and transcendent even beyond the bounds of Chochmah, as it is written, “You made them all with wisdom”: for Chochmah is considered physical action (asiyah) before Him, may He be blessed.
The Emanator, the Infinite One, is beyond even Chochmah. “You made them all with wisdom” joins wisdom to “made”: before Him, even Chochmah is like physical action.


ומזה נמשך בחי׳ מסירת נפש (שיש בכח בכל א׳ מישראל מחמת שמלובש בנשמתו הארה מבחי׳ א״ס ב״ה שלמעלה מן החכמה והטעם כו׳) למסור נפשו באחד בלי טעם ודעת כלל רק מצד אהבה הפשוטה לה׳ המרומם לבדו ואין ערוך אליו כלל
And from this is drawn the level of self-sacrifice (which is present in potential in every one of Israel, because there is enclothed in his soul a radiance from the level of the Infinite One, blessed be He, which is above Chochmah and reason, etc.): to give over his soul to the One, without any reason or knowledge at all, but only out of a simple love for G-d, who alone is exalted and to whom there is no comparison at all.
From this level beyond Chochmah comes self-sacrifice, present in every Jew at least in potential, because a ray of the Infinite One, above Chochmah and reason, is enclothed in his soul. It is giving oneself over to the One with no reason at all, out of a simple love for G-d, who is beyond any comparison. In Likkutei Torah (Shir HaShirim 1:1), which refers back to this maamar, the Alter Rebbe ties this “giving over one’s soul be’echad,” at “One,” to the One of the Shema, G-d being One as before the world was created.


וכמ״ש אני הוי״ה לא שניתי13 כו׳ בין קודם שנברא העולם ובין אחר שנברא העולם אין בו שום שינוי והתפעלות כלל
As it is written, “I, Havayah, have not changed,” etc.: whether before the world was created or after the world was created, there is no change or being affected in Him at all.
The verse “I, Havayah, have not changed” is the proof that He is beyond comparison: before the world was created and after, nothing in Him changed and nothing affected Him.


וענין אהבה זו היינו שאינו רוצה להיות נפרד מיחודו ית׳ אלא למהוי אחד באחד ממש
And the nature of this love is that one does not want to be separated from His unity, may He be blessed, but rather “to be one with the One,” truly.
The love that answers to this level is the wish never to be separated from His unity, but to be truly “one with the One.”


והיינו ענין בכל נפשך ובכל מאדך למסור נפשו ממש למעלה מן הטעם והדעת והוא ההתקשרות במהותו ועצמותו ית׳ שלמעלה מעלה מבחי׳ טנת״א [טעמים נקודות תגין אותיות] כנ״ל:
And this is the meaning of “with all your soul and with all your might”: to actually give over his soul, above reason and knowledge; and this is the bond with His very Being and Essence, may He be blessed, which is far, far above the level of ta’amim, nekudos, tagin and osiyos, as [explained] above.
This is the meaning of “with all your soul and with all your might”: giving oneself over beyond reason and knowledge. It binds the soul to G-d’s very Being and Essence, far above the level of ta’amim, the realm of reasons.




Section 3 · ¶4–7
The wine of the Torah and Shabbos
4והנה אהבה ומס״נ [ומסירות נפש] זו יש בכל א׳ מישראל בכח אלא שהיא בבחי׳ העלם והסתר. וכדי להוציאה מההעלם אל הגלוי הוא ע״י בחינת יינה של תורה דוקא.
Now, this love and self-sacrifice (mesirus nefesh) is present in potential in every one of Israel, only it is in a state of hiddenness and concealment. And bringing it out from hiddenness into revelation is through the level of “the wine of the Torah,” specifically.
This love and readiness for self-sacrifice exist in every Jew in potential, but hidden. They come into the open only through “the wine of the Torah.”


כמארז״ל [כמאמר רבותינו זכרונם לברכה] נכנס יין יצא סוד14 והסוד הגנוז בנפש היא האהבה מסותרת הנ״ל
As our Sages, of blessed memory, said: “Wine enters, the secret comes out.” And the secret hidden away in the soul is the hidden love mentioned above.
As the Sages say, “Wine enters, the secret comes out.” The secret hidden in the soul is the hidden love described above.


וע״י שיכנס בנפשו בחי׳ יינה של תורה שהוא בחי׳ קיום התומ״צ [התורה ומצות] שעי״ז נמשך התגלות האהבה המסותרת שתצא האהבה אל הגלוי בלב כנס״י [כנסת ישראל] שיהיו בוערים באהבה פשוטה למהוי אחד באחד.
And when the level of the wine of the Torah enters his soul — which is the level of fulfilling the Torah and the mitzvos — through this the revelation of the hidden love is drawn forth, so that the love comes out into revelation in the heart of the Congregation of Israel (Knesses Yisrael), that they may burn with a simple love “to be one with the One.”
When the wine of the Torah, the keeping of the Torah and its mitzvos, enters the soul, the hidden love is revealed in the heart of Knesses Yisrael, so that they burn with a simple love, wanting to be one with the One.




5והנה בשבת מתגלה ג״כ בחי׳ האהבה מסותרת בבחי׳ גלוי.15 והענין דהנה כתיב ששת ימים עשה16 ה׳ את השמים וכו׳ וביום השביעי שבת.
Now, on Shabbos too the level of the hidden love is revealed, openly. The explanation: it is written, “Six days Havayah made the heavens,” etc., “and on the seventh day He rested.”
On Shabbos too the hidden love comes into the open. To explain why, the maamar turns to the verse “Six days Havayah made the heavens,” and so on, “and on the seventh day He rested.” In Torah Ohr, Vayakhel, the Alter Rebbe explains that this is the extra soul of Shabbos: a love and will for G-d above intellect, newly revealed in every Jew on Shabbos. The extra soul comes from the Talmud (Beitzah 16a). There Reish Lakish teaches that G-d gives a person an extra soul on the eve of Shabbos and takes it back when Shabbos ends. He reads the verse’s continuation, “He rested and was refreshed (vayinafash),” as “once He rested, woe, the soul is lost” (vai avdah nefesh).


כי בעשרה מאמרות שהם ע״ס [עשר ספירות] נברא העולם.1718 ובראשית נמי מאמר הוא1920 דהיינו שגם החכמה דאצי׳ ראשית האצי׳ הוא ג״כ בחי׳ מאמר לבד לגבי מהו״ע [מהותו ועצמותו] ית׳ וכנ״ל בענין כלם בחכמה עשית.
For the world was created with ten utterances, which are the ten Sefiros. And “‘In the beginning’ is also an utterance”: that is, even the Chochmah (wisdom) of Atzilus (Emanation), the beginning of Atzilus, is also only a level of utterance relative to His Being and Essence, may He be blessed, as [explained] above on “You made them all with wisdom.”
The world was created through ten utterances, which are the ten Sefiros, and the Talmud counts “In the beginning” as an utterance too. Since the maamar takes reishis, “beginning,” as Chochmah, the beginning of Atzilus, even Chochmah is only an “utterance” compared with G-d’s own Being, as “You made them all with wisdom” showed above.




6ובשי״ב [ובששת ימי בראשית] נשפלו החכמה והמדות עליונות שהם הע״מ [העשרה מאמרות] לברוא העולם
And during the six days of Creation the supernal Chochmah (wisdom) and emotive attributes (middos), which are the ten utterances, were lowered to create the world.
During the six days of Creation the supernal Chochmah and the emotive attributes, which are the ten utterances, were lowered in order to create the world.


כמו עד״מ האדם העושה איזה מלאכה שכותב או מצייר איזה ציור אזי משפיל שכלו ומחשבתו לעיין באותו הציור והכתב וכשגמר מחשבתו חוזרים שכלו ומחשבתו למהותן ועצמותן.
As, by way of analogy, with a person who does some work, who writes or draws some picture: he then lowers his intellect and thought to look into that picture and writing; and when he has finished his thought, his intellect and thought return to their own being and essence.
The analogy: a person who writes or draws lowers his mind and thought into the picture or the writing while he works; when he finishes, his mind and thought return to their own state.


כך עד״מ למעלה בשי״ב [בששת ימי בראשית] נשפלו הע״ס [העשר ספירות] עליונות להיות בריאת העולם על ידיהן ובשבת שבת וינפש21 שנתעלו החכמה ומדות למהו״ע [למהותו ועצמותו] ית׳ המרומם ונשגב לבדו בבחי׳ אין ערוך כו׳ מקור התענוגים.
So too, by way of analogy, above: during the six days of Creation the supernal ten Sefiros were lowered, so that the creation of the world would come about through them; and on Shabbos, “He rested and was refreshed”: Chochmah and the middos were raised up to His Being and Essence, may He be blessed, who alone is exalted and transcendent, at the level of “There is none to compare,” etc., the source of delights.
So above: during the six days the ten Sefiros lowered themselves so that the world would be created through them, and on Shabbos “He rested and was refreshed”: Chochmah and the middos rose back up into G-d’s own Being, the source of all delight. “There is none to compare” (ein aroch) is a phrase of the Shabbos morning prayers, “There is none to compare to You.”




7ולכן מתגלה בשבת בחי׳ אהבה מסותרת שהיא מבחי׳ זו למעלה מבחי׳ חכמה ובחי׳ טעמים כו׳ כנ״ל.
Therefore on Shabbos the level of the hidden love is revealed, for it is from this level, above the level of Chochmah (wisdom) and the level of reasons, etc., as [explained] above.
That is why the hidden love is revealed on Shabbos: it comes from the very level, above Chochmah and reasons, to which the Sefiros return on Shabbos.


וכ״ז [וכל זה] בא ע״י שנכנס בנפש האדם בחי׳ יינה של תורה היינו קיום המצות שבהם מלובש רצון העליון שהוא למעלה מבחי׳ חכמה כנודע
And all this comes about through the level of the wine of the Torah entering a person’s soul, that is, the fulfillment of the mitzvos, in which the supernal will is enclothed, which is above the level of Chochmah, as is known.
All this comes about through the wine of the Torah entering the soul, which means keeping the mitzvos, for the supernal will, which is above Chochmah, is enclothed in them.


וע״י גילוי רצה״ע [רצון העליון] יתעורר באדם גלוי האהבה מסותרת שהיא בחי׳ אהבה ורצון שלמעלה מן החכמה והטעם וזהו ענין נכנס יין יצא סוד:22
And through the revelation of the supernal will, the revelation of the hidden love will be aroused in a person, which is a level of love and will that is above Chochmah and reason. And this is the meaning of “Wine enters, the secret comes out.”
When the supernal will is revealed through the mitzvos, it awakens in the person the hidden love, itself a love and will above Chochmah and reason. This is “Wine enters, the secret comes out.”




Section 4 · ¶8–10
The blessings: “sweet upon me”
8ועתה יובן ענין ערבים עלי ד״ס יותר מיינה של תורה. עלי דוקא והיינו כי המצות עצמן נק׳ יינה של תורה כנ״ל. והנה הברכות23 שמברכים על המצות הם מד״ס.2425
Now the meaning of “The words of the Scribes are sweet upon me more than the wine of the Torah” will be understood — “upon me” specifically. That is: the mitzvos themselves are called “the wine of the Torah,” as [explained] above; and the blessings recited over the mitzvos are from the words of the Scribes.
Now the Sages’ saying can be understood, with its stress on “upon me.” The mitzvos themselves are the wine of the Torah, while the blessings said over the mitzvos are rabbinic, from the words of the Scribes; the Kehot note counts them among the seven mitzvos the Sages instituted.




9והם למעלה מקיום המצות עצמן כמ״ש בע״ח [בעץ חיים]26 שע״י עצם המצוה נמשך בחי׳ האו״פ [האור פנימי] המתלבש בתוך הכלים ממש וע״י הברכה שעל המצוה ממשיכים בחי׳ האור מקיף27 שהוא למעלה מבחי׳ האו״פ [האור פנימי] שלכך א״י [אינו יכול] להתלבש בתוך הכלי
And they are above the fulfillment of the mitzvos themselves, as is written in Etz Chaim: through the mitzvah itself the level of the inner light (Or Pnimi) is drawn down, which is enclothed within the actual vessels; and through the blessing over the mitzvah one draws down the level of the encompassing light (Or Makif), which is above the level of the inner light, and for this reason it cannot be enclothed within the vessel.
The blessings rank above the mitzvah itself. As Etz Chaim, the Arizal’s teachings, explains, the act of the mitzvah draws down an inner light (Or Pnimi) that enters the vessels, while the blessing over it draws down an encompassing light (Or Makif), too high to enter any vessel. In the place the Kehot note gives, Pri Etz Chaim (Gate of the Omer Count, end of ch. 3), the blessing, being speech and breath that leave the mouth, is an encompassing light, while the inner light entered only through an offering.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] כל המצות מברך עליהן עובר לעשייתן28 לשון עובר הוא ענין מקיף29 כמו עובר לסוחר.3031
And this is what our Sages, of blessed memory, said: “Over all the mitzvos one recites a blessing oveir la’asiyasan (before doing them).” The word oveir denotes something encompassing, as in oveir lasocher (“current with the merchant”).
This is hinted in the Sages’ rule that a blessing is said over a mitzvah “oveir la’asiyasan,” before doing it. The Talmud proves that oveir here means “ahead of,” but the word also means “passing over,” and the maamar reads it as encompassing, as in the silver Avraham paid, “current with the merchant” (oveir lasocher). In Likkutei Torah, Masei, the Alter Rebbe asks why the Sages chose oveir and then had to prove that it means “before,” and answers that the blessing is an encompassing light over the act of the mitzvah, which raises the act up.




10וזהו ענין ערבים עלי ד״ס ולא אמר לי. כי פי׳ עלי היינו לומר שההמשכה ע״י הברכה הוא בבחי׳ מקיף וזהו עלי
And this is the meaning of “The words of the Scribes are sweet upon me (alai),” and it did not say li (“to me”): for the meaning of alai is to say that the drawing down through the blessing is in the mode of the encompassing [light], and this is alai (“upon me”).
This is why the Sages said “sweet upon me” and not “to me”: “upon” means that what the blessing draws down is encompassing, resting above the person rather than entering within.


ולכך ערבים יותר מיינה של תורה שהם רק בחי׳ או״פ [אור פנימי] כו׳ ונועם ה׳ והעריבות הנמשך ע״י הברכה שהוא מד״ס הוא מבחי׳ מקיף וזהו ערבים עלי.
And therefore they are sweeter than the wine of the Torah, which is only the level of the inner light, etc. And “the pleasantness of Havayah” and the sweetness drawn down through the blessing, which is from the words of the Scribes, is from the level of the encompassing [light]; and this is “sweet upon me.”
That is why the words of the Scribes are sweeter than the wine of the Torah, the mitzvos, which bring only inner light. “The pleasantness of Havayah” and the sweetness drawn down by the rabbinic blessing come from the encompassing level: “sweet upon me.” In Torah Ohr, Tetzaveh, the Alter Rebbe explains that when the Mishkan was brought to Moshe he said “May the pleasantness …” (Psalms 90:17), that the blessing should rest from far above, and that this is the blessing over the mitzvos.




Section 5 · ¶11–12
The words of the blessing
11ופי׳ וענין ל׳ [לשון] הברכה בא״י [ברוך אתה ה׳] אמ״ה [אלקינו מלך העולם] אקב״ו [אשר קדשנו במצותיו וצונו] היינו ברוך הוא המשכ׳ מבחי׳ ראש ומקור כל ברכה מקור החיים שלמעלה מהשתלשלות.
And the meaning and substance of the wording of the blessing, “Blessed are You, Havayah, our G-d, King of the world, who has sanctified us with His commandments and commanded us,” is this: Baruch (“blessed”) is a drawing down from the level of the head and source of all blessing, the source of life, which is above the chain of descending worlds (hishtalshelus).
Now the wording of the blessing, “Blessed are You, Havayah, our G-d, King of the world, who has sanctified us with His commandments and commanded us,” is explained phrase by phrase. Baruch, “blessed,” is a drawing down from the head and source of all blessing, the source of life, which is above the chain of worlds.


ונמשך ברכה והמשכה זו אל בחי׳ אתה הוא בחי׳ עלמא דאתגליא שיהיה בחי׳ הוי״ה שהוא כללות ההשתלשלות יו״ד צמצום ה״א התפשטות ו׳ המשכה ה׳ התפשטות.
And this blessing and drawing down is drawn to the level of Atah (“You”), which is the level of the revealed world (alma de’isgalya), that there be the level of Havayah, which is the chain of descent as a whole: the yud, tzimtzum (contraction); the hei, expansion; the vav, drawing down; the hei, expansion.
This flow is drawn to Atah, “You,” addressed as one who is present, which stands for the revealed world, so that it becomes Havayah, the whole chain of worlds in four letters: yud, contraction; hei, expansion; vav, drawing down; and the final hei, expansion.




12וז״ש [וזהו שכתוב] ברכת הוי״ה32 היא תעשיר ובאברהם כתיב והיה ברכה33 שהברכה היא בחי׳ הוי״ה ואח״כ אומרים אמ״ה [אלקינו מלך העולם] שיומשך השפע למטה עד גם בבחי׳ מלך העולם שהיא בחי׳ מל׳ דאצי׳ שהיא בחי׳ תחתונה שבאצי׳ כנודע.
And this is what is written, “The blessing of Havayah, it makes rich”; and of Avraham it is written, “And be a blessing”: for the blessing is the level of Havayah. And afterward we say “our G-d, King of the world,” so that the flow (shefa) be drawn downward, even to the level of “King of the world,” which is the level of Malchus (sovereignty) of Atzilus (Emanation), which is the lowest level in Atzilus, as is known.
So it says, “The blessing of Havayah, it makes rich,” and Avraham is told, “And be a blessing”: blessing is the level of Havayah (the Hebrew for “and be,” והיה, is spelled with the four letters of that Name). Then come the words “our G-d, King of the world,” drawing the flow further down to Malchus of Atzilus, the lowest level of Atzilus.


אשר הוא בחי׳ תענוג העליון כמה שכתוב באשרי כי אשרוני בנות.34 בכדי לקדשנו במצותיו הקב״ה מניח תפילין35 כו׳ שהם מבחי׳ מהו״ע [מהותו ועצמותו] ית׳.
Asher (“who”) is the level of the supernal delight, as it is written, “In my happiness (be’oshri), for daughters have called me happy.” In order “to sanctify us with His commandments” — “the Holy One, blessed be He, puts on tefillin,” etc. — which are from the level of His Being and Essence, may He be blessed.
Asher, “who,” is read as delight, like Leah’s words when she named Asher, “In my happiness (be’oshri), for daughters have called me happy.” That delight is “to sanctify us with His commandments,” which come from G-d’s own Being, as the Talmud says that the Holy One, blessed be He, Himself puts on tefillin. In Torah Ohr, Miketz, the Alter Rebbe explains “His commandments” in this way: the 248 mitzvos are “the limbs of the King,” one with the Infinite Light as a limb is one with the life within it.




Section 6 · ¶13–14
Running and returning
13ונמצא יש בהברכה בחי׳ רו״ש [רצוא ושוב] תחלה הוא השוב להמשיך השפע למטה עד בחי׳ מלך העולם ואח״כ הרצוא קדשנו במצותיו במהו״ע [במהותו ועצמותו] להמשיך משם למטה.
It follows that in the blessing there is the level of running and returning (ratzo vashov). First is the returning: to draw the flow down to the level of “King of the world.” And afterward the running: “who has sanctified us with His commandments,” into His Being and Essence, to draw down from there below.
So the blessing contains ratzo vashov, running and returning: the two movements of a soul that runs toward G-d and returns to its task below. First comes the “returning,” drawing the flow down to “King of the world”; then the “running,” “who has sanctified us with His commandments,” reaching into G-d’s own Being in order to draw down from there.


וז״ש [וזהו שכתוב] אשרי איש ירא את36 ה׳. מתחלה בחי׳ ריחוק שירא לגשת אל הקדש מי אנכי כי באתי עד הלום.37
And this is what is written, “Fortunate is the man who fears Havayah”: first the level of distance, that he is afraid to approach the holy — “Who am I, that I have come this far?”
The verse “Fortunate is the man who fears Havayah” shows the same order in a person. First comes distance: he is afraid to approach the holy, thinking, “Who am I, that I have come this far?”




14ואח״כ במצותיו חפץ מאד.38 דהיינו אמת שאיני ראוי לכך אך מ״מ במצותיו חפץ מאד.
And afterward, “he desires His commandments greatly”: that is, it is true that I am not worthy of this, but nevertheless “he desires His commandments greatly.”
Then comes “he desires His commandments greatly”: true, I am not worthy of this, and yet he greatly desires His mitzvos.


והטעם שצ״ל רו״ש [רצוא ושוב] כי כל המשכה מלמעלה צ״ל ע״י מטי ולא מטי תחלה בחי׳ הסתלקות שהוא ענין לא מטי ואח״כ התפשטות בחי׳ מטי.
And the reason there must be running and returning is that every drawing down from above must come through “reaching and not reaching” (mati velo mati): first the level of withdrawal, which is the matter of “not reaching,” and afterward expansion, the level of “reaching.”
The reason there must be both running and returning: every flow from above comes through “reaching and not reaching” (mati velo mati), a light that touches and withdraws. First comes a withdrawal, the “not reaching,” and then an expansion, the “reaching.”


ולכן צ״ל אתעדל״ת [אתערותא דלתתא] ג״כ בחי׳ רו״ש [רצוא ושוב] וזהו ענין ערבים עלי ד״ס ששרש דברי חז״ל [חכמינו זכרונם לברכה] נמשך מבחי׳ סופר בחי׳ איה סופר39 שהוא למעלה מבחי׳ יינה של תורה שתושב״כ [שתורה שבכתב] נק׳ ספר כו׳ וכמש״ל [וכמה שכתוב לעיל].
And therefore the arousal from below must also be [in] the mode of running and returning. And this is the meaning of “The words of the Scribes are sweet upon me”: for the root of the words of our Sages, of blessed memory, is drawn from the level of sofer (scribe), the level of “Where is the scribe?”, which is above the level of the wine of the Torah, for the Written Torah is called sefer (book), etc., as explained above.
So the arousal from below, our own service, must also run and return. This explains “The words of the Scribes are sweet upon me”: the Sages’ words come from the sofer, the “scribe” of “Where is the scribe?”, who stands above the Written Torah, the sefer, the “book” he writes. As explained earlier (Torah Ohr, Shemos 4, the maamar “This is My Name forever” before this one), Ayeh, “Where,” is itself the scribe, the source of the Written Torah, and the words of the Scribes are rooted there. The phrase comes from Yeshayahu 33:18, where the people, freed from the enemy, recall their terror and ask where the oppressor’s scribe and weigher have gone. The maamar does not read Ayeh as a question here but as the name of a hidden level, and that level is the scribe who stands above the book.


ועמ״ש מענין ברכת המצות בפסוק ועשית בגדי קדש4041 ע״ש:
And see what is written on the blessings over the mitzvos on the verse “And you shall make holy garments”; see there.
For more on the blessings over the mitzvos the maamar sends the reader to the explanation of “And you shall make holy garments” (Torah Ohr, Tetzaveh). There the blessing over a mitzvah is compared to the blessing of groom and bride, which draws an added flow from far above both giver and receiver.



In one’s avodah
When a person contemplates that G-d is the Life of all life, and the life of his own soul, he comes to love Him. A deeper love, the self-sacrifice that wants only to be one with the One, lies hidden in every Jew, and keeping the mitzvos, the wine of the Torah, brings it out. In the blessing over a mitzvah a person’s service should run and return: first awe that keeps its distance, “Who am I, that I have come this far?”, and then, though he knows he is not worthy, “he desires His commandments greatly.”
Questions for discussion
	Why is the love that comes from “for He is your life” not yet the self-sacrifice of “with all your soul and with all your might”?
	How do the mitzvos, “the wine of the Torah,” bring out the hidden love, and why does it matter that the supernal will is enclothed in them?
	How does the analogy of a person who draws a picture, and whose mind then returns to itself, explain why the hidden love is revealed on Shabbos?
	Why is the blessing over a mitzvah, from the words of the Scribes, sweet “upon me” more than the mitzvah itself, and what does oveir teach about it?
	How do awe that keeps its distance and longing for the mitzvos fit together, and why must every flow from above come through “reaching and not reaching”?

Sources and references
Notes
Paragraph 1
1להבין — ערבים עלי
According to the note, another transcript of this section of the maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ רב. הנחה אחרת ובאריכות יותר במאמרי אדה״ז כתובים ח״ב ע׳ קכג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה מאמרי אדה״א נביאים ע׳ נה.
2כי טובים דודיך מיין, ערבים עלי ד״ס
The young woman of the Song longs for her beloved: “Let him kiss me with the kisses of his mouth, for your love (dodecha) is better than wine.” The Sages read dodecha as “your beloved ones,” the Sages themselves, whose words are sweeter than the wine of the Torah (context: Steinsaltz Tanakh).
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש א, ב. שהש״ר שם. ראה ע״ז לה, א.
3ערבים עלי דברי סופרים יותר מיינה של תורה
The Midrash on this verse says, “The words of the Scribes are dearer than the words of the Torah, as it says, ‘For your love is better than wine.’” The maamar explains why this is so.
Shir HaShirim Rabbah 1:8–9שיר השירים רבה א׳:ח׳-ט׳
… לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4לאהבה את ה׳
At the close of his words Moshe sets life and death before Israel and urges them to choose life, “to love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life and the length of your days.” The maamar reads “for He is your life” as the reason given for the love.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
Paragraph 2
5דכי משמש בארבע לשונות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראש השנה ג, א.
6דכי משמש בארבע לשונות
Reish Lakish teaches that ki has four meanings: “if,” “perhaps,” “but” and “because.” The maamar reads the ki of “for He is your life” in the last sense, as a reason.
Rosh Hashanah 3a:2–3ראש השנה ג׳ א:ב׳-ג׳
וְאָמַר רַבִּי אֲבָהוּ: אַל תִּקְרֵי ״וַיִּרְאוּ״, אֶלָּא ״וַיִּירָאוּ״, כִּדְרֵישׁ לָקִישׁ. דְּאָמַר רֵישׁ לָקִישׁ, ״כִּי״ מְשַׁמֵּשׁ בְּאַרְבַּע לְשׁוֹנוֹת: אִי, דִּילְמָא, אֶלָּא, דְּהָא. מִי דָּמֵי? הָתָם כְּנַעַן, הָכָא סִיחוֹן! תָּנָא: הוּא סִיחוֹן, הוּא עֲרָד, הוּא כְּנַעַן. סִיחוֹן — שֶׁדּוֹמֶה לִסְיָיח בַּמִּדְבָּר, כְּנַעַן — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — עֲרָד שְׁמוֹ. אִיכָּא דְּאָמְרִי: עֲרָד — שֶׁדּוֹמֶה לְעָרוֹד בַּמִּדְבָּר, כְּנַעַן — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — סִיחוֹן שְׁמוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
7כי עמך מקור חיים
Kehot’s note points to Psalms 35:10 for these words.
Psalms 35:10תהילים ל״ה:י׳
Kehot’s noteתהלים לה, י.
8כי עמך מקור חיים
In a psalm of David addressed to G-d: “For with You is the source of life; in Your light we see light.” The maamar brings it to show that G-d is the source of all life. (The Kehot note gives 35:10.)
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9וממך הכל
David, giving the gifts for the Temple, says, “For everything is from You, and from Your hand we have given You.” The maamar brings it to show that all life and delight come from G-d.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
Paragraph 3
10בכל נפשך ובכל מאדך
In the Shema Moshe commands Israel, “And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads “with all your soul” as self-sacrifice beyond reason.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11טעמים בחכמה
In Vayikra (4:1) the Alter Rebbe states that all ta’amim are drawn from Chochmah, since ta’amim are in the Name of seventy-two (Ayin-Beis), which is Chochmah; so salt, rooted in the gevuros of Abba, gives taste though it has none itself.
Numbers 11:3במדבר י״א:ג׳
וַיִּקְרָא שֵׁם־הַמָּקוֹם הַהוּא תַּבְעֵרָה כִּי־בָעֲרָה בָם אֵשׁ ה׳
And the name of that place was called Taberah, because the fire of the L-RD burnt among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת ויקרא ד, א. במדבר יא, ג. חוקת נז, ד. לפעמים אמרו טעמים בכתר, ולפעמים אמרו טעמים בחכמה, ראה בארוכה באוה״ת שמות כרך ז ע׳ ב׳תקעב ואילך. שם ע׳ ב׳תקעה (המאמר הנ״ל הוא הגהות לד״ה הידוע ”וארא תקע״ב” המובא כו״כ פעמים במאמרי הצ״צ ושלאחריו), ומבאר שם שיש ב׳ טעמים א) הטעם המושג בשכל והשגה, וכענין מ״ט דר׳ מאיר וכו׳ זהו ענין טעמים בחכמה, והב׳ טעם שלמעלה מהשכל ונק׳ טעם הכמוס, ומציין שם לביאוה״ז מאדה״א פח, ב ואילך.
12כולם בחכמה עשית
The psalmist marvels at the works of creation: “How many are Your works, Havayah; You made them all with wisdom.” Plainly, wisdom is the means by which G-d made all things; the maamar infers that before G-d even Chochmah falls under “making,” like physical action.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
13אני הוי״ה לא שניתי
G-d tells Israel through Malachi, “For I, Havayah, have not changed, and you, children of Yaakov, have not come to an end”: because He does not change, His bond with them endures. The maamar uses it to say that the creation of the world made no change in G-d (context: Steinsaltz Tanakh).
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
14נכנס יין יצא סוד
Rabbi Chiya teaches that yayin (wine) and sod (secret) both have the numerical value seventy: “Wine enters, the secret comes out.” The maamar applies it to the wine of the Torah bringing out the soul’s hidden love.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א.
Paragraph 5
15והנה בשבת מתגלה ג״כ בחי׳ האהבה מסותרת בבחי׳ גילוי
There the saying “I am black all the days of the week, and comely on Shabbos” is explained: the hidden love, called “black fire,” stays hidden all week, but on Shabbos it comes out of hiding into revelation.
Kehot’s noteראה ג״כ לקו״ת שה״ש ה, ד. לקמן פז, ד. דאית רצון ואית רצון דזהו ענין הנשמה היתירה שמתגלה בשבת. ועג״כ באוה״ת דרושים לר״ה ע׳ א׳תלט.
16ששת ימים עשה ה׳ את השמים וכו׳ וביום השביעי שבת
G-d tells Moshe that Shabbos is a sign between Him and Israel forever, “for in six days Havayah made the heavens and the earth, and on the seventh day He rested and was refreshed.” The maamar explains what this rest is above: the Sefiros that came down to create rise back into His Essence.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בעשרה מאמרות . . נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
18בעשרה מאמרות שהם ע״ס נברא העולם
“With ten utterances the world was created.” The maamar identifies the ten utterances with the ten Sefiros.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
19ובראשית נמי מאמר הוא
Counting the ten utterances of creation, the Talmud finds only nine “And He said” and answers, “‘In the beginning’ is also an utterance.” The maamar applies this to Chochmah, “the beginning.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Megillah 21aמגילה כ״א א
Kehot’s noteר״ה לב, א. מגילה כא, א.
20ובראשית נמי מאמר הוא
Rabbi Yochanan sets the minimum of ten verses read from the Torah against the ten utterances with which the world was created; the Talmud finds only nine “And He said” and answers, “‘In the beginning’ is also an utterance.” The Kehot note gives Megillah 21a; the passage is on 21b.
Megillah 21b:10–11מגילה כ״א ב:י׳-י״א
הֵי נִינְהוּ? ״וַיֹּאמֶר״ דִּבְרֵאשִׁית. הָנֵי תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל צְבָאָם״. אָמַר רָבָא, רִאשׁוֹן שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח, שֵׁנִי שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח, שְׁלִישִׁי שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח.
What are these? The expressions “And [G-d] said” in the first chapter of Genesis. But there are only nine? “In the beginning” is also a statement [through which the world was created], since it is written, “By the word of the L-rd the heavens were made, and by the breath of his mouth all of the hosts” (Psalms 33:6). Rava said: If the first one reads four verses he is praiseworthy; if the second reads four verses he is praiseworthy; if the third reads four verses he is praiseworthy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 6
21שבת וינפש
G-d tells Moshe that on the seventh day “He rested and was refreshed.” Plainly this is His ceasing from the work of creation; the maamar reads it as the rising of Chochmah and the middos, which came down to create, back into G-d’s own Being.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
22נכנס יין יצא סוד
“Wine enters, the secret comes out.” Here the wine is the mitzvos and the secret is the hidden love they bring out.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
23והנה הברכות
According to the note, a passage from this point on is quoted in that maamar, with additions and changes.
Kehot’s noteקטע מכאן מובא בד״ה חייב אדם לברך תרל״ח פרק ג בהוספות ושינויים.
24הברכות שמברכים . . הם מד״ס
The note counts the blessings over the mitzvos among the seven rabbinic mitzvos, remembered by the sign נ״ע בשמח״ה, and points to a note in this volume on them.
Kehot’s noteמז׳ מצות דרבנן — וסימנם נ״ע בשמח״ה. ראה סה״מ ת״ש ע׳ 50 בהערה.
25שמברכים על המצות הם מד״ס
On the blessing said when separating terumah, the Talmud remarks that “the blessing is rabbinic” (berachah derabbanan). The Kehot note brings it for the rule that the blessings over the mitzvos are from the words of the Scribes.
Berakhot 15aברכות ט״ו א
Kehot’s noteראה ברכות טו, א. רמב״ם הל׳ ברכות פ״א ה״ב.
Paragraph 9
26כמ״ש בע״ח
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער ספירת העומר ספ״ג.
27וע״י הברכה שעל המצוה ממשיכים בחי׳ האור מקיף
In the Arizal’s teaching on counting the Omer, to which the Kehot note points, the blessing is speech and breath leaving the mouth, an encompassing light (Or Makif), while the inner light (Or Pnimi) entered only through an offering. The maamar brings this to show that a blessing draws down an encompassing light.
Pri Etz Chaim, Gate of the Omer Count 3:6פרי עץ חיים, שער ספירת העומר ג׳:ו׳
וז״ס הברכה, כי הוא בסוד דיבור והבל היוצא מן הפה, שהוא סוד אור מקיף, וכל כוונתינו אינו רק בסוד אור מקיף, ובזה עיקר כוונתינו. אמנם אור פנימי אינו נכנס, רק על ידי קרבן, ועתה שאין בית המקדש קיים, ואין בנו כח להמשיכם, אנו אומרים אחר ברכת העומר וספירתו, הרחמן יבנה בית המקדש, ויחזיר עבודת בה״מ למקומה וכו׳, ועי״ז נתקן איזה דבר, אך עכ״ז ראוי שתכוין בעת שאתה מכוין להמשיך א״מ, גם תכוין להמשיך גם א״פ עמו כסדר המקיף ג״כ, אך עיקר כל הכוונה הוא במקיפים, כי הא״פ כבר נכנסו, ואינן …
Pri Etz Chaim (Public Domain)
28כל המצות מברך עליהן עובר לעשייתן
Rav Yehudah says in the name of Shmuel, “Over all the mitzvos one recites a blessing oveir la’asiyasan,” and the Talmud proves from verses that oveir here means “before.” The maamar finds in the word a hint of the encompassing light.
Pesachim 7b:9–10פסחים ז׳ ב:ט׳-י׳
דְּכוּלֵּי עָלְמָא מִיהָא, מֵעִיקָּרָא בָּעִינַן לְבָרוֹכֵי, מְנָלַן? דְּאָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: כׇּל הַמִּצְוֹת מְבָרֵךְ עֲלֵיהֶן עוֹבֵר לַעֲשִׂיָּיתָן. מַאי מַשְׁמַע דְּהַאי ״עוֹבֵר״ לִישָּׁנָא דְּאַקְדּוֹמֵי הוּא? אָמַר רַב נַחְמָן בַּר יִצְחָק, דְּאָמַר קְרָא: ״וַיָּרׇץ אֲחִימַעַץ דֶּרֶךְ הַכִּכָּר וַיַּעֲבֹר אֶת הַכּוּשִׁי״. אַבָּיֵי אָמַר, מֵהָכָא: ״וְהוּא עָבַר לִפְנֵיהֶם״. וְאִיבָּעֵית אֵימָא מֵהָכָא: ״וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ז, ב. לקו״ת מסעי צב, ג.
29לשון עובר הוא ענין מקיף
There oveir la’asiyasan is explained: the Sages could have said simply “before doing them,” but oveir means that the blessing is an encompassing light over the act of the mitzvah, which raises the act up, as in the Idra Rabba’s explanation of oveir lasocher.
Kehot’s noteראה גם לקו״ת פ׳ מסעי צב, ג.
30עובר לסוחר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחיי שרה כג, טז.
31עובר לסוחר
Avraham weighs out for Efron “four hundred shekels of silver, current with the merchant (oveir lasocher),” plainly silver that any merchant would accept (context: Steinsaltz Tanakh). The maamar cites the phrase as another use of oveir in the sense of encompassing; the Likkutei Torah parallel (Masei) points to the Idra Rabba on this verse and to the commentary Kol B’Ramah, which takes lasocher from the Aramaic sechor sechor, “round about.”
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
32ברכת ה׳ היא תעשיר
Shlomo teaches that “the blessing of Havayah, it makes rich,” and toil adds nothing to it: the wealth is G-d’s gift (context: Steinsaltz Tanakh). The maamar reads it to say that blessing itself is the level of Havayah.
Proverbs 10:22משלי י׳:כ״ב
בִּרְכַּת ה׳ הִיא תַעֲשִׁיר וְלֹא־יוֹסִף עֶצֶב עִמָּהּ:
The blessing of the L-RD, it maketh rich, And toil addeth nothing thereto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כב.
33והיה ברכה
G-d sends Avraham from his land and promises, “I will make you a great nation and bless you … and be a blessing,” plainly that he will be a source of blessing. The maamar brings it with the previous verse to show that blessing is the level of Havayah; the word “and be” (והיה) has the letters of that Name.
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ב.
34באשרי כי אשרוני בנות
At the birth of Zilpah’s second son Leah says, “In my happiness, for daughters have called me happy,” and names him Asher. The maamar reads the asher of the blessing as this supernal delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
35הקב״ה מניח תפילין
The Talmud teaches that the Holy One, blessed be He, puts on tefillin, and asks what is written in His tefillin. The maamar uses it to show that the mitzvos come from G-d’s own Being.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
Paragraph 13
36אשרי איש ירא את ה׳ . . במצותיו חפץ מאד
The psalm opens in praise of the G-d-fearing man: “Fortunate is the man who fears Havayah, who desires His commandments greatly.” The maamar reads the first half as the distance of awe and the second as the longing that follows.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־ה׳ בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, א.
37מי אנכי כי באתי עד הלום
Told that his dynasty will endure, David says, “Who am I … and what is my house, that You have brought me this far?” The maamar borrows his words for the awe that keeps a person at a distance.
II Samuel 7:18שמואל ב ז׳:י״ח
וַיָּבֹא הַמֶּלֶךְ דָּוִד וַיֵּשֶׁב לִפְנֵי ה׳ וַיֹּאמֶר מִי אָנֹכִי אֲדֹ־נָי ה׳ וּמִי בֵיתִי כִּי הֲבִאֹתַנִי עַד־הֲלֹם:
Then David the king went in, and sat before the L-RD; and he said: ‘Who am I, O L-rd GOD, and what is my house, that Thou hast brought me thus far?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמואל-ב ז, יח.
Paragraph 14
38במצותיו חפץ מאד
The second half of the verse, “who desires His commandments greatly,” is read as the longing for the mitzvos that follows the distance of awe.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־ה׳ בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39איה סופר
Isaiah pictures Jerusalem’s dread under the Assyrian siege: “Your heart will meditate on dread: ‘Where is the one who counts (sofer)? Where is the one who weighs? Where is the one who counts the towers?’” The Sages read sofer of the scholars who counted every letter of the Torah (Chagigah 15b; Kiddushin 30a: the early Sages were called soferim for this counting), and the maamar takes it as the root of the words of the Scribes, above the Written Torah, the sefer (context: Steinsaltz Tanakh).
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ועמ״ש . . בפסוק ועשית בגדי קדש
There the blessing over a mitzvah is likened to the blessing of groom and bride: as “blessing rests only where male and female are,” so where there is a giver and a receiver an added flow comes from far above both.
Kehot’s noteלקמן פב, ד.
41ועשית בגדי קדש
G-d tells Moshe, “And you shall make holy garments for Aharon your brother, for glory and for beauty.” The Torah Ohr maamar on this verse (Tetzaveh) explains the blessings over the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לבך יהגה אימה איה סופר איה שוקל וגו׳
“Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’”
The divine power that measures and limits everything, the Zohar’s “scale” and “line of measure,” is not separate from G-d: it comes from His very highest level, Ayeh, which alone can lower itself to measure every detail. Contemplating that the One beyond all grasp weighs every particle of existence brings a great awe of G-d that leaves no room for lesser fears.
The maamar in brief
Isaiah’s verse, “Where is the one who counts? Where is the one who weighs?”, is read through the Zohar’s “scale” (matkela), which the Alter Rebbe identifies with the line of measure (kav hamiddah): the power that decides how much Chesed and how much Gevurah flows into the Sefiros of Atzilus and arranges them as right and left lines. This is why the Sefiros are called middos, “measures.” In the Zohar this power is the botzina dekardinusa, the Gevurah of Atik Yomin enclothed in the Mocha Stima’ah. Since measuring is a contraction, and G-d’s essence knows no limits, one might think this power a separate entity. So the verse says that Ayeh, “where,” the great encompassing circle, is itself the one who counts and weighs: only the One who is truly high can lower Himself this far, just as only G-d Himself, not an angel, could descend into Egypt. The Torah, which preceded the world by a set two thousand years, and the mitzvos, with their fixed dimensions, also belong to this measure. The threefold “where” matches the angels’ threefold “holy.” Contemplating all this brings great awe, and with it freedom from external fears.

Outline
	1The scale and the line of measureThe Zohar’s scale is the line of measure that apportions the Sefiros. It is no separate power: Ayeh, the highest encompassing level, itself counts and weighs, just as only G-d Himself could descend into Egypt.¶1
	2Torah, mitzvos and the awe of G-dThe Torah and the mitzvos also have measure, whose source is Ayeh, beyond all grasp like the angels’ “holy.” Contemplating that this level measures every detail brings great awe, which leaves no room for external fears.¶2


Key concepts
	the line of measure (kav hamiddah)קו המדה
	The divine power that measures out the flow of light into the Sefiros, deciding how much kindness and how much restraint each receives and how they divide into right and left.

	the scale (matkela)מתקלא
	The Zohar’s term, in the Sifra DiTzniusa, for the balance by which the divine attributes are weighed; the maamar identifies it with the line of measure.

	botzina dekardinusaבוצינא דקרדוניתא
	The Zohar’s “lamp of darkness,” identified here as the Gevurah of Atik Yomin enclothed in the Mocha Stima’ah, the source of all the measuring.

	middos (measures)מדות
	The Sefiros are called middos, “measures,” because each of them is measured out by the line of measure.

	Ayeh (“where”)איה
	Read as a name for the great circle, the encompassing level of G-d beyond all grasp; the maamar teaches that this very level is the one who counts and weighs.

	kadosh (holy)קדוש
	Means separate, beyond all thought. Its numerical value, 410, matches the 410 “hairs” of Arich Anpin, and the threefold “holy” corresponds to the verse’s threefold “where.”

	external fearיראה חיצוניות
	Fear of worldly loss, such as lacking bread; it falls away when a person has the great awe of G-d.


Section 1 · ¶1
The scale and the line of measure
1לבך יהגה אימה12 איה סופר איה שוקל וגו׳. איתא בזהר ספרא דצניעותא3 תקיל במתקלא.
“Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’” etc. It is stated in the Zohar: “The Sifra DiTzniusa (the Book of Concealment) weighs on the scale (matkela).”
The maamar opens with Isaiah’s verse, “Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’” It then quotes the Sifra DiTzniusa, the “Book of Concealment,” a short and cryptic part of the Zohar (printed in Terumah), which opens by calling itself a book that “weighs on the scale” (matkela).


והוא ענין קו המדה4 שהוא המודד ושוקל כל הע״ס [העשר ספירות] דאצי׳ בשיעור ומדה כמה יהיה המשכת והתפשטות מדת החסד וכמה יהיה המשכת מדת הגבורה ואיך שיתחלקו בבחי׳ קוין ימין ושמאל בד׳ רוחות ומעומ״ט [ומעלה ומטה] שהם ו״ק [ו׳ קצוות] דז״א כו׳
And this is the matter of the line of measure (kav hamiddah), which is what measures and weighs all the ten Sefiros of the World of Atzilus (Emanation) by amount and measure: how much drawing-forth and spreading-forth there will be of the attribute of Chesed (kindness), and how much drawing-forth of the attribute of Gevurah (restraint), and how they will be divided into lines, right and left, in the four directions and above and below, which are the six extremities (vav ketzavos) of Z’eir Anpin (the emotive attributes), etc.
The Zohar’s scale is the line of measure (kav hamiddah), the power in G-dliness that sets limits and proportions: it decides how much of each divine attribute flows forth in Atzilus, the highest world, how much kindness (Chesed), how much restraint (Gevurah), and how they are arranged as lines to the right and to the left. The six directions, the four sides together with above and below, correspond to the six emotive Sefiros that make up Z’eir Anpin. The Mitteler Rebbe’s transcript of this maamar, quoted in the Kehot note, adds that every flow of light comes by measure and weight, and that the level in the Emanator which first measured out each one’s share is called matkela, the scale, and also the line of measure.


(ולפיכך נקראו הספי׳ [הספירה / הספירות] לשון מדות ע״ש [על שם] שנמדדו כמ״ש במ״א)5 ומדה זו היא בחי׳ גבורה וצמצום לצמצם שיהיה ההמשכה בשיעור ומדה כו׳.
(And this is why the Sefiros are called by the term middos, “measures”: because they are measured, as is written elsewhere.) And this measure is the level of Gevurah and tzimtzum (contraction): to contract, so that the drawing-forth will be by amount and measure, etc.
In a parenthesis the Alter Rebbe notes that this is why the Sefiros are called middos, a word that means both “attributes” and “measures”: each is given a measured amount. Measuring is itself an act of Gevurah and tzimtzum, for to measure is to hold back the flow so that it comes in a fixed amount.


וכ״ז [וכל זה] נעשה ע״י בחי׳ קו המדה שהוא הנק׳ בזהר בוצינא דקרדוניתא6 דנקיב כו׳ שהוא ענין גבורה דע״י [דעתיק יומין] המתלבשת במו״ס [במוחא סתימאה] וע״ז אמר הכתוב איה סופר איה שוקל.
All this is done through the level of the line of measure, which is what the Zohar calls “the botzina dekardinusa (the lamp of darkness) that bored,” etc., which is the matter of the Gevurah of Atik Yomin that is enclothed in the Mocha Stima’ah (the hidden brain). And concerning this the verse says, “Where is the one who counts? Where is the one who weighs?”
The Zohar calls this measuring power the botzina dekardinusa, the “lamp of darkness” that bored (Sefer HaMaamarim 5652, quoted in the Kehot note, reads kardinusa as “strong,” like hard kurdinisa wheat), and the Alter Rebbe identifies it as the Gevurah of Atik Yomin enclothed in the Mocha Stima’ah. Atik Yomin is the innermost level of Keser, the crown above intellect, and the Mocha Stima’ah, the “hidden brain,” is the concealed wisdom of Arich Anpin, Keser’s outer level. This power is what the verse calls “the one who counts” and “the one who weighs.”


פי׳ דהוה ס״ד כיון שמדה ומשקל זה הוא בחי׳ גבורה וצמצום לגבי עצמות א״ס ב״ה המופשט מגדר גבול ומדה ומגדר התחלקות קוין וספי׳ [וספירה / וספירות] כו׳ אלא סובב הכל בסקירה אחת וקמיה כחשיכה כאורה7 שוין כנודע. א״כ הוה ס״ד דבחי׳ זו דקו המדה הוא מהות נפרד כו׳
Meaning: one might have supposed — since this measure and weight is a level of Gevurah and contraction relative to the very essence of the Infinite One (Ein Sof), blessed be He, Who is removed from the bounds of limit and measure and from the bounds of division into lines and Sefiros, etc., but rather encompasses everything in a single glance, and before Him darkness and light are alike, as is known — if so, one might have supposed that this level of the line of measure is a separate entity, etc.
Here the Alter Rebbe explains why the verse asks “where.” One might think that the line of measure, a power of restraint and contraction, cannot be the Infinite One Himself, Whose essence has no limits, no lines and no Sefiros, Who takes in everything “in a single glance,” and before Whom, in the words of Psalms, “darkness and light are alike.” So one might conclude that the measuring power is a separate entity, standing apart from G-d.


ע״כ אמר איה סופר איה שוקל כו׳
Therefore it says, “Where (Ayeh) is the one who counts? Where is the one who weighs?” etc.
Therefore the verse says, “Where (Ayeh) is the one who counts? Where is the one who weighs?”, to rule that supposition out. Plainly the words are a question, but the maamar reads ayeh, “where,” as a name of the highest level, as the next words explain.


פי׳ איה הוא בחי׳ העיגול הגדול8 בחי׳ סובב דקמיה כחשיכה כאור׳ [כאורה] שוין הנה הוא עצמו ממש הוא הסופר והשוקל9 בבחי׳ מתקלא וקו המדה הנ״ל ואין זה מהות בפ״ע [בפני עצמו] ח״ו [חס ושלום]
Meaning: Ayeh is the level of the great circle, the level of the encompassing [light] (sovev), before which darkness and light are alike; and this itself, truly, is the one who counts and the one who weighs, by way of the scale (matkela) and the line of measure mentioned above, and this is not an entity unto itself, G-d forbid.
Ayeh is the “great circle,” the encompassing light (sovev), pictured as a circle that surrounds all things equally, above every distinction, even that of darkness and light; so the verse is read as a statement: Ayeh itself is the one who counts and weighs. The scale and the line of measure are not an independent power, G-d forbid; it is the Infinite Himself Who measures. On these words Or HaTorah, the Kehot note says, points to Maimonides’ ruling that a person’s merits and sins “are weighed only by the knowledge of the G-d of knowledge.”


כי ממך הכל10 כתיב והוא כל יכול להשפיל א״ע [את עצמו] כ״כ [כל כך] למדוד הספי׳ [הספירה / הספירות] בצמצום והתחלקות כו׳
For it is written, “Everything is from You,” and He is omnipotent, [able] to lower Himself so far as to measure the Sefiros with contraction and division, etc.
The proof is the verse “Everything is from You”: nothing, not even the power to limit, exists apart from G-d. Because He is omnipotent, He can also lower Himself to measure out and divide the Sefiros.


שמדה וצמצום זה נמשך דוקא מן הסובב העיגול הגדול שנק׳ אי״ה [אם ירצה השם] (שלהיותו מגביה לשבת11 לכך יכול להשפיל12 א״ע [את עצמו] כ״כ [כל כך] למדוד כל פרטי הבחי׳ שבהעולמות כו׳. וכמ״ש כי רם13 ה׳ ושפל יראה)
For this measure and contraction is drawn specifically from the encompassing [light], the great circle, which is called Ayeh. (For because He is “enthroned on high,” He is therefore able to lower Himself so far as to measure all the particular levels in the worlds, etc. As it is written, “For Havayah is exalted, yet He sees the lowly.”)
This is why the measuring comes specifically from the very highest level, the “great circle” called Ayeh, and not from something lower. Psalms describes G-d as “enthroned on high” and, in the next verse, as lowering Himself to look upon heaven and earth, and another psalm says, “For Havayah is exalted, yet He sees the lowly”: precisely because He is so high, He can reach down to measure every detail of the worlds.


וכעין מ״ש ועברתי בארץ מצרים14 אני ולא מלאך15 שבבחי׳ מצרים לא16 הי׳ [היה] יכול לירד שום מלאך זולת הקב״ה בכבודו ובעצמו כביכול כמ״ש במ״א:1718
And it is akin to what is said, “And I will pass through the land of Egypt”: I, and not an angel. For into the level of Egypt no angel could descend, only the Holy One, blessed be He, in His glory and in His own Self, as it were, as is written elsewhere.
The Exodus is similar: on “I will pass through the land of Egypt” the Sages say “I, and not an angel” (in the Passover Haggadah; the Kehot note gives the Sifrei on Deuteronomy 26:8), for no angel could descend to a place as low as Egypt, only the Holy One, blessed be He, Himself. In Likkutei Torah, Tzav, the Alter Rebbe explains that the plague of the firstborn was a revelation of the encompassing light (sovev), before which all levels are equal, and so it “skipped” the gradual order of descent.




Section 2 · ¶2
Torah, mitzvos and the awe of G-d
2והנה גם התורה19 הוא בכלל בחי׳ הצמצום דקו המדה שהתורה לא קדמה לעולם רק אלפים20 שנה21 היינו ב׳ אלפין אאלפך חכמה אאלפך בינה.22
Now, the Torah too is included in the level of the tzimtzum (contraction) of the line of measure, for the Torah preceded the world by only two thousand years, that is, two alfin, “thousands”: “I will teach you (a’alefcha) Chochmah (wisdom),” “I will teach you Binah (understanding).”
The Torah too belongs to the realm of the line of measure. The Sages say the Torah preceded the world by two thousand years, a set and limited span, and the maamar reads alfin, “thousands,” as a play on a’alefcha, “I will teach you,” in the phrases “I will teach you wisdom” and “I will teach you understanding,” so the two thousand stand for Chochmah and Binah.


אבל א״ס ב״ה עצמו רם ונשא לבדו מופשט מגדר צמצום והתחלקו׳ [והתחלקות] אין לו תחלה ותכלה לכך התורה שלא קדמה לעולם רק אלפים שנה היא מכלל בחי׳ הצמצומי׳ [הצמצומים] דקו המדה
But the Infinite One (Ein Sof) Himself, blessed be He, alone is exalted and uplifted, removed from the bounds of contraction and division; He has no beginning and no end. Therefore the Torah, which preceded the world by only two thousand years, is included among the levels of the contractions of the line of measure.
By contrast, the Infinite One Himself is beyond all contraction and division, with no beginning and no end. Since the Torah precedes the world by a set amount, two thousand years, it has a measure and so belongs among the contractions of the line of measure.


(וכמו שנודע שכל המצות הם בחי׳ שיעור וצמצום סוכה רק עד כ׳ אמה.23 ותפילין מרובעו׳ [מרובעות] דוקא כו׳ וכה״ג [וכהאי גוונא] בכל המצות). אלא שבאמת אי״ה [אם ירצה השם] עצמו הוא הסופר והשוקל כו׳.
(As is known, all the mitzvos are a matter of measure and contraction: a sukkah only up to twenty cubits, tefillin specifically square, etc., and likewise in all the mitzvos.) But in truth Ayeh itself is the one who counts and the one who weighs, etc.
The mitzvos show the same thing: each has fixed dimensions, such as a sukkah that may be at most twenty cubits high and tefillin that must be square. Yet in truth all this measuring comes from Ayeh itself, the highest level.


ונא׳ [ונאמר] כאן ג״פ [ג׳ פעמים] איה נגד ג״פ [ג׳ פעמים] קדוש24 שקדוש גי׳ [גימטריא] ת״י שהן ת״י נימין דאריך ולזאת אומרים המלאכים איה מקום כבודו שאינו מושג שזהו בחי׳ קדוש שהוא מובדל דלית מחשבה תפיסא ביה25
And “where” (ayeh) is said here three times, corresponding to the three times “holy” (kadosh) [is said], for kadosh has the numerical value of 410, which are the 410 hairs of Arich [Anpin]. And for this reason the angels say, “Where is the place of His glory?” — [meaning] that He is not grasped, which is the level of kadosh, which is separate, for no thought can grasp Him.
The verse says ayeh, “where,” three times, matching the angels’ threefold “holy” (kadosh) in Isaiah’s vision; kadosh adds up to 410, linked in the Kabbalah to the 410 “hairs” of Arich Anpin, the outer level of Keser. When the angels ask, in the Kedushah, “Where is the place of His glory?”, they express that He cannot be grasped, and that is what kadosh means: separate and beyond all thought.


(ופי׳ איה סופר את המגדלי׳ [המגדלים] נת׳ [נתבאר] במ״א ע״פ ושדי כמגדלות)2627 וזהו ענין לבך יהגה אימה28.
(The meaning of “Where is the one who counts the towers?” has been explained elsewhere, on the verse “and my breasts are like towers.”) And this is the matter of “Your heart will meditate on dread.”
The verse’s third phrase, “Where is the one who counts the towers?”, is explained in another maamar, on the verse from the Song of Songs “and my breasts are like towers”; that maamar, printed in Or HaTorah on Shir HaShirim, explains (the Kehot note says) that Ayeh joins the supernal one who counts and weighs with the “towers,” so that they can unite face to face. The Alter Rebbe now turns to the verse’s opening words, “Your heart will meditate on dread.”


דהיינו כשיתבונן המשכיל בענין זה איך שאיה סופר איה שוקל כו׳ שבחי׳ איה עצמו הוא הסופר והשוקל ומודד החיות וההתפשטות בכל פרטי פרטיות הנמצאים
That is: when the thoughtful person contemplates this matter — how “Ayeh is the one who counts, Ayeh is the one who weighs,” etc., that the level of Ayeh itself is the one who counts and the one who weighs and measures the life-force and the spreading-forth in all the most minute particulars of everything that exists —
This is how the verse becomes a matter of a person’s inner work. The thoughtful person contemplates that Ayeh, the highest level of G-dliness, is itself the one who counts, weighs and measures the life-force of every last detail of existence.


אזי תפול עליו אימה ופחד בבחי׳ יראה גדולה עד מאד וזהו לבך יהגה אימה.
then dread and fear will fall upon him, as an exceedingly great awe. And this is “Your heart will meditate on dread.”
Then dread and fear fall upon him, an exceedingly great awe. That is “Your heart will meditate on dread”: the dread comes from the heart’s meditation.


ואזי לא יהי׳ [יהיה] עליו יראה חיצוניות פן יחסר לחמו וכה״ג [וכהאי גוונא] וכתיב סוף דבר הכל נשמע29 את האלקי׳ ירא וגו׳:30
And then there will not be upon him an external fear, lest he lack his bread, and the like. And it is written, “The end of the matter, when all has been heard: fear G-d,” etc.
Once this awe of G-d is upon him, he will no longer have “external” fears, such as the worry that he will lack bread. The paragraph ends with the conclusion of Ecclesiastes: “The end of the matter, when all has been heard: fear G-d.”



In one’s avodah
Contemplate that Ayeh, the level of G-d beyond all grasp, is itself the one who weighs and measures the life-force of every detail of existence. This brings dread and fear, an exceedingly great awe, which is “Your heart will meditate on dread”; and then external fears, such as the worry that one will lack bread, have no hold, as Ecclesiastes concludes: “fear G-d.”
Questions for discussion
	Why might one think the line of measure is a separate entity, and how does reading ayeh, “where,” as a name answer this?
	Why must the power to measure come specifically from the highest level? How do “enthroned on high” and “I, and not an angel” illustrate this?
	In what sense do the Torah and the mitzvos belong to the line of measure, and what examples does the maamar give?
	How does contemplating that the highest level measures every detail produce awe, and why does that awe remove “external” fears?

Sources and references
Notes
Paragraph 1
1לבך יהגה אימה
Another transcript (hanachah) of this maamar is printed there, according to the note.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ רד. הנחת כ״ק אדה״א במאמרי אדה״ז נביאים ע׳ קכג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה מאמרי אדה״א נביאים ע׳ סז שמיוסד על מאמר זה. וראה גם מאמרי אדה״א במדבר ח״ה ע׳ א׳תרנה.
2לבך יהגה אימה
Isaiah pictures Jerusalem’s dread under the Assyrian siege: the heart broods on its terror and asks, “Where is the one who counts? Where is the one who weighs? Where is the one who counts the towers?”, the officials who reckon men, money and fortifications (context: Steinsaltz Tanakh). The Sages read the words of the Torah scholars who counted its letters (Chagigah 15b); the maamar reads ayeh, “where,” as a name for the highest divine level, which itself counts and weighs.
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, יח.
3איתא בזהר ספרא דצניעותא
The Sifra DiTzniusa opens by calling itself a book that “weighs on the scale” (matkela), and says that until there was a scale, they did not look face to face. The Alter Rebbe identifies this scale with the line of measure.
Zohar II, 176bזח״ב קעו, ב
Kehot’s noteזח״ב קעו, ב: ”אמר עד לא הוה מתקלא בעלמא לא הווין משגיחין אפין באפין כו׳, פי׳ ענין המקרא יבואר במ״א באריכות להיות כי כל המשכת במ״ד ומ״ן ואו״י ואו״ח וחו״ג הכל במדה ובמשקל . . ונק׳ בחי׳ זו שהיתה תחילה במאציל למדוד זאת הקצבה לכל הנאצלים כנ״ל בשם מתקלא מפני שהוא המודד ושוקל בכף מאזנים שנק׳ מתקלא, וגם נק׳ בשם מאמר קו המדה” — מאמרי אדה״ז נביאים ע׳ קכג. ראה סה״מ אעת״ר ע׳ קו.
4והוא ענין קו המדה
According to the note, an explanation of the line of measure is given there.
Kehot’s noteראה אוה״ת יוהכ״פ ע׳ א׳תרד ביאור על זה. מים רבים תרל״ו פרק קיח.
5נקראו הספי׳ לשון מדות ע״ש שנמדדו כמ״ש במ״א
The note gives this as one of the places “elsewhere” where it is explained that the Sefiros are called middos because they are measured.
Kehot’s noteראה סה״מ תקס״ג כרך ב ע׳ תקפז. ובאוה״ת פ׳ שלח ע׳ תצד.
6הנק׳ בזהר בוצינא דקרדוניתא
The Zohar on the opening word of Bereishis speaks of the botzina dekardinusa, the “lamp of darkness,” at the very beginning of creation, which made the colors “when it measured with a measuring line.” The maamar identifies it with the line of measure, the Gevurah of Atik Yomin within the Mocha Stima’ah.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א ועוד. ראה לקמן קז, ד. סה״מ תקס״ב ע׳ קכט. אוה״ת בראשית כרך ו תתשיח, ב. סה״מ תרנ״ב ע׳ כ, ובע׳ כא כ׳ ”ונק׳ בוצינא דקרדוניתא לשון כח חזק כמו חיטי קרדוניתא דהפי׳ קשים וחזקים”. וראה בספר הליקוטים דא״ח ממאמרי הצ״צ ערך קו ע׳ לז ואילך. וראה בביאוה״ז לכ״ק אדה״א נז, ד. ובביאוה״ז לצ״צ ע׳ חצר ושם מציין לכמה מקומות. שם ע׳ שלב ואילך. וראה אוה״ת שלח ע׳ תצג.
7כחשיכה כאורה
David says to G-d that darkness does not darken before Him and night shines like day: “darkness and light are alike.” The maamar applies it to G-d’s essence, which is beyond all distinctions and limits.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8פי׳ אי׳ הוא בחי׳ העיגול הגדול
According to the note, this explanation of Ayeh as the great circle is quoted there.
Kehot’s noteמובא באוה״ת סידור ע׳ קסו. אוה״ת פ׳ מטות ע׳ א׳רעט.
9הנה הוא עצמו ממש הוא הסופר והשוקל
There, on these words, the Or HaTorah points to the Rambam (Laws of Repentance 3:2): “and they are weighed only by the knowledge of the G-d of knowledge.”
Kehot’s noteבאוה״ת סידור ע׳ קסו מציין לרמב״ם הל׳ תשובה פ״ג ה״ב ”ואין שוקלין אלא בדעתו של אל דעות” ע״ש.
10ממך הכל
David, as the people bring their gifts for the Temple, says, “Everything is from You, and from Your hand we have given You.” The maamar uses it to show that even the power to measure and limit comes from G-d Himself.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
11מגביה לשבת
The psalm praises G-d “Who is enthroned on high” and, in the next verse, Who lowers Himself to look upon heaven and earth. The maamar uses it to say that His very height is what enables Him to lower Himself and measure every detail.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12שלהיותו מגביה לשבת לכך יכול להשפיל
According to the note, the Mitteler Rebbe’s transcript of this maamar also has this point.
Kehot’s noteראה ג״כ במאמרי אדה״ז נביאים ע׳ קכג. שערי אורה נח, א. פה, א. אוה״ת שה״ש ע׳ רסו.
13כי רם ה׳ ושפל יראה
In a psalm of thanks David says, “For Havayah is exalted, yet He sees the lowly.” The maamar cites it as proof that G-d’s loftiness is what lets Him regard what is low.
Psalms 138:6תהילים קל״ח:ו׳
כִּי־רָם ה׳ וְשָׁפָל יִרְאֶה וְגָבֹהַּ מִמֶּרְחָק יְיֵדָע:
For though the L-RD be high, yet regardeth He the lowly, And the haughty He knoweth from afar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלח, ו.
14ועברתי בארץ מצרים
G-d announces the plague of the firstborn: “I will pass through the land of Egypt on this night.” The Sages read it as “I, and not an angel,” and the maamar explains that no angel could descend into Egypt, only G-d Himself.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
15אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים כו, ח.
16שבבחי׳ מצרים לא הי׳ יכול לירד שום מלאך זולת הקב״ה
The passage explains that the encompassing light (sovev) is not revealed by gradation: all are equal before it, souls and angels, spiritual and physical, even the kelipos.
Kehot’s noteראה לקו״ת צו טז, א. ובהערות וציונים לשם.
17מאמר זה נזכר כמה פעמים בדא״ח ומהם
The note lists these as places where Chassidus mentions this maamar.
Kehot’s noteלקו״ת בחוקותי מח, ג ואילך. מסעי צו, ד. דרושים לסוכות פ, ב.
18שו״ה כביכול — כמ״ש במ״א
The note quotes that transcript at this point: it is the level of Mocha Stima’ah, called Ayeh, alef and yud-hei, as explained elsewhere; it is the one who weighs, the source of the scale, which is the source of the judgments and contractions that measure the Sefiros in amount and measure and in division.
Kehot’s note”שהוא בחי׳ מו״ס שנק׳ אי״ה א׳ י״ה כמ״ש במ״א הוא השוקל מקור המתקלא שהוא מקור הדינין והצמצומים למדוד הספי׳ בשיעור ומדה ובבחי׳ התחלקות כנ״ל”. — סה״מ תקס״ה ע׳ רה.
Paragraph 2
19והנה גם התורה
In the Mitteler Rebbe’s transcript the maamar continues from here differently: to explain further why the name Ayeh is used, and the verse’s opening “Your heart will meditate on dread,” it first discusses why the Written Torah is called “written,” and explains at length the Oral Torah and comprehension by way of negation.
Kehot’s noteההמשך אלמעלה מבאר במאמרי אדה״ז נביאים שם ”ולהבין בתוס׳ ביאור ענין הפי׳ אי׳ סופר כו׳ למה נק׳ בשם אי׳ דוקא, ולהבין רישא דקרא לבך יהגה אימה אי׳ סופר כו׳, הנה יש להקדים תחילה ענין תורה שבכתב ותושבע״פ למה נק׳ שבכתב דוקא כו׳”. וע״ש בארוכה בביאור ענין תושבע״פ, וענין השגה בדרך שלילה.
20שהתורה לא קדמה לעולם רק אלפים
The Midrash teaches that the Torah preceded the creation of the world by two thousand years. The maamar uses this set figure to show that the Torah, too, has a measure.
Midrash Tehillim 4:4מדרש תהילים ד׳:ד׳
למנצח בנגינות. המזמור הזה נאמר בג׳ מיני שבח בניצוח. בנגון. במזמור. בנגינות שהוא של נבואה כמה דאת אמר (מלכים-ב ג טו) והיה כנגן המנגן. למנצח למי שהוא נאה לנצח למי שנצוחו נצח נצחים. דבר אחר למנצח למי שמנוצח מבריותיו. מלך בשר ודם מנצחים אותו כועס אבל הקב״ה נוצחין אותו ושמח שנאמר (תהלים קו כג) ויאמר להשמידם לולי משה בחירו:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים ד, ד. ב״ר פ״ח, ב. תנחומא וישב ד וש״נ. זח״ב מט, א. — הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 272.
21שהתורה לא קדמה לעולם רק אלפים שנה
In this Midrash Adam pleads that the Torah was with G-d two thousand years before the world was created, and that death was already written in it. Kehot gives it as another source for the Torah’s preceding the world by two thousand years.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
22אאלפך חכמה אאלפך בינה
Elihu tells Job, “Listen to me; be silent, and I will teach you wisdom.” The maamar links a’alefcha, “I will teach you,” to alfin, “thousands,” so that the Torah’s two thousand years allude to Chochmah and Binah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteע״פ איוב לג, לג. שבת קד, א.
23סוכה רק עד כ׳ אמה
The Mishnah rules that a sukkah higher than twenty cubits is unfit. The maamar cites it as an example of the fixed measures of the mitzvos.
Sukkah 2a:1–3סוכה ב׳ א:א׳-ג׳
סוּכָּה שֶׁהִיא גְּבוֹהָה לְמַעְלָה מֵעֶשְׂרִים אַמָּה — פְּסוּלָה. וְרַבִּי יְהוּדָה מַכְשִׁיר. וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ (שְׁלֹשָׁה) דְּפָנוֹת, וְשֶׁחֲמָתָהּ מְרוּבָּה מְצִלָּתָהּ — פְּסוּלָה. גְּמָ׳ תְּנַן הָתָם: מָבוֹי שֶׁהוּא גָּבוֹהַּ מֵעֶשְׂרִים אַמָּה — יְמַעֵט. רַבִּי יְהוּדָה אוֹמֵר: אֵינוֹ צָרִיךְ.
A sukkah which is more than twenty cubits high is not valid. Rabbi Judah validates it. One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. GEMARA. We have learned elsewhere : [The crossbeam] of an alley [whose entrance] is more than twenty cubits high should be lowered. Rabbi Judah says: this is unnecessary.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה ב, א.
24ג״פ קדוש
In Isaiah’s vision the seraphim call to one another, “Holy, holy, holy is Havayah of hosts.” The maamar sets this threefold “holy” against the threefold “where” of Isaiah 33:18.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25דלית מחשבה תפיסא ביה
In Eliyahu’s prayer (Patach Eliyahu), G-d is addressed as the One Whom no thought can grasp at all. The maamar uses it to define kadosh, “holy,” as separate and beyond grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
26נת׳ במ״א ע״פ ושדי כמגדלות
That transcript says at this point, “it will be explained below, on ‘and my breasts are like towers.’” Page 1112 notes that in a manuscript notebook that maamar was written after the maamar beginning “Libcha yehgeh.”
Kehot’s noteבסה״מ תקס״ה ע׳ רה ”ית׳ לקמן ע״פ ושדי כמגדלו׳” אבל בנביאים ליתא, והוא הנדפס באוה״ת שה״ש כרך ב ע׳ תשסא. (וראה בסה״מ תקס״ה ע׳ א׳קיב שמאמר זה נכתב בבוך כת״י אחר המאמר ד״ה לבך יהגה). ושם באוה״ת מציין ”ועמ״ש ע״ז לעיל בפ׳ שמות”. ושם מפרש שאיה הוא המחבר הסופר והשוקל עליון עם המגדלים בכדי שיוכלו להת-ייחד פנים בפנים ולא יראו מיניקת החיצונים.
27ושדי כמגדלות
The young woman of the Song answers her brothers, “I am a wall, and my breasts are like towers”: she has grown and is ready (context: Steinsaltz Tanakh). The Alter Rebbe says that “Where is the one who counts the towers” is explained elsewhere through this verse.
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28The verse’s opening words, “Your heart will meditate on dread,” are explained here as the awe that comes from contemplating that Ayeh itself measures all things. The verse says ayeh three times, which the maamar matches to the threefold “holy.”
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29סוף דבר הכל נשמע
Koheles closes his book: “The end of the matter, when all has been heard: fear G-d and keep His commandments.” The maamar ends with it, after showing that true awe of G-d removes external fears.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, יג.
30ותפילין מרובעות דוקא
The Mishnah there rules that one who makes his tefillin round exposes himself to danger and fulfills no mitzvah. The maamar cites tefillin, which must be square, as another example of the measures of the mitzvos.
Megillah 24b:18–19מגילה כ״ד ב:י״ח-י״ט
הָעוֹשֶׂה תְּפִלָּתוֹ עֲגוּלָּה סַכָּנָה וְאֵין בָּהּ מִצְוָה. לֵימָא תְּנֵינָא לְהָא דְּתָנוּ רַבָּנַן, תְּפִלִּין מְרוּבָּעוֹת הֲלָכָה לְמֹשֶׁה מִסִּינַי! וְאָמַר רָבָא: בְּתִפְרָן וּבַאֲלַכְסוֹנָן! אָמַר רַב פָּפָּא: מַתְנִיתִין דַּעֲבִידָא כִּי אַמְגּוּזָא.
One who makes his tefillin [for the head] round, it is dangerous and has no religious value. Shall we say that that we have already taught this, as our Rabbis taught: [The obligation for] tefillin to be square is a law set down by Moses at Sinai. And Rava explained [this refers] to their stitching and their diagonal. Papa said: The Mishnah is speaking only of those which are made as round as a nut.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כד, ב. במאמרי אדה״ז נביאים ליתא ב׳ הדוגמאות מסוכה ותפילין.
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הבאים ישרש יעקב יציץ ופרח ישראל
Those Who Came, Yaakov Will Take Root
The mitzvos are seeds: G-d’s will, buried in physical deeds and in the soil of Israel, grows into a revelation of His hidden, infinite light that no comprehension, even in Gan Eden, could reach. Egypt and the present exile are the planting that comes before the blossoming.
The maamar in brief
The maamar asks why Isaiah calls the descent into Egypt a “taking root,” and why a Midrash gives “creation” to Yaakov and the lesser “formation” to the greater name Yisrael. The answer begins with the mitzvos, which the Zohar calls garments, the Gemara fruits and Scripture sowing. G-d’s desire for a dwelling below is explained through His encompassing light (sovev), present in everything but hidden: blessings, and above all physical mitzvos, draw it into revelation. Like a tasteless seed that yields fruit only in fertile soil, tefillin on parchment reveal G-dliness only when a Jew puts them on, for Israel, the most “separate” of beings, whose bittul reveals G-d’s kingship, is the “land of desire.” Yaakov (yud-akev, the yud in the heel) is the Torah and mitzvos taking root below; Yisrael is the blossoming. Prayer, beginning in bitterness and joined to joy by Yaakov’s compassion, draws this down. Egypt’s bitterness prepared Israel for Sinai, and today’s exile prepares for the inner Torah of the time to come. “Creation” is the matter planted below; “formation” is the form that grows from it.

Outline
	1The questionsWhy is coming into Egypt a “taking root,” and why is “creation” said of Yaakov and “formation” of the greater Yisrael? Souls descend to do mitzvos, and the world was made for Israel, “the first of His produce.”¶1–2
	2Mitzvos as garments, fruits and sowingThe Zohar calls the mitzvos garments for the soul, the Gemara calls them fruits, and verses call them sowing; G-d’s desire for a dwelling below is the key.¶3–5
	3Two lights and the hundred blessingsMemalei kol almin gives life openly; sovev kol almin is present but hidden. Blessings (baruch, from breichah, a pool) draw it into revelation, and only Israel can do this.¶6–8
	4The analogy of sowingPhysical mitzvos are like a tasteless seed that grows into fruit; tefillin reveal G-dliness only when a Jew wears them, for Israel is the “land of desire.”¶9–11
	5Kingship and the bride’s aweEin Sof is unchanged by creation; worlds exist through kingship, revealed most when separate beings are nullified. Israel’s awe, like a bride’s, becomes light.¶12–13
	6Yaakov takes root, Yisrael blossomsYaakov (yud-akev) is G-d’s will planted below in mitzvos, charity and absorbed Torah; Yisrael is the limitless revelation that grows from it, above all the “waters” of Gan Eden.¶14–19
	7Prayer: bitterness, joy and compassionPrayer draws down this revelation; it begins with bitterness over one’s distance and joy in the soul’s bond with G-d, joined by Yaakov’s compassion, the middle bar.¶20–23
	8Egypt, exile and the answerEgypt prepared for Sinai and exile prepares for the inner Torah to come; “creation” is the matter planted below (Yaakov), “formation” the form that grows (Yisrael), and awe must come first.¶24–25


Key concepts
	Sowing (zeriah)זריעה
	The maamar’s central image for the mitzvos: G-d’s will, planted in physical deeds, grows into a revelation far greater than the deed itself, as a tasteless seed yields fruit.

	Memalei kol almin and sovev kol alminממלא כל עלמין וסובב כל עלמין
	The light that openly gives life to every creature, and the infinite light present in everything but hidden; the mitzvos draw the hidden light into revelation.

	Baruch as breichahברוך — בריכה
	A blessing is like a pool whose hidden waters flow outward: it draws G-d’s light from concealment into revelation.

	A land of desireארץ חפץ
	Israel as the soil in which the mitzvos grow; the same act brings no revelation without it.

	No king without a peopleאין מלך בלא עם
	G-d’s kingship requires beings that feel separate (am, from omemos); it is revealed most when such beings nullify themselves before Him.

	Yaakov: yud-akevיעקב — יו״ד עקב
	The yud, G-d’s supernal will, descending into the “heel,” the physical world, through Torah and mitzvos.

	Yisrael: li roshישראל — לי ראש
	The revealed blossoming, “a head to Me,” that grows from what Yaakov has planted.

	Matter and formחומר וצורה
	“Creation” here is the bringing of matter into being below (Yaakov); “formation” is the form and revelation that grow from it (Yisrael).


Section 1 · ¶1–2
The questions
1הבאים ישרש1 יעקב234 יציץ ופרח ישראל. הנה צ״ל השייכות5 בחי׳ השרשה לביאת מצרים. הנה כתיב כה אמר6 ה׳ בוראך יעקב ויוצרך ישראל כו׳.
“Those who came, Yaakov will take root; Yisrael will bud and blossom.” Now, we need to understand how the aspect of taking root is connected with the coming into Egypt. It is written, “Thus says Havayah, who created you, Yaakov, and who formed you, Yisrael,” etc.
The maamar opens with a verse from Isaiah which, as Rashi reads it, speaks of those who came down to Egypt (others read habaim as “in days to come”): there Yaakov struck root, and Yisrael budded and blossomed into a nation. The Alter Rebbe asks why the coming into Egypt should be called a “taking root,” and brings a second verse that pairs the names Yaakov and Yisrael with creating and forming.


אמר הקב״ה לעולם מי בראך יעקב בראך7 וישראל יצרך.8 שנאמר בוראך יעקב ויוצרך ישראל.
The Holy One, blessed be He, said to the world, “Who created you? Yaakov created you, and Yisrael formed you,” as it is said, “Your Creator [is] Yaakov, and your Former [is] Yisrael.”
A Midrash reads Isaiah’s words not as G-d creating Yaakov but as Yaakov creating the world: G-d tells the world that it was created through Yaakov and formed through Yisrael. On this reading Yaakov is the world’s “Creator” and Yisrael its “Former.”




2וצ״ל מה שביעקב נא׳ [נאמר] בריאה ובישראל נאמר יצירה. והלא בחי׳ ישראל הוא גדול מבחי׳ יעקב כו׳.9
And we need to understand why “creation” is said of Yaakov and “formation” is said of Yisrael. Is not the level of Yisrael greater than the level of Yaakov, etc.?
Beriah, “creation,” is a higher level than Yetzirah, “formation,” and Yisrael is the loftier name, given to Yaakov after he prevailed. One would expect the higher term to go with Yisrael, yet the verse gives “creation” to Yaakov.


הנה ידוע שיריד׳ הנשמה לעוה״ז הוא בשביל היום לעשותם.10 ותכלית בריאת העולמות נאמר בראשית בשביל ישראל11 שנקראו ראשי׳ [ראשית] כמ״ש קדש ישראל לה׳12 ראשית תבואתה.13
Now, it is known that the soul’s descent into this world is for the sake of “today, to do them.” And of the purpose of the creation of the worlds it is said, “Bereshis” (“In the beginning”): for the sake of Israel, who are called “reishis” (“first”), as it is written, “Israel is holy to Havayah, the first of His produce.”
The answer begins from a known principle: the soul comes down into this world in order to fulfill the mitzvos, “today, to do them.” The Midrash reads the Torah’s first word, Bereshis, as “for the sake of reishis,” that is, for Israel, whom Jeremiah calls “the first (reishis) of His produce.”




Section 2 · ¶3–5
Mitzvos as garments, fruits and sowing
3ולהבין מהו השייכות לישראל14 להיו׳ [להיות] ראשית תבואת׳ וגם מה הוא ענין התבואה למעלה כו׳.
To understand what connection Israel has with being “the first of His produce,” and also what the “produce” above is, etc.
If Israel is the “first” of G-d’s produce, something must be growing, so the Alter Rebbe asks what this spiritual “produce” is. Likkutei Torah, Pinchas, opens with the same verse and the same question, and answers through the higher “earth,” which brings beings into existence as the physical earth brings forth plants.


הנה על המצות נאמר בזהר שהם בחי׳ לבושין15 שכ״א [שכל אחד / שכל אחת]16 מישראל צריך לקיים כל התרי״ג מצות לבד מצות המלך17 שהמלך הוא מוציא כל ישראל וכל המצות מחוייב18 כ״א [כל אחד / כל אחת] לקיים
Now, it is said in the Zohar concerning the mitzvos that they are the aspect of garments (levushin), [and] that each and every Jew must fulfill all 613 mitzvos, except for the mitzvos of the king, for the king discharges [the obligation of] all Israel; but all [the other] mitzvos each one is obligated to fulfill.
To answer, the Alter Rebbe brings the Zohar’s teaching that the mitzvos are garments for the soul. Since every mitzvah forms a garment, every Jew is obligated in all 613, apart from those that apply only to a king, whose performance counts for the whole people.


וצריך להיות בגלגול19 או בבחי׳ עיבור בכדי שיהיה לבוש מן כל התרי״ג מצות20 וכשחיסר21 מצוה אחת חיסר לבוש כו׳.
And he must come in a reincarnation (gilgul) or in the form of ibbur (“impregnation”), so that there will be a garment from all 613 mitzvos; and when he is lacking one mitzvah, he is lacking a garment, etc.
A soul that has not fulfilled them all must return, either in a new life (gilgul) or by joining another person’s soul for a time (ibbur), so that its garment will be complete; a missing mitzvah means a missing garment. Iggeres HaKodesh (epistle 19) brings this in the name of the Arizal: one must return until all 613 mitzvos are fulfilled in deed.




4וע״י מעשה המצות נעשה לבוש בג״ע [בגן עדן] התחתון וע״י כוונת המצות נעשה לבוש בגן עדן העליון
Through the performance of the mitzvos a garment is made in the lower Gan Eden, and through the intention (kavanah) of the mitzvos a garment is made in the higher Gan Eden.
The garments come from two sides of a mitzvah. The physical deed forms a garment in the lower Gan Eden, and the intention (kavanah) behind it forms a garment in the higher Gan Eden.


ולכן בקש משה ליכנס לארץ22 לקיים המצות התלויין בה23 כו׳. ובגמ׳ [ובגמרא] המשילו מעשה המצות לפירות גבי עגלה ערופה כו׳ שלא הניחוהו לעשות פירות.24
Therefore Moshe asked to enter the Land, to fulfill the mitzvos that depend on it, etc. And in the Gemara they likened the performance of the mitzvos to fruits, in connection with the eglah arufah (the heifer whose neck is broken), etc.: [the slain man,] whom they did not let produce fruits.
Because each mitzvah adds a garment, Moshe pleaded to enter the Land of Israel, where he could fulfill the mitzvos that apply only there; in Likkutei Torah, Shelach, the Alter Rebbe notes that nearly all the practical mitzvos depend on the Land, which is why Moshe prayed 515 prayers to enter it. The Gemara also calls mitzvos “fruits”: the heifer brought for an unsolved murder atones for a victim who was not allowed to “produce fruits.”




5ופריך בגמ׳ [בגמרא] מאי פירות אילימא בנים א״ה [אי הכי] זקן וסריס לא לבעי עגלה ערופה והתורה לא חילקה.
And the Gemara asks: “What are ‘fruits’? If you say children, then if so, for an old man or a eunuch there should be no need of an eglah arufah”; yet the Torah made no distinction.
The Gemara tests the meaning of “fruits”: if it meant children, an old man or a eunuch, who would have no more children, would need no such atonement. Yet the Torah makes no distinction between victims.


אלא מאי פירות מצות25 כו׳. וכן בלשון הפסוק נאמר זרעו לכם לצדקה26 כו׳ אשריכם זורעי על כל מים27 כו׳ זורע צדקות2829 כו׳
“Rather, what are ‘fruits’? Mitzvos,” etc. So too, in the language of Scripture it is said, “Sow for yourselves for righteousness (tzedakah),” etc.; “Fortunate are you who sow upon all waters,” etc.; “He sows righteous deeds (tzedakos),” etc.
The Gemara concludes that the “fruits” are mitzvos. Scripture and the liturgy also use the language of sowing for good deeds: “Sow for yourselves for righteousness,” “Fortunate are you who sow upon all waters,” and the morning blessing’s “He sows righteous deeds.”


הרי נק׳ מעשה30 המצות בשם זריעה. ולהבין זאת31 הנה ארז״ל [אמרו רבותינו זכרונם לברכה] נתאוה הקב״ה להיות לו דירה בתחתונים.323334
Thus the performance of the mitzvos is called “sowing.” To understand this: our Sages, of blessed memory, said that the Holy One, blessed be He, desired to have a dwelling place among the lower realms.
Mitzvos are therefore called both fruits and sowing. To explain why, the Alter Rebbe turns to the Midrash that G-d desired a dwelling place among the lower realms, that is, in this physical world.




Section 3 · ¶6–8
Two lights and the hundred blessings
6והנה לכאורה אינו מובן ענין דירה זו דהלא לית אתר פנוי מיניה.3536 וכתיב הלא את השמים37 ואת הארץ אני מלא כו׳.
Now, at first glance this idea of a dwelling is not understood, for “there is no place empty of Him,” and it is written, “Do I not fill the heavens and the earth?” etc.
If no place is empty of G-d and He fills heaven and earth, it is hard to see what it means for Him to gain a “dwelling” below. He is already everywhere.


אך הנה יש שני בחי׳ בחי׳ ממכ״ע [ממלא כל עלמין] ובחי׳ סוכ״ע. בחי׳ ממכ״ע [ממלא כל עלמין] נק׳ הבחי׳ המתלבש׳ בנבראים בגילוי להחיותם ואתה מחיה את כולם38 ע״י בחי׳ אתה אותיות כו׳.39
But there are two levels: the level of the light that fills all worlds (memalei kol almin), and the level of the light that encompasses all worlds (sovev kol almin). The level of memalei kol almin is the name for the level that is enclothed in the created beings in a revealed way, to give them life: “And You (Atah) give life to them all,” through the aspect of Atah, the letters, etc.
The answer distinguishes two kinds of divine light. Memalei kol almin is the light that enters each creature openly and gives it life: “You (Atah) give life to them all,” through Atah, the letters of speech by which G-d creates. A parallel transcript cited in the Kehot note reads Atah (אתה) as alef to tav, all twenty-two letters, with hei, the five places in the mouth that form them.




7ובחי׳ סוכ״ע הוא ג״כ בכל הנבראים אך הוא בבחי׳ העלם שאינו מתלבש בבחי׳ גילוי כו׳. ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שחייב אדם לברך מאה ברכות בכל יום.40 להמשיך מההעלם אל הגילוי.
The level of the light that encompasses all worlds (sovev kol almin) is also in all the created beings, but it is in a state of concealment, not enclothed in a revealed way, etc. Therefore our Sages, of blessed memory, said that a person is obligated to recite one hundred blessings every day: to draw down from concealment into revelation.
Sovev kol almin is present in every creature too, but hidden, not openly enclothed in it. The Sages’ requirement of a hundred blessings a day serves to draw this hidden light into revelation.




8וזהו בחי׳ ברוך בחי׳ בריכה414243 שהיא מההעלם אל הגילוי ולהיות הבריכה מבחי׳ העלם להיות הוי׳ בבחי׳ גלוי שהוא אותיות הוי״ה יו״ד צמצום44 ה׳ התפשטות כו׳.
And this is the aspect of baruch (“blessed”), the aspect of breichah (a pool), which is from concealment into revelation. And the pool is from the level of concealment, so that Havayah will be in a state of revelation; that is, the letters of Havayah: yud, tzimtzum (contraction); hei, expansion, etc.
Baruch, “blessed,” is read as breichah, a pool, where water is gathered and drawn forth. A blessing likewise draws the hidden into the revealed, so that the Name Havayah is revealed, its yud standing for contraction and its hei for expansion.


אך ההמשכה מההעלם אל הגלוי הוא דוקא ע״י ישראל45 וכמ״ש בית ישראל ברכו את46 ה׳.
But the drawing down from concealment into revelation is specifically through Israel, as it is written, “House of Israel, bless Havayah.”
Only Israel can draw this hidden light into revelation. That is why the verse calls specifically on the “House of Israel” to bless G-d.


והיינו לפי שיש בכאו״א [בכל אחד ואחד] מישראל בכח למסור נפשו47 כו׳ ולכן נאמר דוקא בית ישראל ברכו כו׳
That is because in each and every Jew there is the potential to give over his soul, etc. Therefore it says specifically, “House of Israel, bless,” etc.
Their power comes from the potential, present in every Jew, to give up his very life for G-d. Because of that hidden capacity, it is the House of Israel that is called on to “bless.”


וזהו אלקינו דוקא וימי שנותינו שבעים שנה48 כל שנה שס״ה ימים הכל הוא בכדי להמשיך ע״י מאה ברכות הנ״ל מההעלם אל הגלוי ולעתיד יהיה תכלית הגלוי כי עין בעין יראו49 כו׳:
And this is “our G-d” (Elokeinu) specifically. And “the days of our years are seventy years,” each year of 365 days: it is all in order to draw down, through the hundred blessings mentioned above, from concealment into revelation. And in the time to come there will be the ultimate revelation, for “eye to eye they will see,” etc.
So too the blessing says specifically “our G-d” (Elokeinu): the drawing down comes through Israel. A lifetime of seventy years, each of 365 days, exists to draw from concealment into revelation through the daily hundred blessings, until the complete revelation of the time to come, when “eye to eye they will see.”




Section 4 · ¶9–11
The analogy of sowing
9והנה המאה ברכות הנ״ל הוא בדבור אך ע״י מה יהיה ההמשכה מההעלם אל הגלוי הנה הוא ע״י מעשה המצות50 וכמשל הזריעה
Now, the hundred blessings mentioned above are in speech. But through what will the drawing down from concealment into revelation come about? It is through the performance of the mitzvos, as in the analogy of sowing.
The hundred blessings are words. The fuller drawing of the hidden into the revealed comes through the physical performance of the mitzvos, which the Alter Rebbe explains through the analogy of sowing.


שרוב מיני זריעה הוא זרעוני גינה שאינן נאכלין שהוא רק גרעין שאין בו שום טעם מאכל וכשנזרע הגרעין בארץ ומתלבש בו כח הצומח שבארץ נצמח מזה פרי מאכל הגם שלא היה עצם הגרעין בחי׳ מאכל כלל.
For most kinds of seed are garden seeds, which are not eaten: it is only a kernel with no taste of food at all. Yet when the kernel is sown in the earth, and the earth’s power of growth is enclothed in it, edible fruit grows from it, even though the kernel itself was not in the category of food at all.
Most seeds that are sown are garden seeds that no one eats, a tasteless kernel. Yet once buried in the earth, the earth’s power of growth enters it and edible fruit grows; what emerges is of a different order from the seed itself.




10וגם זרעוני תבואה הנאכלין אעפ״כ [אף על פי כן] ע״י הזריעה נתוסף התבואה כהנה וכהנה וכו׳.
And even with grain seeds, which are eaten, nevertheless through the sowing the grain increases many times over, etc.
Even seeds that are themselves food, like grain, multiply many times over when sown.


וכמו״כ [וכמו כן] הוא מעשה המצות שירדו ונתלבשו בדברים גשמיים כמו תפלין על קלף גשמי וציצית מצמר גשמי וכדומה בשאר המצות וכשאיש ישראל מניח אותם51 על ראשו נתהוה בחי׳ גלוי אלקותו קדש בחכמה והיה כי יביאך בבינה כו׳ וכמאמר הזוהר52 טלית53 פריסו דמלכא כו׳.
So too is the performance of the mitzvos, which descended and were enclothed in physical things, such as tefillin on physical parchment and tzitzis of physical wool, and likewise with the other mitzvos. And when a Jew places them on his head, there comes into being a revelation of His G-dliness: “Sanctify” (Kadesh) in Chochmah, “And it shall be when He brings you” (Vehayah ki yeviacha) in Binah, etc.; and as the Zohar says, “The tallis is the spread of the King,” etc.
So too the mitzvos came down and were enclothed in physical things: tefillin are written on parchment and tzitzis are made of wool, ordinary physical materials. Yet when a Jew puts on tefillin, G-dliness is revealed: the first two passages in them, “Sanctify” and “And it shall be when He brings you,” correspond to Chochmah and Binah, and the Zohar calls the tallis the King’s spread.




11וזהו דוקא כשאיש ישראל מניח אותם על ראשו משא״כ כשמונחים על השולחן לא נתהווה מזה שום גלוי כלל הגם שמצח האדם הוא ג״כ דבר גשם54 כמו השולחן
And this is specifically when a Jew places them on his head. But when they lie on the table, no revelation at all comes into being from this, even though a person’s forehead is also a physical thing, like the table.
The growth happens only when a Jew puts the tefillin on. Lying on a table they reveal nothing, though a forehead is no less physical than a table.


וגם כשעכו״ם [כשעובדי כוכבים ומזלות] מניח אותם55 לא יצמח מזה ג״כ שום גלוי כלל והיינו כמשל כח הצומח שבארץ שלא בכל מקום נצמח הפרי ובמדבר אינו נגדל צמחים כלל כמו״כ [כמו כן] דוקא לישראל נאמר כי תהיו אתם לי ארץ חפץ.5657
And also when an idolater puts them on, no revelation at all will grow from it either. This is like the analogy of the earth’s power of growth: fruit does not grow in every place, and in the desert no plants grow at all. So too, it is to Israel specifically that it is said, “For you shall be to Me a land of desire.”
Nor does anything grow when tefillin are put on by an idolater, one who is not a Jew, to whom these mitzvos were not given. The earth’s power of growth works only in fertile soil, not in a desert; so too the mitzvos grow only in the people of Israel, whom the prophet calls “a land of desire.”




Section 5 · ¶12–13
Kingship and the bride’s awe
12והיינו כידוע שבחי׳ א״ס נק׳ קדוש ומובדל אני הוי׳ לא שניתי.58 ואתה הוא קודם שנברא העולם ואתה הוא לאחר שנברא העולם כו׳.
That is, as is known, the level of the Infinite One (Ein Sof) is called holy and separate: “I, Havayah, have not changed”; and “You are He before the world was created, and You are He after the world was created,” etc.
Why must it be Israel? Because Ein Sof in Itself is holy and utterly apart: “I, Havayah, have not changed,” and G-d is the same before creation and after it, so creation makes no difference to Him.


והכל ירוממוך סלה. ושיוכל להתהוות עולמות הוא רק ע״י מלכותך מכ״ע [מלכות כל עולמים]59 אין מלך בלא עם606162 כו׳. ישתבח שמך לעד63 כו׳.
“And all will exalt You, Selah.” And that worlds can come into being is only through “Your kingship, a kingship over all worlds”: “there is no king without a people,” etc. “May Your Name be praised forever,” etc.
Worlds can come into being only through G-d’s kingship, and “there is no king without a people.” The lines of prayer quoted here speak of G-d as exalted above all and praised by His creations.




13וכמשל ענין המלך שמהפך מיש לאין להיות הכל בטלים נגדו. וכמו״כ [וכמו כן] למעלה אין מלך בלא עם מלשון עוממות שהוא בחי׳ יש ונפרד להתהוות בבחי׳ בטול ואין וכמו במלאכים כתיב וצבא השמים לך משתחוים.64
As in the analogy of a king, who turns [his subjects] from something into nothing, so that all are nullified before him. So too above: “there is no king without a people (am),” from the word omemos (“dimmed”), which is the level of something (yesh) and separateness, so that it may come into a state of self-nullification (bittul) and nothingness. As with the angels, of whom it is written, “And the hosts of heaven bow down to You.”
A king’s rule makes his subjects set aside their own importance before him. So too above: am, “people,” is read as related to omemos, “dimmed,” beings that feel separate from G-d, and His kingship is revealed when such beings become nullified before Him, as the angels bow before Him.


אך מלאכים הם אינם בבחי׳ נפרד כ״כ [כל כך] ודוקא ישראל למטה שהם בתכלית בחי׳ עוממות ונפרד ושם הוא עיקר בחי׳ גלוי המלוכה ע״י בחי׳ הביטול מיש לאין65 כו׳.
But angels are not so very separate. It is specifically Israel below who are at the utmost level of omemos and separateness, and there is the main revelation of kingship, through the self-nullification from something into nothing, etc.
Angels are not as separate, so their bowing reveals relatively little. Israel here below, who feel the most separate of all, reveal G-d’s kingship most when they nullify themselves before Him.


(משא״כ ברא כרעא דאבוה6667 ולא בבחי׳ מלך)68 ולכן דוקא תהיו אתם ארץ חפץ69 ששם עיקר גלוי הרצון והחפץ כו׳.
(Not so with “a son is his father’s leg”: [that is] not in the manner of a king.) Therefore specifically “you shall be a land of desire,” for there is the main revelation of the will and the desire, etc.
A son is like an extension of his father (“his father’s leg”), so a father’s relation to his son is not kingship. Israel is called “a land of desire” because it is in them that G-d’s will and desire are mainly revealed.


וע״י ישראל דוקא במעשה המצות הגשמיים יוכל להתהוות בחי׳ צמיחה הנ״ל.
And through Israel specifically, in the performance of the physical mitzvos, the growth mentioned above can come into being.
Only through Israel, and through physical mitzvos, can the growth described above take place.


וזהו אשה יראת70 ה׳ היא תתהלל שהקב״ה נק׳ חתן. וכנס״י [וכנסת ישראל] נק׳ בשם בחי׳ כלה בחי׳ אשה יראת ה׳ שהוא בחי׳ יראה ובטול. ועי״ז היא תתהלל שנעשה בחי׳ הארה וגלוי מלשון בהלו נרו71 כו׳:
And this is [the meaning of] “A woman who fears Havayah, she shall be praised (tis’halal)”: for the Holy One, blessed be He, is called the groom, and the Congregation of Israel (Knesses Yisrael) is called by the name “bride,” the aspect of “a woman who fears Havayah,” which is the aspect of awe and self-nullification. And through this “she shall be praised (tis’halal)”: there comes about illumination and revelation, from the expression “when His lamp shone (behilo),” etc.
The verse “A woman who fears Havayah, she shall be praised” is read of G-d, the groom, and the Congregation of Israel, His bride, the “woman who fears” Him, marked by awe and self-nullification. Through this she “shall be praised” (tis’halal), a word read as related to behilo, “when His lamp shone”: her bittul becomes a source of light and revelation.




Section 6 · ¶14–19
Yaakov takes root, Yisrael blossoms
14וזהו הבאים ישרש יעקב72 היינו השרשה למטה הוא בחי׳ המצות73 שירדו מבחי׳ רצה״ע [רצון העליון] להתלבש בדברים גשמיים הוא בחי׳ יעקב יו״ד עקב.747576 בחי׳ יו״ד שירדה בבחי׳ עקב למטה.77
And this is [the meaning of] “Those who came, Yaakov will take root”: the taking root below is the mitzvos, which descended from the level of the supernal will to be enclothed in physical things. This is the level of Yaakov: yud, akev (“heel”), the level of the yud that descended into the level of the heel, below.
Now the opening verse is explained. “Taking root” below is the mitzvos, which came down from the supernal will and were enclothed in physical things; this is Yaakov, whose name divides into yud and akev, “heel”: the yud, which stands for the highest level, descended into the “heel,” the lowest level, here below.


ועי״ז יציץ ופרח ישראל להיות בחי׳ צמיחה מההעלם אל הגילוי כו׳.
And through this, “Yisrael will bud and blossom”: there comes to be growth from concealment into revelation, etc.
Through this “Yisrael will bud and blossom”: what was hidden grows into revelation.




15וזהו זורע צדקות מצמיח ישועות.7879 ע״י הזריעה בחי׳ המצות
And this is [the meaning of] “He sows righteous deeds (tzedakos), makes salvations grow”: through the sowing, which is the mitzvos.
The morning blessing describes G-d as one who “sows righteous deeds” and “makes salvations grow.” The sowing is the mitzvos.


וצדקה שכ״א [שכל אחד / שכל אחת] נותן הוא רק לזכותנו כי בודאי הקב״ה בעצמו היה יכול לפרנסם ואינו אלא רק לזכותנו להיות מצמיח ישועות בחי׳ צמיחה מההעלם אל הגלוי ע״י מעשה המצות כנ״ל.
And the charity (tzedakah) that each one gives is only to grant us merit, for certainly the Holy One, blessed be He, could Himself provide for them; it is only to grant us merit, so that He “makes salvations grow”: growth from concealment into revelation, through the performance of the mitzvos, as explained above.
The charity each person gives is only to grant us merit: G-d could certainly provide for the poor Himself, but He lets us give so that the merit is ours. Our giving is the sowing from which “salvations grow,” revelation emerging from concealment.




16וזהו כוונת מאמר דהע״ה [דוד המלך עליו השלום] לכל תכלה ראיתי קץ80 רחבה מצותך מאד.
And this is the intent of the saying of King David, peace be upon him: “To every longing (tichlah) I have seen an end; Your commandment is exceedingly (me’od) broad.”
King David says he has seen an end to every tichlah, while G-d’s commandment is “exceedingly broad.”


שאין כוונתו על תאוות גשמיים רק על בחי׳ השגות וכלות הנפש81 ל׳ [לשון] כלתה נפשי82 כו׳ שהוא בבחי׳ קץ וגבול שלכל נשמה יש גבול להשגתה
His intent is not about physical desires, but about the level of comprehension and the soul’s pining away (kelos hanefesh), from the expression “my soul pines away (kalesah nafshi),” etc., which is in the category of end and limit, for every soul has a limit to its comprehension;
The Alter Rebbe rules out reading tichlah as physical desire: it refers to the soul’s spiritual comprehension and its yearning to the point of expiry (kelos hanefesh), as in “my soul pines away.” However lofty, these have an end, because every soul’s grasp is limited.


משא״כ מצותך היא רחבה מאד היינו שבחי׳ מצותך היא רחבה בבחי׳ כלי קבול לקבל בחי׳ מאד בלי גבול שע״י מעשה המצו׳ [המצות / המצוה] יוכל לצמוח בבחי׳ גלוי בלי גבול.
whereas “Your commandment is exceedingly broad”: that is, Your commandment is broad as a receptacle to receive the level of me’od (“exceedingly”), without limit; for through the performance of the mitzvos there can be growth in a revealed manner, without limit.
The mitzvah, by contrast, is “broad” enough to receive me’od, “exceedingly,” the level without limit. Through physical deeds a revelation without limit can grow.




17וזהו רחבה מצותך מאד. וזהו אשריכם זורעי על כל מים8384 שכל בחי׳ השגות שבג״ע [שבגן עדן] העליון וג״ע [וגן עדן] התחתון נק׳ בשם מים כמ״ש ונהר יצא מעדן85 כו׳
This is “Your commandment is exceedingly broad.” And this is [the meaning of] “Fortunate are you who sow upon all waters”: all the levels of comprehension in the higher Gan Eden and the lower Gan Eden are called “water,” as it is written, “And a river went out of Eden,” etc.
This also explains “Fortunate are you who sow upon all waters.” All the comprehension that souls enjoy in the higher and lower Gan Eden is called “water,” after the river that goes out of Eden to water the garden.


משא״כ מעשה המצות נעשה זריעה על כל מים למעלה מעלה מבחי׳ מים כנ״ל.
Whereas the performance of the mitzvos becomes a sowing “upon (al) all waters,” far, far above the level of water, as explained above.
The sowing of the mitzvos is “upon all waters”: the maamar reads al, “upon,” as “above,” far above every level of comprehension in Gan Eden.




18וכמו״כ [וכמו כן] ע״י לימוד התורה שירדה ג״כ להתלבש בענינים גשמיים נעשה ג״כ מזה בחי׳ צמיחה ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן ותלמודו בידו.86
So too through the study of the Torah, which also descended to be enclothed in physical matters: from this too there comes about growth. Therefore our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand.”
Torah study too came down into physical subjects, so it too produces growth. Hence the words heard in the upper world: “Fortunate is he who comes here with his learning in his hand.”


ולכאורה הוא תמוה והלא למעלה אין נצרך שם כלל הדבור גשמי אלו מציאות87 וכדומה. רק שלהיות בחי׳ צמיחה הנ״ל צריך להיות דוקא נשרש ונקלט בארץ ואז יוכל לצמוח.
At first glance this is puzzling: above, there is no need at all for physical speech, [such as] “Eilu metzios” (“These are the found objects”) and the like. But for the growth mentioned above to come about, [the seed] must specifically be rooted and absorbed in the earth, and then it can grow.
This seems strange, since in the higher world no one needs physical discussions such as the laws of found objects. The answer is the analogy again: a seed grows only if it is rooted and absorbed in the earth.


כמו״כ [כמו כן] כשנקלט אצלו בחי׳ התורה בבחי׳ קליטה ממש להיות תלמודו בידו דוקא אזי נעשה מזה בחי׳ צמיחה גלוי רב למעלה הרבה מבחי׳ ההשגות שבג״ע [שבגן עדן] ששם הוא רק נהנין מזיו השכינה88 כו׳.
So too, when the Torah is absorbed within him with real absorption, so that “his learning is in his hand” specifically, then from this there comes about growth, a great revelation, far above the level of the comprehension in Gan Eden, where they only “delight in the radiance of the Shechinah,” etc.
When the Torah is truly absorbed in a person, “his learning in his hand,” it yields growth, a revelation far above the comprehension of Gan Eden, where souls only “delight in the radiance of the Shechinah.”




19וזהו ישרש יעקב שהיא ע״י בחינת שרישה וקליטה בחי׳ יעקב שהוא בחי׳ תורה ויקם עדות ביעקב89 כו׳ תתן אמת ליעקב90 כו׳ ואין אמת אלא תורה9192 כו׳.
And this is “Yaakov will take root”: it is through the aspect of rooting and absorption, the level of Yaakov, which is the level of Torah: “He established a testimony in Yaakov,” etc.; “Grant truth to Yaakov,” etc.; and “there is no truth but Torah,” etc.
Yaakov stands for Torah: G-d “established a testimony in Yaakov” and gave “truth to Yaakov,” and “there is no truth but Torah.” So “Yaakov will take root” means Torah and mitzvos rooted and absorbed below.


הנה עי״ז יציץ ופרח ישראל בבחי׳ גלוי בחי׳ לי ראש כו׳ כנודע.
Through this, “Yisrael will bud and blossom,” in a revealed manner: the level of “li rosh” (“a head to Me”), etc., as is known.
From this rooting “Yisrael will bud and blossom,” revealing the level of Yisrael, whose letters spell li rosh, “a head to Me.”


וזהו ומלאו פני תבל93 תנובה. תנובה הוא ענין הפרי גם תנ״ו ב״ה (להיות נקלט) בבחי׳ תבל שהוא בחי׳ כנ״י [כנסת ישראל] הנק׳ ארץ חפץ להיות נקלט ונשרש בה בבחי׳ גלוי הוא ע״י בחי׳ יעקב וישראל הנ״ל:
And this is “and they will fill the face of the world (tevel) with produce (tenuvah).” Tenuvah means fruit; it is also “tenu bah,” “place into it” (to be absorbed), into the level of tevel, which is the level of the Congregation of Israel, called “a land of desire”: to be absorbed and rooted in it in a revealed manner. This is through the levels of Yaakov and Yisrael mentioned above.
The verse ends, “and they will fill the face of the world (tevel) with produce (tenuvah).” Tenuvah means fruit, and is also read as tenu bah, “place into it”: the mitzvos are placed into tevel, the world, meaning the Congregation of Israel, the “land of desire,” to be absorbed and rooted there and then revealed, through Yaakov and Yisrael.




Section 7 · ¶20–23
Prayer: bitterness, joy and compassion
20אך כדי שיומשך בחי׳ יעקב וישראל הנ״ל צ״ל ג׳ בחי׳ שהוא בחי׳ אברהם יצחק ויעקב כי תפלות אבות תקנום.94
But in order that the levels of Yaakov and Yisrael mentioned above be drawn down, there must be three levels, namely the levels of Avraham, Yitzchak and Yaakov, for “the Patriarchs instituted the prayers.”
Drawing down the levels of Yaakov and Yisrael requires all three Patriarchs, Avraham, Yitzchak and Yaakov, who are bound up with prayer, since the Sages say that the Patriarchs instituted the prayers.


וזהו ענין התפלה שמבקשים ברוך אתה הוי׳ מההעלם אל הגילוי כו׳ כנודע. אך צריך להיות מקודם בחי׳ מרירות על הריחוק מאלקות בתכלית.
This is the matter of prayer, in which we ask, “Blessed are You, Havayah”: [to draw] from concealment into revelation, etc., as is known. But first there must be the aspect of bitterness over the utter distance from G-dliness.
Prayer’s refrain, “Blessed are You, Havayah,” asks that the hidden be drawn into revelation. Yet prayer must begin with bitterness over how utterly far one is from G-dliness.




21וכמאמר מים תחתונים בוכין95 כו׳. להתבונן בגדולת ה׳ ברוך שאמר9697 כו׳ שבאמירה אחת נתהוו כל העולמות וכו׳
As it is said, “The lower waters weep,” etc. [One is] to contemplate the greatness of G-d, “Blessed is He who spoke,” etc.: that with a single utterance all the worlds came into being, etc.,
The lower waters “weep” at being far from G-d, and a person should feel the same. He contemplates G-d’s greatness: as the blessing “Blessed is He who spoke” says, all the worlds came into being through a single utterance.


ושכדאי כל יסורי גיהנם כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מוטב דלידייניה98 וליתי לעלמא דאתי להיות נהנין מזיו השכינה.99
and that it is worth all the sufferings of Gehinnom, etc., as our Sages, of blessed memory, said, “Better that he be judged and come into the World to Come,” to delight in the radiance of the Shechinah.
He also considers that delighting in G-d’s presence is worth all the sufferings of Gehinnom, as in the Sages’ words, “Better that he be judged and come into the World to Come.” Such thoughts make his present distance bitter to him.




22ועי״ז יתמרמר נפשו מאד על ריחוקו בתכלית. אך בכי׳ תקיעא בלבאי מסטרא דא וחדוה מסטרא דא.100
Through this his soul will become very embittered over his utter distance. But “weeping is lodged in my heart on one side, and joy on the other side.”
Such contemplation makes a person bitter over his distance. Yet, in Rabbi Elazar’s words in the Zohar, weeping is lodged on one side of the heart and joy on the other.


היינו שבאמת מצד הגוף הוא רחוק בתכלית. אך מצד נש״י [נשמות ישראל] יש בחי׳ שמחה רבה לשמוח בה׳ בשמחה של מצוה שהוא מבחי׳ מהותו ועצמותו כביכול למעלה מבחי׳ סוכ״ע כו׳.
That is: in truth, from the side of the body he is utterly distant; but from the side of the souls of Israel there is great joy, to rejoice in G-d with the joy of a mitzvah, which is from the level of His very being and essence, as it were, higher than the level of the light that encompasses all worlds (sovev kol almin), etc.
As a body, a person is indeed utterly far from G-d; as a soul, though, he can rejoice in G-d with the joy of a mitzvah, a joy that comes from G-d’s very essence, higher even than sovev kol almin.


אך ע״י מה נתחברו בחי׳ שני הפכים האלו בתכלית בכיה וחדוה כו׳. הנה הוא ע״י בחי׳ יעקב שהוא בחי׳ רחמנות101 וכמאמר ברחמיך הרבים רחם עלינו
But through what are these two utter opposites, weeping and joy, joined together, etc.? It is through the level of Yaakov, which is the level of compassion, as it is said, “In Your great compassion, have compassion on us.”
Weeping and joy are complete opposites. What joins them is Yaakov, whose attribute is compassion, as in the prayer “In Your great compassion, have compassion on us.”


וע״י בחי׳ רחמנות כנ״ל יוכל להיות בחי׳ שמחה של מצוה שהוא בחי׳ גילוי כו׳ כנ״ל.
And through compassion, as mentioned, there can be the joy of a mitzvah, which is revelation, etc., as mentioned above.
Through compassion, which bridges the bitterness and the joy, the joy of the mitzvah, which is revelation, can come about.




23וזהו הקל קול יעקב102103 וכמשל הקול שהוא ג״כ גילוי ההעלם
And this is [the meaning of] “The voice is the voice of Yaakov,” as in the analogy of the voice, which is also a revelation of what is concealed.
“The voice is the voice of Yaakov”: a voice brings out what is hidden within a person.


והקול נעשה ע״י ג׳ בחי׳ אש ומים שהם דברים הפכיים ובחי׳ הרוח הוא הממוצע ומחברו כמו״כ [כמו כן] להיות בחי׳ גילוי מעשה המצות למטה הוא ג״כ ע״י בחי׳ יעקב בחי׳ רחמנות כנ״ל
And the voice is produced through three elements: fire and water, which are opposite things, and air (ruach), which is the intermediary that joins them. So too, for there to be the revelation of the performance of the mitzvos below, this is also through the level of Yaakov, the level of compassion, as mentioned above.
A voice is formed from three elements: fire and water, which are opposites, and air (ruach), which stands between them and joins them. So too the revelation brought by the mitzvos below comes through Yaakov, compassion, which joins opposites.


ולכן נק׳ יעקב בריח התיכון104 שמבריח מן הקצה105 העליון אל הקצה התחתון כו׳ לחבר הקרשים שלא יתפרדו והיו לאחדים106 כו׳:
Therefore Yaakov is called the middle bar, which runs through from the upper end to the lower end, etc., to join the boards so that they will not come apart, “and they shall become one,” etc.
Yaakov is called the “middle bar” of the Mishkan, which ran through all the boards from end to end and held them together so that they would not separate. Like that bar, Yaakov joins the highest level to the lowest.




Section 8 · ¶24–25
Egypt, exile and the answer
24וזהו הבאים ישרש יעקב. היינו שבכדי שיקבלו ישראל התומ״צ [התורה ומצות]107 שהוא בחי׳ יעקב וישראל כו׳ ולהיות פב״פ [פנים בפנים] דבר108 ה׳ כו׳ באו מקודם למצרים שהוא בחי׳ המרירות כו׳ בחומר ובלבנים109 כו׳. ואח״כ קבלו התורה להיות ישרש יעקב יציץ ופרח110 כו׳
And this is “Those who came, Yaakov will take root.” That is: in order that Israel receive the Torah and mitzvos, which are the levels of Yaakov and Yisrael, etc., and that there be “face to face Havayah spoke,” etc., they first came to Egypt, which is the aspect of bitterness, etc., “with mortar and with bricks,” etc. And afterward they received the Torah, so that “Yaakov will take root; [Yisrael] will bud and blossom,” etc.
The opening verse is now applied to Egypt itself. For Israel to receive the Torah and mitzvos, the levels of Yaakov and Yisrael, and to hear Havayah speak “face to face” at Sinai, they first had to come to Egypt and the bitterness of “mortar and bricks” (“they embittered their lives,” Exodus 1:14); only afterward did they receive the Torah, so that Yaakov would take root and Yisrael bud and blossom.


וזה היה במצרים בכדי לקבל את התורה בגשמיות בבחי׳ חיצוניות.
And this was in Egypt, in order to receive the Torah in physicality, in the aspect of the outer dimension (chitzoniyus).
The descent into Egypt prepared them to receive the Torah in physical form, in its outer dimension.




25וגם עתה בגלות ושעבוד פרנסה הוא ג״כ בכדי שלעתיד יוכלו לקבל בחי׳ פנימיות התורה להיות עין בעין יראו111 כו׳.112
And now too, [being] in exile and in the servitude of [earning a] livelihood is likewise in order that in the time to come they will be able to receive the inner dimension (pnimiyus) of the Torah, so that “eye to eye they will see,” etc.
The present exile and the burden of making a living serve the same purpose as Egypt. They prepare Israel to receive the inner dimension of the Torah in the time to come, when “eye to eye they will see.”


וזהו בוראך יעקב113 ויוצרך ישראל114 כמ״ש יוצר אור ובורא חשך.115 היינו שבכל דבר יש בחי׳ חומר וצורה.
And this is “Your Creator [is] Yaakov, and your Former [is] Yisrael,” as it is written, “He forms light and creates darkness.” That is: in everything there is matter and form.
The opening question about Yaakov as “Creator” and Yisrael as “Former” is now resolved with the verse “He forms light and creates darkness,” where “creating” goes with darkness and “forming” with light. Everything is made of matter and form.


ובחי׳ בריאת החומר שירדה למטה הוא בחי׳ יעקב ויוצרך הוא בחי׳ הצורה וגילוי הוא בחי׳ ישראל כנ״ל.
The creation of the matter, which descended below, is the level of Yaakov; and “your Former” is the form and the revelation, which is the level of Yisrael, as mentioned above.
Here “creation” means bringing matter into being, the dark substance that descended below; that is Yaakov. “Forming” gives shape and revelation, the light; that is Yisrael, so the question from the beginning falls away.


וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] כל שיראת חטאו קודמת116 לחכמתו חכמתו מתקיימת117 היינו להיות חכמתו מתקיימת בבחי׳ צמיחה כנ״ל צ״ל מקודם בחי׳ יראת חטאו כו׳ וכמבואר למעלה אשה יראת118 ה׳ דוקא היא תתהלל כו׳:
And this is the meaning of the saying of our Sages, of blessed memory, “Anyone whose fear of sin precedes his wisdom, his wisdom endures.” That is: for his wisdom to endure, in the manner of growth mentioned above, there must first be fear of sin, etc., as explained above: specifically “a woman who fears Havayah, she shall be praised,” etc.
The Mishnah teaches that wisdom endures only when fear of sin comes first. In the maamar’s terms, wisdom “endures” and grows like a planted seed only after the preparation of awe, as in “a woman who fears Havayah, she shall be praised.”



In one’s avodah
The maamar draws the lesson that before prayer a person should feel bitterness over his distance from G-d, contemplating G-d’s greatness, yet rejoice in the soul’s bond with Him; Yaakov’s compassion joins the two. The physical mitzvos, charity and Torah truly absorbed are seeds of revelation, and fear of sin must precede wisdom for wisdom to endure. Exile and the burden of earning a living are themselves a preparation for the revelation of the Torah’s inner dimension.
Questions for discussion
	Why would a tasteless seed be a better image for the mitzvos than grain that is already edible?
	The maamar says tefillin on a table reveal nothing, though a forehead is just as physical. What, then, makes the act fruitful?
	Why is G-d’s kingship revealed more through Israel, who feel separate, than through the angels?
	How can weeping and joy be lodged in the heart at the same time, and how does compassion join them?
	How does reading “creation” as the making of matter answer the question of why Yaakov is called the Creator and Yisrael the Former?

Sources and references
Notes
Paragraph 1
1הבאים ישרש
It explains why this verse is in the haftarah of Parshas Shemos: the parsha as a whole tells of the literal coming into Egypt, the Egyptian exile, and the haftarah reveals that through it specifically “Yisrael will bud and blossom.”
Kehot’s noteהפטרת פ׳ שמות ע״פ מנהג אשכנז, וכ״ה מנהג חב״ד. ”מה שפסוק זה הוא בההפטרה דפ׳ שמות, דכללות ענין פרשה זו הוא ענין הבאים מצרימה כפשוטו גלות מצרים וע״ז מגלה ההפטרה שעי״ז דוקא יהי׳ יציץ ופרח ישראל” — ד״ה הבאים תשל״ט. ד״ה זה נזכר בלקו״ת אחרי כו, ב.
2הבאים ישרש יעקב
Two other transcripts of this maamar are printed there.
Kehot’s noteב׳ הנחות אחרות במאמרי אדה״ז נביאים ע׳ פג. וע׳ צד. ובתוס׳ הגהות וביאורים באוה״ת שמות כרך א ע׳ עז. כרך ז ע׳ ב׳תקלב. ב׳תקלט. הנחה אחרת מהמאמר ובהגהות אחרות בכרך ח ע׳ ב׳תתנד. קיצורים נדפסו שם ע׳ ב׳תתסב. וראה גם ד״ה זה בסה״מ הנחות תרט״ו מהצ״צ ע׳ נד. ובמ״מ לשם. וע׳ קפז. נזכר בלקו״ת אחרי כו, ב. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה ד״ה זה במאמרי אדה״א שמות כרך א ע׳ א שמיוסד על מאמר זה. במאמרי אדמו״ר הצ״צ הנחות תרי״ד-תרט״ו ע׳ נד מיוסד על מאמר זה. חלק מהמאמר בד״ה קדש ישראל תרמ״א ע׳ יח. לד״ה זה ראה הבאים ישרש תשל״ח. תשל״ט. תשמ״ג. תשמ״ח (נדפס בסה״מ מלוקט ח״ד ע׳ קכה ואילך). פלח הרמון שמות ע׳ כא.
3הבאים ישרש יעקב
Isaiah foretells Israel’s flourishing: “Those who came, Yaakov will take root; Yisrael will bud and blossom, and they will fill the face of the world with produce.” Many read habaim as “in days to come” (context: Steinsaltz Tanakh); the maamar, with Rashi, reads it as those who came into Egypt, whose descent led to growth.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ו. ופרש״י הלא ידעם מה עשית בראשונה הבאים למצרים אשר השריש יעקב צצו ופרחו שם עד אשר מלאו פני תבל, עכ״ל. — אוה״ת שמות ע׳ עז. ובד״ה זה תשל״ט (מהנחה בלתי מוגה): ”כפירוש רש״י והטעם שבוחר בפירוש רש״י ואינו מפרש כפשטני המקרא [תיב״ע (הובא באוה״ת שמות כרך ז ע׳ ב׳תקלב), ראב״ע, רד״ק ומצו״ד עה״פ שם — הערת המו״ל שם] דפי׳ הבאים הם בימים הבאים, כי לפי פי׳ זה הרי המקרא קצר הוא והול״ל בימים הבאים”.
4הבאים ישרש יעקב
Rashi explains the verse as those who came to Egypt, whom Yaakov rooted, and who budded and blossomed there until they filled the world. The maamar follows this reading in linking the verse to the coming into Egypt.
Rashi on Isaiah 27:6רש"י על ישעיהו כ״ז:ו׳
הבאים ישרש יעקב. הלא ידעתם מה עשיתי בראשונה הבאים למצרים אשר השריש יעקב צצו ופרחו שם עד (אשר) מלאו פני תבל תנובה:
Those who came, whom Jacob caused to take root Do you not know what I did at first? Those who came to Egypt which Jacob caused to take root, flourished and blossomed there until they filled the face of the world with fruitage.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
5צ״ל השייכות
The note points to these maamarim on the question of how taking root is connected with the coming into Egypt.
Kehot’s noteראה ד״ה הבאים תש״ל, תשל״ט ותשמ״ז.
6כה אמר ה׳ בוראך יעקב
Isaiah comforts Israel: “Thus says Havayah, who created you, Yaakov, and who formed you, Yisrael: do not fear, for I have redeemed you.” In its plain sense G-d is the Creator of Yaakov; the Midrash, and the maamar after it, read “your Creator [is] Yaakov,” Yaakov as the world’s creator.
Isaiah 43:1ישעיהו מ״ג:א׳
וְעַתָּה כֹּה־אָמַר ה׳ בֹּרַאֲךָ יַעֲקֹב וְיֹצֶרְךָ יִשְׂרָאֵל אַל־תִּירָא כִּי גְאַלְתִּיךָ קָרָאתִי בְשִׁמְךָ לִי־אָתָּה:
But now thus saith the L-RD that created thee, O Jacob, And He that formed thee, O Israel: Fear not, for I have redeemed thee, I have called thee by thy name, thou art Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, א.
7אמר הקב״ה לעולם מי בראך יעקב בראך
The note gives Or HaTorah on Shemos for the source of this Midrash, in the Midrash Rabbah on Bechukosai.
Kehot’s noteבמ״ר פ׳ בחוקותי פט״ו גבי ד״א וזכרתי את בריתי יעקב. — אוה״ת שמות ע׳ עח. וראה ילקוט שמעוני לנ״ך רמז תנב.
8מי בראך יעקב בראך וישראל יצרך
The Midrash on “I will remember My covenant with Yaakov” has G-d tell His world, “Who created you? Yaakov created you,” reading Isaiah 43:1 as “your Creator, Yaakov; your Former, Yisrael.” The maamar asks what this means and why the terms are divided this way.
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Paragraph 2
9והלא בחי׳ ישראל הוא גדול מבחי׳ יעקב כו׳
It notes that Yisrael’s superiority is plain: the name Yaakov comes from holding Eisav’s heel, while Yisrael comes from having striven with G-d and with men and prevailed; and the names hint at it too, Yaakov as yud-akev (“yud, heel”) and Yisrael as li rosh (“a head to Me”).
Kehot’s note”וכמובן גם מפשטות הענינים דהשם יעקב הוא ע״ש וידו אוחזת בעקב עשו [תולדות כה, כו] משא״כ ישראל הוא ע״ש כי שרית עם אלקים ועם אנשים ותוכל [וישלח לב, כט] ובפרט ע״פ הרמזים שבשמות אלו דיעקב הוא אותיות יו״ד עקב וישראל אותיות לי ראש” — ד״ה הבאים תשל״ט (מהנחה בלתי מוגה).
10היום לעשותם
Moshe charges Israel: “Keep the commandment… which I command you today, to do them.” The maamar uses the phrase for the purpose of the soul’s descent: to perform the mitzvos in this world.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11בראשית בשביל ישראל
The Midrash counts Israel among the things that came before the creation of the world, in G-d’s thought: “the thought of Israel preceded everything.” The Kehot note gives it among the sources for creation being for the sake of Israel.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteראה ב״ר א, ד. ויק״ר לו, ד. רש״י ורמב״ן בראשית א, ה. ראה הערת כ״ק אדמו״ר זי״ע באוה״ת שמות כרך א ע׳ עט.
12קדש ישראל לה׳
Through Jeremiah G-d recalls Israel’s devotion in the wilderness: “Israel is holy to Havayah, the first of His produce,” set apart for Him like first-fruits, which no outsider may eat (context: Steinsaltz Tanakh). The source for Israel being called reishis, and the starting point for the maamar’s question about what this “produce” is.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
13במאמרי אדה״ז נביאים ע׳ צד
This other transcript spells out the question: Yisrael is higher, as it says, “Your name shall no longer be called Yaakov but Yisrael”; so Beriah (Chochmah, Binah and Daas, Yisrael as li rosh) should have gone with Yisrael, and Yetzirah (the emotive attributes, Tiferes) with Yaakov.
Kehot’s note”הלא מדריגות ישראל גבוה ממדריגות יעקב וכמ״ש לא יעקב יקרא עוד שמך כ״א ישראל והל״ל בחי׳ בריאה לישראל ויצירה ליעקב (כידוע דהבריאה בבחי׳ חב״ד והוא בחי׳ ישראל לי ראש והיצירה בבחי׳ חג״ת שהוא בבחי׳ יעקב בחי׳ הת״ת)”. ראה בספר הליקוטים ממאמרי הצ״צ ערך יעקב ע׳ א׳ק.
Paragraph 3
14ולהבין מהו השייכות לישראל
Likkutei Torah opens with the same verse, “Israel is holy to Havayah, the first of His produce,” and asks what this growing produce is of which Israel are called first.
Kehot’s noteראה גם בלקו״ת פ׳ פנחס עט, ב.
15על המצות נאמר בזהר שהם בחי׳ לבושין
The Zohar passage the Kehot note gives here describes the souls in Gan Eden standing clothed in garments, crowned before their Master. The maamar cites the Zohar’s teaching that the mitzvos are these garments.
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״ב ריא, ב.
16לבושין שכ״א
The manuscript reads “garments for the soul, and therefore each one of Israel,” making explicit that the obligation in all 613 follows from the garments.
Kehot’s noteבבוך 1113 גוכתי״ק הצ״צ: לבושים לנפש ולכן כל א׳ מישראל.
17לבד מצות המלך
The note points to a footnote there on the exception of the king’s mitzvos.
Kehot’s noteראה לקו״ש חי״ח ע׳ 192 הערה 52 בשולי העמוד.
18וכל המצות מחוייב
The manuscript reads “and all the 613 mitzvos each one is obligated [to fulfill].”
Kehot’s noteבגוכתי״ק הצ״צ: וכל התרי״ג מצות מחוייב.
19וצריך להיות בגלגול
Iggeres HaKodesh, epistle 19, says in the name of the Arizal that every person must come back in gilgul until he has fulfilled all 613 mitzvos in actual deed, for the Torah’s purpose is the mitzvos done in practice, “today, to do them.”
Kehot’s noteראה אגה״ק סי׳ יט (דף קכח, ב) בשם האריז״ל. ספר הגלגולים פ״ד. לקו״ת בהר מב, ב. בארוכה בלקו״ש חי״ח ע׳ 192 הערה 55. וראה בליקוט פי׳ לאגה״ק — חיטריק שם.
20שיהיה לבוש מן כל התרי״ג מצות
The other transcript adds that since there are many mitzvos a person cannot fulfill, such as the mitzvos of priesthood or communal mitzvos, he comes in several gilgulim.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ צה: ”וגם שיש הרבה מצות שא״א שיקיים אדם כמו מצות כהונה בישראל או מצות רבים וכה״ג הנה הוא בא בכמה גלגולים. ויש להעיר שבגוכתי״ק הצ״צ אחר תי׳ ”התרי״ג מצות” נוסף: ואפילו להיות כהן או לוי ע״י גלגול”: לבד — ואח״כ העביר ע״ז קולמוס.
21בגלגול או בבחי׳ עיבור . . וכשחיסר
The manuscript reads: “in the manner of gilgul or ibbur, to fulfill the mitzvos that depend on priesthood and Levites and the like; and all this is so that the soul’s garments in Gan Eden be complete, that there be a garment from all 613 mitzvos.”
Kehot’s noteבגוכתי״ק הצ״צ: בבחינת גלגול או עיבור לקיים מצות התלויות בכהונה ולויה וכיוצא. וכ״ז הוא כדי להיות שלימות הלבושים לנפש בג״ע שיהי׳ לבוש מן כל התרי״ג מצות: וכשחיסר.
Paragraph 4
22ולכן ביקש משה ליכנס לארץ
Or HaTorah on this passage points to Likkutei Torah, Shelach 36c.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ פ מציין ללקו״ת פ׳ שלח לו, ג.
23בקש משה ליכנס לארץ לקיים המצות התלויין בה
Rabbi Simlai asks why Moshe longed to enter the Land: not to eat its fruit, but because many mitzvos can be fulfilled only in the Land of Israel. The maamar cites it to show how much each mitzvah adds.
Sotah 14a:7–8סוטה י״ד א:ז׳-ח׳
דָּרַשׁ רַבִּי שִׂמְלַאי: מִפְּנֵי מָה נִתְאַוָּה מֹשֶׁה רַבֵּינוּ לִיכָּנֵס לְאֶרֶץ יִשְׂרָאֵל? וְכִי לֶאֱכוֹל מִפִּרְיָהּ הוּא צָרִיךְ?! אוֹ לִשְׂבּוֹעַ מִטּוּבָהּ הוּא צָרִיךְ?! אֶלָּא כָּךְ אָמַר מֹשֶׁה: הַרְבֵּה מִצְוֹת נִצְטַוּוּ יִשְׂרָאֵל, וְאֵין מִתְקַיְּימִין אֶלָּא בְּאֶרֶץ יִשְׂרָאֵל. אֶכָּנֵס אֲנִי לָאָרֶץ כְּדֵי שֶׁיִּתְקַיְּימוּ כּוּלָּן עַל יָדִי. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: כְּלוּם אַתָּה מְבַקֵּשׁ אֶלָּא לְקַבֵּל שָׂכָר? מַעֲלֶה אֲנִי עָלֶיךָ כְּאִילּוּ עֲשִׂיתָם, שֶׁנֶּאֱמַר: ״לָכֵן אֲחַלֶּק לוֹ בָרַבִּים וְאֶת עֲצוּמִים יְחַלֵּק שָׁלָל תַּחַת אֲשֶׁר הֶעֱרָה לַמָּוֶת נַפְשׁוֹ וְאֶת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
24ובגמרא המשילו
The Gemara explains that the eglah arufah, a heifer that has borne no fruit, is broken in a place that bears no fruit, to atone for the slain man whom they did not let “produce fruits.” The maamar takes this as the Sages calling mitzvos “fruits.”
Sotah 46a:22סוטה מ״ו א:כ״ב
אָמַר רַבִּי יוֹחָנָן בֶּן שָׁאוּל, מִפְּנֵי מָה אָמְרָה תּוֹרָה: הָבֵיא עֶגְלָה בְּנַחַל? אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָבֹא דָּבָר שֶׁלֹּא עָשָׂה פֵּירוֹת, וְיֵעָרֵף בִּמְקוֹם שֶׁאֵין עוֹשֶׂה פֵּירוֹת, וִיכַפֵּר עַל מִי שֶׁלֹּא הִנִּיחוּ[הוּ] לַעֲשׂוֹת פֵּירוֹת. מַאי פֵּירוֹת? אִילֵימָא פְּרִיָּה וּרְבִיָּה — אֶלָּא מֵעַתָּה אַזָּקֵן וְאַסָּרִיס הָכִי נָמֵי דְּלָא עָרְפִינַן?! אֶלָּא מִצְוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבגוכתי״ק הצ״צ: ובגמרא שלהי מסכת סוטה המשילו. סוטה מו, א. ”ובדרז״ל לשון פירות בעגלה ערופה אמרו ע״פ אשר לא יעבד ולא יזרע הוא לא הניחו לעשו׳ פירות יערף בנחל איתן במקום שאינו עושה פירות, ופריך אלא מעתה זקן או סריס מאי, ומשני אלא מאי פירות מצות” — מאמרי אדה״ז נביאים ע׳ פד. וראה שם בארוכה משל מענין הזריעה. באוה״ת פ׳ שמות ע׳ פ מציין ללקו״ת שה״ש טז, א. באוה״ת וירא כרך ז תתשפד, ב מצין לכאן: מאי פירות מצות שנזרעים בארץ.
Paragraph 5
25אלא מאי פירות מצות
The Gemara’s conclusion that the “fruits” of the slain man are mitzvos, since the Torah does not distinguish an old man or a eunuch. The maamar takes this as the source for calling mitzvos fruits.
Sotah 46a:22סוטה מ״ו א:כ״ב
אָמַר רַבִּי יוֹחָנָן בֶּן שָׁאוּל, מִפְּנֵי מָה אָמְרָה תּוֹרָה: הָבֵיא עֶגְלָה בְּנַחַל? אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָבֹא דָּבָר שֶׁלֹּא עָשָׂה פֵּירוֹת, וְיֵעָרֵף בִּמְקוֹם שֶׁאֵין עוֹשֶׂה פֵּירוֹת, וִיכַפֵּר עַל מִי שֶׁלֹּא הִנִּיחוּ[הוּ] לַעֲשׂוֹת פֵּירוֹת. מַאי פֵּירוֹת? אִילֵימָא פְּרִיָּה וּרְבִיָּה — אֶלָּא מֵעַתָּה אַזָּקֵן וְאַסָּרִיס הָכִי נָמֵי דְּלָא עָרְפִינַן?! אֶלָּא מִצְוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
26זרעו לכם לצדקה
Hosea urges Israel, “Sow for yourselves for righteousness, reap according to kindness.” One of the verses that call good deeds sowing.
Hosea 10:12הושע י׳:י״ב
זִרְעוּ לָכֶם לִצְדָקָה קִצְרוּ לְפִי־חֶסֶד נִירוּ לָכֶם נִיר וְעֵת לִדְרוֹשׁ אֶת־ה׳ עַד־יָבוֹא וְיֹרֶה צֶדֶק לָכֶם:
Sow to yourselves according to righteousness, Reap according to mercy, Break up your fallow ground; For it is time to seek the L-RD, Till He come and cause righteousness to rain upon you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע י, יב. ראה לקו״ת שלח לח, ב.
27אשריכם זורעי על כל מים
In Isaiah’s picture of a time of peace: “Fortunate are you who sow upon all waters, who send forth the ox and the donkey.” A second verse of sowing, which the maamar later reads as sowing above all the “waters” of Gan Eden.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, כ. ראה באוה״ת נ״ך כרך ב ע׳ תשצא מציין לכאן: דזריעה דמעשה המצות נמשך עי״ז גילוי סוכ״ע שהוא למעלה מג״ע וזהו על כל מים למעלה מבחי׳ ונהר יוצא מעדן להשקות את הגן כו׳.
28זורע צדקות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת ק״ש.
29זורע צדקות
The first blessing before the morning Shema praises G-d who “sows righteous deeds, makes salvations grow.” The Kehot note gives this blessing as the source.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
30נק׳ מעשה מצות בשם זריעה
Likkutei Torah explains that the sowing is through the animal soul, since almost all the mitzvos are practical and were given for the sake of the animal soul.
Kehot’s noteבלקו״ת האזינו עד, ג נתבאר שענין הזריעה הוא ע״י נפש הבהמית, ואין זה סותר למש״כ שכנס״י נק׳ ארץ חפץ דמ״מ זריעה זו היא דוקא בהיות הנפש האלקית מלובשת בנפש הבהמית ע״ש. וראה אוה״ת שמות כרך ח ע׳ ב׳תתנה ובהנסמן שם.
31שו״ה זריעה — ולהבין זאת
From the Tzemach Tzedek’s manuscript: the mitzvos have three names, garments, fruit, and the sowing of the fruit.
Kehot’s note”ענין ג׳ שמות של המצות היינו בחי׳ לבושים ובחי׳ פירי ובחי׳ זריעה של הפרי” — (מגוכתי״ק הצ״צ) אוה״ת כרך ח ע׳ ב׳תתנה.
32נתאוה הקב״ה להיות לו דירה בתחתונים
The Rebbe’s note there gives the sources of this Midrash.
Kehot’s noteתנחומא נשא טז. ועייג״כ במדבר רבה יג, ו. — הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פא. וראה תניא פרק לו ובליקוט פי׳ שם.
33נתאוה הקב״ה להיות לו דירה בתחתונים
The Midrash that G-d desired a dwelling place among the lower realms. The maamar uses it to explain why the mitzvos are performed in the physical world.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
34נתאוה הקב״ה להיות לו דירה בתחתונים
A parallel Midrash: from the first day of creation G-d desired to dwell with His creatures below. Cited alongside the Tanchuma.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Paragraph 6
35לית אתר פנוי מיני׳
“There is no place empty of Him.” The maamar cites it as the reason a “dwelling” below seems puzzling.
Tikkunei Zohar, Tikkun 57 · 91b:6–92a:1תקו״ז תיקון נז
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד אַרְבַּע אַתְוָון, בֵּקהּ אִתְקְרִיאוּ יהו״ה בְּיִחוּדָא חֲדָא יהו״ה אֶחָד וּשְׁמוֹ אֶחָד, וּבְגִין דָּא שַׁוִּי אֱמוּנָה דְיִשְׂרָאֵל בְּאַרְבַּע אַתְוָון אִלֵּין, וְכָל שְׁמָהָן שַׁוִּי כִּנּוּיִין לִשְׁמָא דָא, לֵית שְׁמָא עַד אֵין סוֹף וְעַד אֵין תַּכְלִית רַבְרְבָא וְשָׁלְטָנָא מִן דָּא, לְעִילָא עַד אֵין סוֹף, וּלְתַתָּא עַד …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ נז. ובשמ״ר פ״ב ה: שאין מקום פנוי בלא שכינה — הערת כ״ק אדמו״ר זי״ע באוה״ת שמות ע׳ פא.
36לית אתר פנוי מיניה
The Midrash on the burning bush teaches that there is no place empty of the Shechinah. Cited by the Rebbe as a parallel to the Tikkunei Zohar.
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
37הלא את השמים
Through Jeremiah G-d asks, “Do I not fill the heavens and the earth? says Havayah.” A second proof that G-d is everywhere, which sharpens the question about a dwelling below.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
38ואתה מחי׳ את כולם
In the Levites’ prayer: “You alone are Havayah … and You give life to them all.” The maamar reads the word Atah (“You”) as the letters through which G-d’s life-force enters creation, the level of memalei kol almin.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
39ע״י בחי׳ אתה אותיות כו׳
The other transcript explains Atah as alef–tav and the five places of articulation in the mouth; the vav of ve’Atah is the drawing down from sovev into memalei, as in “for Havayah is Elokim,” and sovev is the essence of the Infinite Light before its light spreads into the worlds as a kav.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ צו: ”א״ת וה׳ מוצאות הפה והוי״ו דואת״ה הוא בחי׳ המשכות מן בחי׳ סובב לממלא כמ״ש כי ה׳ הוא אלקים כו׳, ובחי׳ סובב שהוא בחי׳ עצמות אוא״ס שלפני התפשטות אורו באבי״ע בבחי׳ קו כו׳” ע״ש.
Paragraph 7
40שחייב אדם לברך מאה ברכות בכל יום
Rabbi Meir taught that a person is obligated to recite a hundred blessings every day. The maamar explains their purpose as drawing the hidden light into revelation.
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. ראה לעיל כ, א. עיין אוה״ת כאן ע׳ פב.
Paragraph 8
41ברוך בחי׳ בריכה
Likkutei Torah cites this maamar’s explanation of baruch as breichah, a drawing from concealment into revelation, adds that Rabbeinu Bachya on Eikev says the same, and concludes that the term “blessed” then applies even to sovev kol almin, drawn from concealment into revelation.
Kehot’s note”מקום ריכוז של מים” — ע״פ ישעי׳ כב פסוק ט. יא. וראה גם בלקו״ת עקב טז, ב. מציין לכאן ומוסיף ”וכ״כ הבחיי פ׳ עקב”.
42בחי׳ בריכה
“You gathered the waters of the lower pool (breichah).” The Kehot note gives this verse for breichah as a place where water collects, the basis for reading baruch as a drawing from the hidden to the revealed.
Isaiah 22:9ישעיהו כ״ב:ט׳
וְאֵת בְּקִיעֵי עִיר־דָּוִד רְאִיתֶם כִּי־רָבּוּ וַתְּקַבְּצוּ אֶת־מֵי הַבְּרֵכָה הַתַּחְתּוֹנָה:
And ye saw the breaches of the city of David, that they were many; and ye gathered together the waters of the lower pool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בחי׳ בריכה
“A reservoir… for the waters of the old pool (breichah).” A second verse cited for breichah as a gathering of water.
Isaiah 22:11ישעיהו כ״ב:י״א
וּמִקְוָה עֲשִׂיתֶם בֵּין הַחֹמֹתַיִם לְמֵי הַבְּרֵכָה הַיְשָׁנָה וְלֹא הִבַּטְתֶּם אֶל־עֹשֶׂיהָ וְיֹצְרָהּ מֵרָחוֹק לֹא רְאִיתֶם:
ye made also a basin between the two walls for the water of the old pool— But ye looked not unto Him that had done this, Neither had ye respect unto Him that fashioned it long ago.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44יו״ד צמצום ה׳ התפשטות
the passage shares nothing with the note
Kehot’s noteראה אגה״ת פ״ד.
45ע״י ישראל
Or HaTorah reads “through the souls” in place of “through Israel.”
Kehot’s noteבאוה״ת שמות ע׳ פג: ע״י הנשמות.
46בית ישראל ברכו את ה׳
After the idols of the nations, the psalmist calls on Israel, “House of Israel, bless Havayah” (context: Steinsaltz Tanakh). The maamar reads it as showing that drawing G-d’s light into revelation is specifically Israel’s task.
Psalms 135:19תהילים קל״ה:י״ט
בֵּית יִשְׂרָאֵל בָּרְכוּ אֶת־ה׳ בֵּית אַהֲרֹן בָּרְכוּ אֶת־ה׳
O house of Israel, bless ye the L-RD; O house of Aaron, bless ye the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, יט.
47שיש בכאו״א מישראל בכח למסור נפשו
Or HaTorah traces this power to the root of the soul, the level of its “mazal” that sees from above, for Israel “arose in thought.”
Kehot’s note”שזהו מצד שרש נשמתו בחי׳ מזלי׳ חזי שישראל עלו במחשבה” — אוה״ת כרך ח ע׳ ב׳תתנו.
48וימי שנותינו שבעים שנה
In Moshe’s prayer (Psalm 90): “The days of our years are seventy years.” The maamar counts the days of a lifetime as all given for drawing down through the daily blessings.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
49כי עין בעין יראו
Isaiah tells of Zion’s watchmen singing together, “for eye to eye they will see Havayah’s return to Zion.” It describes the complete revelation of the time to come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
Paragraph 9
50והנה המאה ברכות . . ע״י מעשה המצות
Or HaTorah distinguishes there between Barchu and Kedushah.
Kehot’s noteראה באוה״ת כרך ח ע׳ ב׳תתנו שיש הפרש בין ברכו לקדושה ובע׳ ב׳תתסג. ובאוה״ת בראשית פ׳ ויחי תתשכה, א.
Paragraph 10
51וכשאיש ישראל מניח אותם
The note points to this discussion in the Tzemach Tzedek’s explanations of the mitzvos.
Kehot’s noteראה דרך מצותיך קסח, א. אוה״ת ויקרא כרך ג ע׳ תתפא. וראה הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פו. ויש להוסיף שבאוה״ת שמות כרך ח ע׳ ב׳תתנז הגי׳: שאדם מישראל. בלקו״ת בהעלותך לד, ב מציין לכאן.
52וכמאמר הזהר
The Zohar on Mishpatim reads “her covering” (Exodus 21:10) as “the King’s spread”: the spread of the King’s garment, which He spreads over the soul. The maamar uses the phrase for the tallis.
Tikkunei Zohar, Tikkun 6תקו״ז תיקון ו
Zohar II, 97bזח״ב צז, ב
Kehot’s noteראה ת״ז תי׳ ו (כב, א) תכ״א (נה, ב). בזח״ג קכ, ב. פרישו דמצוה — הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פז. זח״ב צז, ב. לקו״ת שלח מז, ב. סה״מ תקס״ב ע׳ רכד. באוה״ת כרך ח ע׳ ב׳תתנז מוסיף ”ולכאורה אינו מובן איך ע״י הנחת תפילין מקלף ודיו גשמיי׳ יומשכו גילוי אור א״ס ב״ה בחו״ב עילאי׳ בחי׳ חכים ולא בחכמה ידיעא מבין ולא בבינה ידיעא כו׳, אך הוא כמו שע״י זריעת הגרעין שאין בו טעם כלל נצמח פרי משובח בטוב טעם כנ״ל וזהו שנאמר זרעו לכם לצדקה כו׳”.
53טלית
Tikkun 21 calls the Shechinah “the tallis of the Holy One, blessed be He,” in which He wraps Himself, as in “He wraps Himself in light as a garment.” The Kehot note gives it as a parallel to the saying quoted here.
Tikkunei Zohar 55bתקוני הזהר נ״ה ב
Paragraph 11
54הגם שמצח האדם הוא ג״כ דבר גשם
The manuscript reads “even though a person’s head and hand, on which he puts the tefillin, are also a physical thing.”
Kehot’s noteבגוכתי״ק ובאוה״ת כרך ח שם: הגם שראש האדם וידו שמניח בהם התפילין הוא ג״כ: דבר גשמי.
55משא״כ כשמונחים על השולחן . . וגם כשעכו״ם מניח אותם
That maamar notes that these two examples seem unusual; but although Torah Ohr was printed from listeners’ notes, the Tzemach Tzedek reviewed the maamarim before printing, so the examples are exact: tefillin on a table, or put on by a non-Jew, achieve nothing, for the mitzvos must be in Israel, who are called “a land of desire.”
Kehot’s noteבד״ה הבאים ישרש תשמ״ג מעיר ע״ז שב׳ דוגמאות אלו בלתי רגילות לכאורה, אף שהספר תו״א נדפס מרשימת השומעים שרשמו את לשון אדמו״ר הזקן, מ״מ הרי כ״ק אדמו״ר הצ״צ הגי׳ את המאמרים טרם שנמסרו לדפוס, הרי מובן שדוגמאות אלה הם בדיוק, דכאשר התפילין מונחים על השולחן או שעכו״ם מניח אותם אין בזה שום ענין כלל, כי המצות צריכים להיות בישראל דוקא שנקראו ארץ חפץ. במאמרי אדה״ז נביאים ע׳ צז מביא ב׳ הדוגמאות הנ״ל, אבל שם ע׳ פו (הנחה אחרת). בלקו״ת שמע״צ פג, ב מביא רק הדוגמא מעו״ג, ושם ציין לכאן.
56כי תהיו אתם לי ארץ חפץ
G-d promises through Malachi that if Israel bring their tithes, “all the nations will call you fortunate, for you shall be a land of desire.” The maamar reads it as Israel being the “earth” in which the mitzvos are sown and grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב. ראה בד״ה הבאים תשל״ח, תשל״ט שזהו כפי׳ הבעש״ט המובא בכש״ט (הוצאת קה״ת) הוספות אות מד שכמו שבארץ נמצא בה כל הון יקר כן הוא בישראל שיש בהם כל האוצרות ולכן צ״ל קיום המצות ע״י ישראל דוקא. באוה״ת כרך ח ע׳ ב׳תתנז מוסיף אחר הכתוב כי תהיו אתם ארץ חפץ ”שבהם ועל ידם יש הכח הזה להצמיח גילוי אור א״ס ע״י זריעת מעשה המצות ולכן נאמר ויקם עדות ביעקב ותורה שם בישראל, ובכל התורה כתוב דבר אל בני ישראל כו׳ כי על ידן יהי׳ צמיחת האור והגילוי בקיום המצות לפי שבהן יש כח זה (עמ״ש במ״א ע״פ יונתי בפי׳ קומי לך)”. ראה לקו״ת שה״ש טז, ד.
57כי תהיו אתם לי ארץ חפץ
Likkutei Torah cites this maamar, where the Congregation of Israel is called “a land of desire” in which the mitzvos are sown, and reconciles it with its own point that the power to make salvations grow lies in the animal soul: the sowing takes place when the G-dly soul is enclothed in the animal soul.
Kehot’s noteמובא בלקו״ת האזינו עד, ג: ”ועמ״ש בד״ה הבאים ישרש יעקב דלשם נתבאר שכנס״י נק׳ ארץ חפץ והמצות נזרעו בארץ זו דייקא ע״ש באריכות ואין זה סותר למש״כ דמ״מ זריעה זו היא דוקא בהיות הנפש אלקית מלובשת בנפש הבהמית”.
Paragraph 12
58אני הוי׳ לא שניתי
Through Malachi G-d says, “For I, Havayah, have not changed.” The maamar cites it for Ein Sof being unaffected by creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59מלכותך מכ״ע
David’s psalm of praise: “Your kingship is a kingship of all olamim,” plainly “of all ages,” a kingship without end (context: Steinsaltz Tanakh). The maamar reads olamim as “worlds”: worlds come into being through G-d’s kingship, which requires a people.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
60אין מלך בלא עם
The Rebbe’s note there lists the sources of this saying.
Tanya, Sha’ar HaYichud 7:2תניא, חלק שני; שער היחוד והאמונה ז׳:ב׳
… כִּי תַּכְלִית בְּרִיאַת הָעוֹלָם הוּא בִּשְׁבִיל הִתְגַּלּוּת מַלְכוּתוֹ יִתְבָּרֵךְ, דְּ״אֵין מֶלֶךְ בְּלֹא עָם״, פֵּירוּשׁ ״עָם״ – מִלְּשׁוֹן ״עוֹמְמוֹת״, שֶׁהֵם דְּבָרִים נִפְרָדִים וְזָרִים וּרְחוֹקִים מִמַּעֲלַת הַמֶּלֶךְ, כִּי אִילּוּ אֲפִילוּ הָיוּ לוֹ בָּנִים רַבִּים מְאֹד – לֹא שַׁיָּיךְ שֵׁם ״מְלוּכָה״ עֲלֵיהֶם, וְכֵן אֲפִילוּ עַל שָׂרִים לְבַדָּם, רַק ״בְּרוֹב עָם״ – דַּוְוקָא – ״הַדְרַת מֶלֶךְ״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteעמק המלך שער שעשועי המלך רפ״א. ס׳ החיים פ׳ גאולה פ״ב. בחיי וישב לה, ל. תניא ח״ב פ״ז. להעיר מפדר״א פ״ג — הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פט. וראה לעיל ה, א במ״מ לשם.
61אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh Hashanah, the day the world was created, we call G-d “the King,” since that day began His works, “for there is no king without a people.” The Kehot note gives it among the sources of this saying.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
62אין מלך בלא עם
Before creation the Torah tells G-d: if a king has no army and no camp, over whom does he reign, and if no people praise him, what is his glory? The Rebbe’s note compares it with this saying.
Pirkei DeRabbi Eliezer 3:5פרקי דרבי אליעזר ג׳:ה׳
מִיָּד נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּתּוֹרָה שֶׁשְּׁמָהּ תּוּשִׁיָּה לִבְרֹא אֶת הָעוֹלָם. הֵשִׁיבָה לוֹ וְאָמְרָה: רִבּוֹן הָעוֹלָמִים, אִם אֵין צָבָא וְאִם אֵין מַחֲנֶה לַמֶּלֶךְ – עַל מָה הוּא מוֹלֵךְ? וְאִם אֵין עַם מְקַלְּסִין לַמֶּלֶךְ אֵי זֶה הוּא כְּבוֹדוֹ שֶׁל מֶלֶךְ? שָׁמַע אֲדוֹן הָעוֹלָם וְעָרַב לוֹ. אָמְרָה תּוֹרָה: בִּי נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹא אֶת הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ח, יד): ״לִי עֵצָה וְתוּשִׁיָּה״ וְכוּ'. מִכָּאן אָמְרוּ חֲכָמִים: כָּל מַלְכוּת שֶׁאֵין לָהּ יוֹעֲצִים, אֵין מַלְכוּתָהּ מַלְכוּת. וּמִנַּיִן אָנוּ לְמֵדִים? מִמַּלְכוּת בֵּית דָּוִד שֶׁהָיוּ לָהּ …
Forthwith the Holy One, blessed be He, took counsel with the Torah whose name is Tushijah (Stability or Wisdom) with reference to the creation of the world. (The Torah) replied and said to Him: Sovereign of the worlds ! if there be no host for the king and if there be no camp for the king, over whom does he rule? If there be no people to praise the king, where is the honour of the king? The Holy One, blessed be He, heard this and it pleased Him. The …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
63ישתבח שמך לעד
The blessing that closes Pesukei Dezimra: “May Your Name be praised forever, our King.” One of the lines of prayer quoted here on G-d’s kingship.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Yishtabachסידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ישתבח
יִשְׁתַּבַּח שִׁמְךָ לָעַד מַלְכֵּנוּ. הָאֵל הַמֶּלֶךְ הַגָּדוֹל וְהַקָּדוֹשׁ בַּשָּׁמַיִם וּבָאָרֶץ. כִּי לְךָ נָאֶה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ. שִׁיר וּשְׁבָחָה הַלֵּל וְזִמְרָה. עֹז וּמֶמְשָׁלָה. נֶצַח גְּדֻלָּה וּגְבוּרָה. תְּהִלָּה וְתִפְאֶרֶת. קְדֻשָּׁה וּמַלְכוּת. בְּרָכוֹת וְהוֹדָאוֹת מֵעַתָּה וְעַד־עוֹלָם. בָּרוּךְ אַתָּה ה׳ אֵל מֶלֶךְ גָּדוֹל בַּתִּשְׁבָּחוֹת. אֵל הַהוֹדָאוֹת אֲדוֹן הַנִּפְלָאוֹת הַבּוֹחֵר בְּשִׁירֵי זִמְרָה. מֶלֶךְ אֵל חֵי הָעוֹלָמִים.
Praised be Your Name forever, our King, Almighty the great and holy King in heaven and on earth. For to You it is fitting [to offer] Adonoy, our G-d, and G-d of our fathers, song and praise, glorification and hymns, [to proclaim Your] strength and dominion, victory, grandeur, and might, praise and glory, holiness and sovereignty, blessings and thanksgivings, from now and forever. Blessed are You, Adonoy, Almighty, King [Who is] great in [our] praise Almighty, of [to Whom we offer our] thanksgiving, Master of [Whom we praise for His] …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 13
64וצבא השמים לך משתחוים
“And the hosts of heaven bow down to You.” The angels’ bowing is the example of beings nullified before G-d as King.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ע״י בחי׳ הביטול מיש לאין
Likkutei Torah explains, through “Havayah your G-d is a consuming fire,” that G-d’s light rests in a person only through the nullification of his will, as fire takes hold of the wick only as it consumes it; so drawing G-d’s light through Torah and mitzvos depends on Yaakov and Yisrael, the subduing and transforming of the self (iskafya and is’hapcha).
Kehot’s noteראה לקו״ת אחרי כו, ב.
66ברא כרעא דאבוה
The words here quote Yevamot 3a:2–4; the passage is shown below.
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תוס׳ יבמות ג, א ד״ה מקמי.
67ברא כרעא דאבוה
Tosafot cite the saying that a son is his father’s leg, an extension of the father. The gloss uses it to show why a father’s relation to his son is not kingship.
Tosafot on Yevamot 3aתוספות על יבמות ג׳ א
68(משא״כ . . בבחי׳ מלך)
The Tzemach Tzedek notes there that this parenthetical gloss is by “Maharil,” the Alter Rebbe’s brother.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ צא מציין הצ״צ שהגה זו היא ל”מהרי״ל” — אחי כ״ק אדה״ז.
69תהיו אתם ארץ חפץ
“You shall be a land of desire.” Israel is the place where G-d’s will is chiefly revealed, and so the soil in which the mitzvos grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אשה יראת ה׳
The close of “A woman of valor”: “Grace is false and beauty is vain; a woman who fears Havayah, she shall be praised.” The maamar reads it of the Congregation of Israel as G-d’s bride, whose awe brings light.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, ל. מובא בלקו״ת שה״ש מ, א.
71מלשון בהלו נרו
Job recalls his former days, “when His lamp shone over my head.” The maamar links tis’halal (“she shall be praised”) with behilo (“shone”), so that her awe becomes illumination.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ איוב כט, ג. וראה גם בלקו״ת שה״ש מח, ג בפירוש השם בית הלל, שהוא מלשון בהילו נרו.
Paragraph 14
72הבאים ישרש יעקב
The maamar’s opening verse, now explained: Yaakov’s taking root is the mitzvos planted in physical things.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73היינו השרשה למטה הוא בחי׳ המצות
Or HaTorah notes that here the mitzvos are light sown for the righteous, absorbed and rooted in Yaakov, the “land of desire,” where they grow.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תקלו מציין שכאן נתבאר בפי׳ ישרש יעקב שהמצות הם אור זרוע לצדיק ונקלטים ונשרשים בבחי׳ יעקב שהוא בחי׳ ארץ חפץ כו׳ הצומח להצמיח האור זרוע כו׳ שלכאורה זה ההיפך ממארז״ל כל מי שמעשיו מרובין מחכמתו דומה לאילן שענפיו מועטין ושרשיו מרובין הרי האדם נשרש ע״י מעשה המצות, ומבאר דשניהם אמת ע״ש.
74יעקב יו״ד עקב
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש״ג ספ״ב. פרדס שעה״כ בערכו. קהלת יעקב בערכו.
75יעקב יו״ד עקב
Etz Chaim reads Yaakov as yud akev: ten sparks of light placed in the “heel,” the World of Asiyah. The Kehot note gives this place for the reading.
Sefer Etz Chaim 3:2עץ חיים ג׳:ב׳
… כי אין עומדים כל הפרצופים בשוה ובקומה א׳ נמצא כי ראש המלכות דעשיה נפגשה בתחתית העקב דא״ק וכעד״ז בכל שאר הבחי׳ לא יכילם העין כ״א נגולו כספר השמים וכפי דבוק זה האבר שבזה הפרצוף באבר הפרצוף שכנגדו לפעמים יפגשו עין בחוטם ואזן בעקב וכיוצא בזה לאין קץ. וזהו ענין חכמת הצירוף כ״ב אותיות א״ב אל״ף עם כולם וכולם עם אל״ף וכיוצא בשאר האותיות והם הם גורמים השינוי שאין לך יום שדומה לחבירו ואין צדיק דומה לחבירו ואין בריה דומה לחבירתה וכל הנבראים כולם לצורך גבוה כי אין יניקת כולם …
Sefer Etz Chaim (Public Domain)
76יעקב יו״ד עקב
The Pardes, in its gate of appellations (entry Yaakov), derives Yaakov from akev, “heel,” and explains that with the yud the name alludes also to the hidden level above. Cited by the Kehot note for this reading.
Pardes Rimmonim 23:10:31פרדס רמונים כ״ג:י׳:ל״א
יעקב הוא ת״ת אלא חילוק גדול יש בין יעקב ובין ישראל כי ישראל הרמז בתפארת כאשר יתבאר בערכו. אבל יעקב מלשון עקב והרמז במלכות. וכן נרמז בזהר פרשת בלק (דף ר״י ע״ב) בפסוק מי מנה עפר יעקב וכן בפ׳ ויגש (דף ר״י ע״ב) בפסוק ותחי רוח יעקב אביהם. אמנם כשהוא מלא בוא״ו הרמז בתפארת שהוא מדת יעקב אבינו והוא ו׳ שבשם הכולל ו׳ קצוות. ויש חילוק בין עקב ממש ליעקב כי עקב הרמז במציאותה התחתונה לבד אבל עם היו״ד ירמוז גם כן אל מציאותה הנעלם אל הנקודה המאירה אל העגולה …
Pardes Rimonim (Public Domain)
77בחי׳ יו״ד שירדה בבחי׳ עקב למטה
Likkutei Torah refers here: the task is to draw the hidden level down into this world, the “heels,” through practical mitzvos made of physical things in which the Infinite Light rests, the yud enclothed in the heels.
Kehot’s noteבלקו״ת בלק עא, ד מציין לכאן.
Paragraph 15
78זורע צדקות מצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת יוצר אור.
79זורע צדקות מצמיח ישועות
The first blessing before the morning Shema (Yotzer Or) praises G-d who “sows righteous deeds, makes salvations grow.” The maamar reads it as the sowing of mitzvos and the growth of revelation.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 16
80לכל תכלה ראיתי קץ
David says, “To every tichlah I have seen an end; Your commandment is exceedingly broad,” plainly that every perfection has its limit while G-d’s commandment has none (context: Steinsaltz Tanakh). The maamar reads tichlah from kelos hanefesh, the soul’s longing, and contrasts its limited reach with the unlimited reach of the mitzvah.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
81על בחי׳ השגות וכלות הנפש
Iggeres HaKodesh, epistle 17, explains tichlah the same way, from kelos hanefesh, the soul’s yearning in Gan Eden, which has an end and a limit, while me’od is the light without limit drawn down through the mitzvah (there, the mitzvah of charity).
Kehot’s noteוכן פי׳ באגה״ק סי׳ יז. וראה באוה״ת בראשית כרך ג תקה, ב בפי׳ הפסוק לכל תכלה. אוה״ת פ׳ תרומה ע׳ א׳שעז. ראה סה״מ תר״מ כרך ב ע׳ תשכט. סה״מ תרכ״ט (הוצאה חדשה) ע׳ רט.
82לשון כלתה נפשי
“My soul longs, indeed pines away, for the courts of Havayah.” The source of the term kelos hanefesh, the soul’s yearning, which the maamar finds in the word tichlah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
Paragraph 17
83אשריכם זורעי על כל מים
Kehot’s note points to Isaiah 33:20 for these words.
Isaiah 33:20ישעיהו ל״ג:כ׳
Kehot’s noteישעי׳ לג, כ.
84אשריכם זורעי על כל מים
Isaiah pictures a time of peace: “Fortunate are you who sow upon all waters” (Isaiah 32:20; the Kehot note here prints 33:20), plainly sowing on every well-watered field. The maamar reads “upon” (al) as “above”: the sowing of mitzvos is above all the “waters” of comprehension.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ונהר יוצא מעדן
“And a river went out of Eden to water the garden.” The source for calling the comprehension of Gan Eden “water.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
Paragraph 18
86אשרי מי שבא לכאן ותלמודו בידו
The saying heard in the upper world: “Fortunate is he who comes here with his learning in his hand.” The maamar explains why learning about physical matters is valued there.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. ראה מאמרי אדה״ז אתהלך ליאזניא ע׳ קכו.
87אלו מציאות
The Mishnah opens, “These found objects belong to the finder.” The maamar uses it as an example of Torah dealing with physical matters.
Mishnah Bava Metzia 2:1משנה בבא מציעא ב׳:א׳
אֵלּוּ מְצִיאוֹת שֶׁלּוֹ, וְאֵלּוּ חַיָּב לְהַכְרִיז. אֵלּוּ מְצִיאוֹת שֶׁלּוֹ, מָצָא פֵרוֹת מְפֻזָּרִין, מָעוֹת מְפֻזָּרוֹת, כְּרִיכוֹת בִּרְשׁוּת הָרַבִּים, וְעִגּוּלֵי דְבֵלָה, כִּכָּרוֹת שֶׁל נַחְתּוֹם, מַחֲרוֹזוֹת שֶׁל דָּגִים, וַחֲתִיכוֹת שֶׁל בָּשָׂר, וְגִזֵּי צֶמֶר הַבָּאוֹת מִמְּדִינָתָן, וַאֲנִיצֵי פִשְׁתָּן, וּלְשׁוֹנוֹת שֶׁל אַרְגָּמָן, הֲרֵי אֵלּוּ שֶׁלּוֹ, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר, כָּל שֶׁיֶּשׁ בּוֹ שִׁנּוּי, חַיָּב לְהַכְרִיז. כֵּיצַד. מָצָא עִגּוּל וּבְתוֹכוֹ חֶרֶס, כִּכָּר וּבְתוֹכוֹ מָעוֹת. רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר, כָּל כְּלֵי אֶנְפּוֹרְיָא אֵינוֹ חַיָּב …
Which found objects belong to the finder and which ones must be proclaimed [in the lost and found]? These found objects belong to the finder: if a man found scattered fruit, scattered money, small sheaves in the public domain, cakes of figs, bakers’ loaves, strings of fish, pieces of meat, wool shearings [as they come] from the country of origin, stalks of flax and strips of purple wool, according to Rabbi Meir. Rabbi Judah says: “Anything which has in it something unusual, must be proclaimed. How is this so? If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
88נהנין מזיו השכינה
In the World to Come the righteous sit and “delight in the radiance of the Shechinah.” The maamar places the growth from absorbed Torah above this.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 19
89ויקם עדות ביעקב
Asaf’s psalm: “He established a testimony in Yaakov and set a Torah in Yisrael.” Proof that Yaakov is associated with the Torah.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
90תתן אמת ליעקב
Micah ends his prophecy, “Grant truth to Yaakov, kindness to Avraham.” With the next source, it shows that Yaakov’s attribute, truth, is the Torah.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ. ראה לעיל לו, ג.
91ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ר״ה ג, ח.
92ואין אמת אלא תורה
The Sages’ saying that “truth” means Torah. It completes the link between Yaakov and Torah.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
93ומלאו פני תבל
The end of the maamar’s opening verse: “and they will fill the face of the world with produce.” The maamar reads tenuvah as the fruit of the mitzvos planted in Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ו. — המשך הפסוק הבאים ישרש יעקב.
Paragraph 20
94תפלות אבות תקנום
Rabbi Yosei son of Rabbi Chanina says that the Patriarchs instituted the prayers. The maamar uses it to link the three Patriarchs with drawing down through prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
Paragraph 21
95מים תחתונים בוכין
The Tikkunei Zohar says that the lower waters weep, saying, “We want to be before the King.” The maamar uses it as the model for the bitterness that must precede prayer.
Tikkunei Zohar, Tikkun 5 · 19a:15–16תקו״ז תיקון ה
בקדמיתא איהי מ״ם סתימא. וכד אתפשט קו דאיהי ו׳ מן המדה איהי אתפתחת ואתעבידת ב׳. ודא בראשית ב׳ ראשית נקודה בהיכליה. וכד איהי ם סתימא איהי מ״ם רבתא מלםרבה המשרה (ס״א למרב״ה בגימט׳ עז״ר או זר״ע בההוא היכל זרע זרעין לתקונא דיליה המשר״ה בגימט׳ תקו״ן עם האותיות והמלה ודא מם רבתי) ואתעבידת עזקא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ ה.
96ברוך שאמר
Torah Ohr explains “Blessed is He who spoke, and the world came to be”: the life and existence of all worlds come from a mere utterance, the level of Malchus as speech, which is only a glimmer that does not touch G-d’s essence.
Kehot’s noteראה גם לקמן סז, א.
97ברוך שאמר
The blessing that opens Pesukei Dezimra: “Blessed is He who spoke, and the world came to be.” The maamar uses it for contemplating how all the worlds came into being through a mere utterance.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Barukh She'amar 1–2סידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ברוך שאמר א׳-ב׳
ברוך שאמר צריך לאומרו בניגון ובנעימה כי הוא שיר נאה ונחמד. וכתב בספר היכלות שיש בו פ״ז תיבות וסי׳ ראשו כתם פז (טור או״ח נא) בָּרוּךְ שֶׁאָמַר וְהָיָה הָעוֹלָם. בָּרוּךְ הוּא. בָּרוּךְ עוֹשֶׂה בְרֵאשִׁית. בָּרוּךְ אוֹמֵר וְעוֹשֶׂה. בָּרוּךְ גּוֹזֵר וּמְקַיֵּם. בָּרוּךְ מְרַחֵם עַל־הָאָרֶץ. בָּרוּךְ מְרַחֵם עַל־הַבְּרִיּוֹת. בָּרוּךְ מְשַׁלֵּם שָׂכָר טוֹב לִירֵאָיו. בָּרוּךְ חַי לָעַד וְקַיָּם לָנֶצַח. בָּרוּךְ פּוֹדֶה וּמַצִּיל. בָּרוּךְ שְׁמוֹ. בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם הָאֵל הָאָב הָרַחֲמָן הַמְהֻלָּל בְּפִי עַמּוֹ מְשֻׁבָּח וּמְפֹאָר בִּלְשׁוֹן חֲסִידָיו וַעֲבָדָיו וּבְשִׁירֵי דָוִד …
This blessing introduces the Pesukei Dezimrah . It was mentioned by Rabbi Isaac Alfasi (Rif) over 800 years ago in his commentary to Maseches Berachos 32. The Taz (Orach Chaim 51:1) states that this prayer was instituted by the “Men of the Great Assembly.” The blessing contains eighty-seven words suggesting the numerical value of פָּז poz, refined gold. Blessed is He Who spoke, and the world came into being, blessed is He; blessed is He Who maintains the creation; blessed is He Who says and does; blessed is He Who …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
98מוטב דלידייני׳
When Elisha ben Avuyah (Acher) died, Rabbi Meir said, “Better that he be judged and come into the World to Come.” The maamar cites it to show that closeness to G-d is worth even the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד.
99נהנין מזיו השכינה
In the World to Come the righteous “delight in the radiance of the Shechinah.” This is the closeness for which the suffering is worthwhile.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 22
100בכי׳ תקיעא בלבאי מסטרא דא וחדוה מסטרא דא
Rabbi Elazar, weeping with Rabbi Shimon over the separation of the higher levels, says, “Weeping is lodged in my heart on one side, and joy in my heart on the other,” for he has heard teachings he never heard before. The maamar borrows his words for the bitterness over one’s distance and the soul’s joy.
Zohar, Achrei Mot 54:332–56:340ספר הזהר, אחרי מות נ״ד:של״ב-נ״ו:ש״מ
1The first 18 lines of the Hebrew text are not found in our translation.THE NAKEDNESS OF THY FATHER’S WIFE SHALT THOU NOT UNCOVER. Who is meant by thy father’s wife? Said R. Simeon: ‘We have learnt: As long as the Matrona is with the King and giveth suck to thee, she is called “thy mother”. Now, however, that she is banished with thee and is removed from the King, she is called “thy father’s wife”. She is his wife, because he has not divorced her, although she is in exile. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
101יעקב שהוא בחי׳ רחמנות
The Zohar: Avraham brought blessing, Yitzchak aroused judgment, and “Yaakov came and aroused compassion in the world.” The Kehot note gives it for Yaakov as the attribute of compassion.
Zohar I, 87bזח״א פז, ב
Kehot’s noteזח״א פז, ב. ועוד.
Paragraph 23
102הקל קול יעקב
The note points to the maamar on this verse in the Siddur for the theme of the voice.
Kehot’s noteמענין קול עיין בסידור בד״ה הקל קול יעקב. ובבה״ז פ׳ פנחס למאמר לדף רנד. אוה״ת בראשית כרך ד פ׳ תולדות ד״ה זה.
103הקל קול יעקב
Yitzchak, touching the disguised Yaakov, says, “The voice is the voice of Yaakov, but the hands are the hands of Eisav.” The maamar uses the voice, formed from opposites joined by a middle element, as an analogy for Yaakov’s compassion.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104יעקב בריח התיכון
The Zohar calls the middle bar “the pillar of Yaakov.” Given by the Kehot note for Yaakov as the middle bar.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
105בריח התיכון שמבריח מן הקצה
G-d tells Moshe how the Mishkan’s boards are held: “The middle bar in the midst of the boards shall run from end to end.” The maamar applies it to Yaakov, who joins the upper end to the lower.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106והיו לאחדים
G-d tells Ezekiel to join the sticks of Yehudah and Yosef: “bring them close to each other as one stick, and they shall become one in your hand.” The maamar borrows the words for the middle bar joining the boards into one.
Ezekiel 37:17יחזקאל ל״ז:י״ז
וְקָרַב אֹתָם אֶחָד אֶל־אֶחָד לְךָ לְעֵץ אֶחָד וְהָיוּ לַאֲחָדִים בְּיָדֶךָ:
and join them for thee one to another into one stick, that they may become one in thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
107וזהו הבאים ישרש . . שיקבלו ישראל התומ״צ
The note refers to the Rebbe’s explanation of this passage there.
Kehot’s noteראה ביאור כ״ק אדמו״ר זי״ע בד״ה הבאים ישרש תשמ״ח הנ״ל ע׳ קכו.
108פב״פ דבר ה׳
Moshe reminds Israel, “Face to face Havayah spoke with you on the mountain, out of the fire.” The revelation at Sinai, for which the descent into Egypt was the preparation.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
109בחומר ובלבנים
“They embittered their lives with hard labor, with mortar and with bricks.” The maamar identifies Egypt with bitterness, the stage that comes before revelation.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ישרש יעקב יציץ ופרח
The opening verse, now read as the growth of the Torah in Israel after the descent into Egypt.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
111עין בעין יראו
Isaiah tells of Zion’s watchmen singing together, “for eye to eye they will see Havayah’s return to Zion.” The open revelation of the time to come, for which exile is the preparation.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112בכדי לשעתיד יוכלו לקבל בחי׳ פנימיות התורה
Likkutei Torah refers here: as explained in this maamar, the growth of the time to come is the level of Yisrael, and so too the revelation of the inner dimension of the Torah, the inner core and essence of supernal Chochmah, will be in the time to come.
Kehot’s noteבלקו״ת בלק עה, א מציין לכאן. ”שבחי׳ הצמיחה שלעתיד זהו בחי׳ ישראל וכך התגלות פנימיות התורה שהיא פנימית ועצמות ח״ע יהי׳ לעתיד”.
113וזהו בוראך יעקב
The Rebbe notes there: “See on all this above [in Or HaTorah], p. 45 ff.”
Kehot’s noteבאוה״ת פ׳ שמות ע׳ ק מציין כ״ק אדמו״ר זי״ע ”ראה בכ״ז לעיל [באוה״ת שם] ע׳ מה ואילך”.
114בוראך יעקב ויוצרך ישראל
The verse from the start of the maamar, now explained: creation is the matter, Yaakov; formation is the form and revelation, Yisrael.
Isaiah 43:1ישעיהו מ״ג:א׳
וְעַתָּה כֹּה־אָמַר ה׳ בֹּרַאֲךָ יַעֲקֹב וְיֹצֶרְךָ יִשְׂרָאֵל אַל־תִּירָא כִּי גְאַלְתִּיךָ קָרָאתִי בְשִׁמְךָ לִי־אָתָּה:
But now thus saith the L-RD that created thee, O Jacob, And He that formed thee, O Israel: Fear not, for I have redeemed thee, I have called thee by thy name, thou art Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115יוצר אור ובורא חושך
G-d declares through Isaiah, “He forms light and creates darkness, makes peace and creates evil; I, Havayah, do all these.” It shows that “creating” goes with matter and darkness and “forming” with light, resolving the question about Yaakov and Yisrael.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
116כל שיראת חטאו קודמת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, ט. זח״ג ערה, ב.
117כל שיראת חטאו קודמת לחכמתו חכמתו מתקיימת
Rabbi Chanina ben Dosa’s teaching that one whose fear of sin precedes his wisdom, his wisdom endures. The maamar reads it as awe preparing the ground for growth.
Pirkei Avot 3:9משנה אבות ג׳:ט׳
רַבִּי חֲנִינָא בֶן דּוֹסָא אוֹמֵר, כָּל שֶׁיִּרְאַת חֶטְאוֹ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ קוֹדֶמֶת לְיִרְאַת חֶטְאוֹ, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת. הוּא הָיָה אוֹמֵר, כָּל שֶׁמַּעֲשָׂיו מְרֻבִּין מֵחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת:
Rabbi Hanina ben Dosa said: anyone whose fear of sin precedes his wisdom, his wisdom is enduring, but anyone whose wisdom precedes his fear of sin, his wisdom is not enduring. He [also] used to say: anyone whose deeds exceed his wisdom, his wisdom is enduring, but anyone whose wisdom exceeds his deeds, his wisdom is not enduring.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
118אשה יראת ה׳
“A woman who fears Havayah, she shall be praised,” recalled from earlier in the maamar: awe comes first, and then light and revelation.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
Israel and the Torah are each higher than the other, from different points of view. As they are Above, the Torah and mitzvos surpass Israel; but they have come down into this world like tasteless seeds, and only Israel, the “earth” whose bittul is a power of growth, can make the divine delight hidden in them sprout into revelation, fully in the Time to Come.
The maamar in brief
This maamar explains the root of the one before it. It opens with a contradiction: that Israel are bound to the Torah places the Torah above Israel, while the Torah as a bride and as produce, with Israel “the first of His produce,” places Israel above it. The answer begins from the Talmud’s “the latter miracle is greater”: descent from nothing to something is the natural order, while raising the something into nothing goes against it, and that power belongs to Israel, “a land of desire.” The mitzvos have come down like tasteless seeds that hold the supernal delight; Israel’s souls, rooted in Malchus and defined by bittul, are the earth whose power of growth makes it sprout, as a mother brings out what the father’s drop conceals. This needs light from Above. The full fruit comes in the Time to Come, when the present encompassing light is drawn inward and a greater one revives the dead. So Israel are higher than the Torah as a seed below, and the Torah higher as it is Above. The maamar ends with Yaakov as matter, Yisrael as form, and fear of sin as the ground of lasting wisdom.

Outline
	1The questionOne saying of the Sages places the Torah above Israel; the Torah as a bride, the scholar as its “master,” and Israel as “the first of His produce” place Israel above the Torah.¶1–2
	2Something into nothingDescent from nothing to something is the natural order; raising the something into nothing is the greater wonder. Israel, “a land of desire,” rooted in Malchus and its bittul, are the earth that makes the seed of the mitzvos grow, and their iskafya is restraint even in what is permitted.¶3–7
	3The seed takes holdLike the father’s drop brought into form in the mother’s womb, the mitzvos, rooted in the supernal will, are revealed through their absorption in Israel. This needs light from Above (“she shall be praised” as “she will be made to shine”), and Torah must be learned so it is truly “in hand.”¶8–11
	4Two kinds of encompassing lightThe resurrection will come through the revelation of sovev kol almin. Today’s sovev is a makif that relates to the inner, like a minyan that stirs one person and not another; in the future the present makifim will be drawn inward and new heavens revealed, a light that reaches even the dead and that grows from the mitzvos.¶12–16
	5Garments and fruit; the answerThe mitzvos are now concealing garments and seeds and will later be fruit whose taste is revealed. As they are Above they are a “broad” vessel for the Infinite. So Israel are above the Torah as a seed below, and the Torah above Israel as it is Above.¶17–19
	6Yaakov and YisraelYaakov, the heel and the connecting voice, is the rooting and the matter; Yisrael, li rosh, is the blossoming and the revealed form. Fear of sin, the bittul of the “land of desire,” is what lets wisdom endure.¶20–22


Key concepts
	Power of growthכח הצומח
	The earth’s power to make a seed sprout into fruit like itself. In the maamar it is the power of the souls of Israel, rooted in the Malchus of Ein Sof, to bring the hidden delight of the mitzvos into revelation.

	Seedגרעין
	A thing that holds the whole fruit hidden but has no taste of its own: the image of the mitzvos and the Torah as they have come down into this world, like tzitzis of wool or tefillin of parchment.

	The nullification of the something into nothingביטול היש לאין
	The ascent of created existence back into G-dliness, the reverse of creation “something from nothing.” It goes against the natural order, and it is G-d’s “desire” that Israel fulfill.

	Iskafyaאתכפיא
	Subduing oneself, here in what is permitted. It is the practical form of the bittul of Malchus, the “land of desire,” and the “fear of sin” that lets wisdom endure.

	Absorption (kelitah)קליטה
	The seed’s taking hold in the earth or the womb. Torah and mitzvos must be absorbed in the soul, and learning held “in hand,” for them to grow.

	Encompassing light (makif)מקיף
	Light that stays beyond what it affects. One kind relates to the inner and shines into it; the general kind surrounds equally without entering. Today’s sovev kol almin is the first kind; the Time to Come will reveal a greater one.

	Yaakov and Yisraelיעקב וישראל
	Yaakov (yud and akev, “heel”) is the rooting, the connecting middle level and the matter of things, creation something from nothing; Yisrael (li rosh, “a head for Me”) is the blossoming, the form and the revealed light.


Section 1 · ¶1–2
The question
1ביאור על הנ״ל
An explanation of the above.
The heading marks this maamar as a biur, an “explanation,” of the maamar just before it. Likkutei Torah, quoted in the notes on paragraph 3, refers to it as “the explanation on [the verse] ‘Those who came, Yaakov will take root.’”




2להבין שרש הדברים. הנה ג׳ קשרי׳1 מתקשרין2 ישראל באורייתא כו׳ שמדרגת התורה היא למעלה מישראל
To understand the root of these matters: now, “three bonds are bound together: Israel to the Torah,” etc., which means that the rank of the Torah is above Israel.
The Alter Rebbe sets out to explain the root of the previous maamar’s ideas by raising a contradiction between sayings of the Sages. The Zohar’s teaching that three are bound together, Israel to the Torah and the Torah to the Holy One, blessed be He, puts the Torah above Israel, as the link between Israel and G-d. The longer transcript of this maamar in Maamarei Admur HaZaken, Nevi’im (the Alter Rebbe’s discourses on the Prophets), opens by naming the problem outright: two sayings of the Sages that contradict each other.


והרי התורה נקראת בשם בחי׳ כלה3 כמארז״ל [כמאמר רבותינו זכרונם לברכה] אל תקרי מורשה4 אלא מאורשה5 כו׳ ונק׳ העוסק בתורה בעל תורה מארי דאורייתא6 כו׳
Yet the Torah is called by the name ‘bride,’ as our Sages, of blessed memory, said, “Do not read morashah (‘inheritance’) but me’orasah (‘betrothed’),” etc. And one who occupies himself with Torah is called a baal Torah (the Torah’s ‘husband’ or ‘master’), marei de’oraisa (‘master of the Torah’), etc.
Other sayings put Israel above the Torah. The Sages read the verse “The Torah that Moshe commanded us is an inheritance (morashah) of the congregation of Yaakov” as me’orasah, “betrothed,” making the Torah a bride and Israel the groom, the higher partner. A Torah scholar is called baal Torah, and baal means both “master” and “husband,” so the one who learns is the Torah’s master.


וכתיב קדש ישראל לה׳ ראשית תבואתה7 כו׳ כי התורה נק׳ בשם בחי׳ לחם כמ״ש לכו לחמו בלחמי8 וגם נקראת בשם יין תבואת הכרם9 ונק׳ שמן10 דזית נמי אקרי תבואה11 כו׳.
And it is written, “Israel is holy to Havayah, the first of His produce,” etc., for the Torah is called by the name ‘bread,’ as it is written, “Come, eat of my bread,” and it is also called by the name ‘wine,’ “the produce of the vineyard,” and it is called ‘oil’: “for the olive, too, is called produce,” etc.
A third proof is the verse “Israel is holy to Havayah, the first of His produce,” for the Torah is called by the names of produce: bread (“Come, eat of my bread”), wine, “the produce of the vineyard,” and oil, since the Sages count the olive, too, as produce. If Israel are “the first” of this produce, its beginning and source, then Israel would seem to stand above the Torah, the opposite of the first saying.




Section 2 · ¶3–7
Something into nothing
3והענין הוא דארז״ל [דאמרו רבותינו זכרונם לברכה] מן שמיא מיהב יהבי12 מישקל לא שקלי וגדול הנס האחרון כו׳.
And the explanation is: our Sages, of blessed memory, said, “From Heaven they give; they do not take [back],” and “the latter miracle is greater,” etc.
The answer begins with a story in the Talmud: Rabbi Chanina ben Dosa, in great poverty, prayed and was given the leg of a golden table from Heaven; when his wife saw in a dream that their table in the World to Come would lack a leg, he prayed again and it was taken back. The Sages remarked that the second miracle was greater than the first, for Heaven is known to give but not to take back.


כי הנס הראשון שנתנו לו זהב מן השמים אינו גדול כ״כ [כל כך] שכך הוא סדר ההשתלשלות להיות יורד למטה עד שיורד מרוחניות לגשמיות כי אין לך עשב13 שאין לו מזל14 והמזל הוא רוחני ונמשך מאין ליש.
For the first miracle, that he was given gold from Heaven, is not so great, since this is the order of the chain of descending worlds (hishtalshelus): to come down below, until it descends from spirituality to physicality, for “there is no blade of grass that has no mazal,” and the mazal is spiritual, and it is drawn from nothing to something.
Gold coming down from Heaven is not so remarkable, because flowing downward is the natural direction of the chain of descending worlds. As the Sages say, every blade of grass has a mazal, a spiritual force above it from which its life is drawn, “from nothing to something”: every physical thing receives its existence from a spiritual source above it.


משא״כ הנס האחרון להתעלות מיש לאין הוא נפלא ביותר15 נגד הדרגת ההשתלשלות.
The latter miracle, however, to be raised up from something to nothing, is most wondrous, against the gradation of the hishtalshelus.
The second miracle, the gold rising back up, runs against that whole order: it is a movement from something to nothing, and therefore far more wondrous. In Likkutei Torah, Pinchas, which refers back to this passage, the Alter Rebbe adds that creation from nothing to something is the ordinary order, while the something becoming nothing is a change of nature, and so it brings joy Above.




4ובחי׳ זו אינה אלא בישראל דוקא וכמ״ש כי תהיו אתם לי ארץ חפץ.16 פי׳ חפץ ורצון שלמעלה שיהיה ביטול היש לאין וחפץ זה תהיו אתם לי כו׳.
And this level exists only in Israel specifically, as it is written, “For you shall be for Me a land of desire.” That is: the desire and will Above is that there be self-nullification (bittul) of the something into nothing, and it is this desire that “you shall be for Me,” etc.
This power to raise the something into nothing belongs specifically to Israel, whom the prophet calls “a land of desire.” The “desire” is G-d’s own will that created existence become nullified to Him, and Israel are to be that desire.


דהנה כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] נקרא׳ [נקראת] בשם ארץ שיש בה כח הצומח להצמיח כל פרי למינהו ע״י אשר זרעו בו על הארץ17
For the Congregation of Israel (Knesses Yisrael), the source of the souls of Israel, is called by the name “land” (eretz), for it has the power of growth, to make every fruit grow according to its kind, through “that whose seed is in it, upon the earth.”
Knesses Yisrael, the Congregation of Israel, is the collective source of all Jewish souls. It is called “land” (eretz, which also means “earth”) because, like the earth, it has the power of growth, making each seed sprout into fruit of its own kind.


והנה בהגרעין אין בו טעם ומתיקות אלא הוא כעץ בעלמא
Now, in the seed there is no taste or sweetness; rather, it is like mere wood.
The analogy is examined closely. A seed has no taste or sweetness of its own; it is like a bit of wood.


וגם בכח הצומח אין בו תמונת הפרי שהרי נצמח ממנו כל פרי לפי הגרעין הנזרע חטה ושעורה וגפן וא״כ מוכרח שאין בו בחי׳ חטה דא״כ לא היה נצרך להזריע
And in the power of growth, too, there is no image of the fruit, for every fruit grows from it according to the seed that is sown: wheat, barley and vine. If so, it must be that there is no aspect of wheat in it, for if there were, there would be no need to sow.
Nor does the earth’s power of growth contain the form of any particular fruit. The proof: the same earth grows wheat, barley or grapes, depending on what is sown. If the earth already contained wheat, no one would need to sow wheat.


אלא שע״י התאחדות הגרעין שיש בו בהעלם תמונת הפרי18 עם הארץ עי״ז מתלבש בו כח הצומח להצמיח בדומה לגרעין.19
Rather, through the union of the seed, which holds the image of the fruit in concealment, with the earth, through this the power of growth enclothes itself in it, to make [fruit] grow resembling the seed.
So fruit needs both partners. The seed holds the fruit’s form, but hidden, and the earth supplies the power of growth; when the seed unites with the earth, that power enters the seed and brings out fruit like it. The Alter Rebbe’s Siddur makes the same point from natural science: the whole form of the apple can be seen in its sown seed through a viewing instrument.




5וכך הוא הענין המצות שנשתלשלו וירדו למטה עד שנעשה כדמות הגרעין שאין בו טעם כמו ציצית מצמר ותפילין מקלף כו׳
And so it is with the mitzvos, which came down through the chain of descending worlds (hishtalshelus) and descended below until they became like the seed that has no taste, such as tzitzis of wool and tefillin of parchment, etc.
The mitzvos follow the same pattern. Coming down through all the worlds, they have reached this world in a form that seems tasteless, like a seed: tzitzis are plain wool and tefillin are parchment, and nothing about the physical object shows its divine meaning.


אך מ״מ יש בהם ענג העליון וע״י ישראל העושים ומקיימים המצות נצמח ונגדל ענג העליון להיות בגילוי.
Yet nevertheless, the supernal delight is in them, and through Israel, who do and fulfill the mitzvos, the supernal delight sprouts and grows, to be revealed.
Yet hidden within them is the supernal delight, G-d’s own pleasure in the mitzvah. When Jews perform the mitzvos, that delight “sprouts” and grows until it is revealed, as the earth draws fruit out of a seed.




6והיינו לפי שישראל הם בבחי׳ ארץ בחי׳ מלכות שכל הי״ס [הי׳ ספירות] נמשכים בה שהוא בחי׳ בטול בחי׳ אתכפייא ואתהפכא כו׳.
This is because Israel are on the level of land (eretz), the level of Malchus (sovereignty), into which all the ten Sefiros are drawn, which is the level of self-nullification (bittul), the level of iskafya and is’hapcha (subduing and transforming), etc.
Israel can do this because they are on the level of “earth,” which is Malchus, the last of the Sefiros, into which all ten flow. The nature of Malchus is bittul, and in a person’s service it appears as iskafya, subduing one’s inclinations, and is’hapcha, transforming them.


ואין פי׳ אתכפייא על רע גמור כי האומר אחטא כו׳20 אין מספיקין בידו כו׳. אלא במותר לך21 כו׳ שהוא בחי׳ בטול היש לאין שהוא נעלה מבחי׳ יש מאין.
And iskafya does not refer to outright evil, for “one who says, ‘I will sin…,’” etc., “is not given the opportunity [to repent],” etc. Rather, [it refers] to “what is permitted to you,” etc., which is the level of the nullification of the something into nothing, which is higher than the level of something from nothing.
Iskafya here is not about outright evil: with real sin one may not count on repairing it afterward, for the Sages say that one who says “I will sin and repent” is not given the chance to repent. Iskafya means holding back in what is permitted, in the spirit of the Sages’ teaching “Sanctify yourself in what is permitted to you,” and that is the bittul of the something into nothing, higher than creation’s something from nothing.




7וזהו שרש ומקור נשמות ישראל. ולכן ע״י קליטת הגרעין דתורה ומצות בנשמות ישראל שיש בהם כח הצומח בחי׳ נעוץ סופן בתחלתן22 מלכות דא״ס נצמח ונגלה הענג העליון שבמצות להיות בגילוי.
And this is the root and source of the souls of Israel. Therefore, through the absorption (kelitah) of the seed of Torah and mitzvos in the souls of Israel, which possess the power of growth, the level of “their end is wedged in their beginning,” the Malchus of the Infinite One (Ein Sof), the supernal delight in the mitzvos sprouts and is disclosed, to be revealed.
Bittul, then, is the root of the souls of Israel. When the “seed” of Torah and mitzvos is absorbed in the souls, their power of growth, the Malchus of Ein Sof, makes the supernal delight hidden in the mitzvos sprout and show itself. This Malchus is described as “their end is wedged in their beginning”: the last level is rooted in the very first, which is why the lowest can bring out what the highest holds.


ולכן נקראת כנ״י [כנסת ישראל] בשם אשה יראת23 ה׳ כי בחי׳ הבטול הוא בחי׳ היראה ופחד ה׳ לנגד עיניו.
Therefore the Congregation of Israel is called by the name “a woman who fears Havayah,” for the level of self-nullification (bittul) is the level of awe, and of the dread of G-d before one’s eyes.
This is also why the Congregation of Israel is called “a woman who fears Havayah.” Bittul expresses itself as awe, living with “the dread of G-d before one’s eyes,” and this awe is what the verse praises.




Section 3 · ¶8–11
The seed takes hold
8והנה עיקר יצירת והתהוות הולד הוא מטפת האב מזריע לובן24 שממנו עצמות וגידין25 כו׳.
Now, the main formation and coming-into-being of the child is from the drop of the father, [who] “sows the white, from which [come] the bones and sinews,” etc.
A second analogy, from the formation of a child. The maamar says the child comes into being mainly from the father’s drop; the Talmud teaches that the father “sows the white,” from which the bones and sinews form.


אלא שע״י שהייה בבטן אמו אוכל ממה שאמו אוכלת26 כו׳ יוצא מההעלם אל הגילוי בכל אבריו מה שהי׳ [שהיה] בתחלה בהעלם בטפת האב.
But through its stay in its mother’s womb, [where] “it eats from what its mother eats,” etc., it emerges from concealment into revelation in all its limbs: what was at first concealed in the father’s drop.
In the father’s drop all of this is only potential and hidden. During its months in the mother’s womb, where, the Sages say, the child “eats from what its mother eats,” it develops limb by limb and comes out into revealed existence. In Torah Ohr, Bereishis, the Alter Rebbe uses the same image to explain “Havayah is Elokim” as the revelation of what was hidden.




9וכמו״כ [וכמו כן] הוא ענין המצות שרשם למעלה הוא רצון העליון וירדו למטה ברבוי ההשתלשלות להיות בבחי׳ גרעין תר״ך עמודי אור כמו העמוד שמחבר מעלה ומטה
So too is the matter of the mitzvos: their root Above is the supernal will, and they descended below through the many [stages of] the chain of descending worlds (hishtalshelus), to be in the state of a seed: the 620 pillars of light, like the pillar that connects above and below.
The mitzvos are like the father’s drop: their root is G-d’s supernal will, and they came down through the many stages of the worlds until they reached the form of a “seed.” They are the 620 “pillars of light” (the Torah’s 613 commandments and the seven of the Sages; 620 is also the numerical value of keser, “crown,” the level of the divine will), and like a pillar each mitzvah joins above and below.


וע״י הקליטה שנקלטו בישראל שיש בהם כח הצומח נצמח גילוי המצות כמו שהן למעלה.
And through the absorption, by which they were absorbed in Israel, who possess the power of growth, the revelation of the mitzvos as they are Above sprouts forth.
When the mitzvos are absorbed in Israel, whose souls hold the power of growth, they grow until they are revealed as they truly are Above.




10וזהו אשה יראת היא תתהלל27 לשון בהלו נרו28 כו׳ הללו י״ה
And this is [the meaning of] “A woman who fears [Havayah], she shall be praised (tis’halal)”: [tis’halal is] an expression of “when His lamp shone (behilo),” etc., [as is] “Praise Yah (halelu Yah).”
The verse “A woman who fears Havayah, she shall be praised” is read in a new way: tis’halal, “she shall be praised,” shares its root with behilo, “when His lamp shone,” so it also means “she will be made to shine.” The same root is in halelu Yah, “praise Yah,” read as “make Yah shine.”


שטעם אמירת פסוקי דזמרה קודם ק״ש [קריאת שמע] כי ק״ש [קריאת שמע] ואהבת29 הוא מחמת התבוננות בפסוקי דזמרה שהוא ספור שבחיו של מקום יוצר משרתים ואשר משרתיו כו׳ וצריך להאיר ולהלל התבוננו׳ [התבוננות] בחי׳ י״ה מלמעלה.
For the reason for reciting the Pesukei deZimrah (the Verses of Song) before the Shema is that the Shema [with its] “You shall love” comes from contemplation in the Pesukei deZimrah, which is a recounting of the praises of the Omnipresent: “Who forms ministering [angels], and Whose ministers,” etc. And one must illuminate and make shine (lehallel) the contemplation, the level of Yud-Hei, from Above.
This is why the Pesukei deZimrah, the psalms that recount G-d’s praises, are said before the Shema: the love commanded in the Shema (“You shall love”) is born of contemplating His greatness in them; the words “Who forms ministering [angels]” come from the blessing before the Shema, which praises Him in the same way. Yet that contemplation, the level of Yud-Hei (the letters that stand for Chochmah and Binah, the mind), must itself be lit up from Above: “make Yah shine.”




11וזהו הללו יה ועשרה הללויה להלל מלמעלה מעלה עד רום המעלו׳ [המעלות] וכך הוא בענין ישראל שנק׳ אשה יראת ה׳ שצריכה להתהלל ולהאיר מלמעלה בכדי להיות בהן בחי׳ קליטה,
And this is [the meaning of] “Praise Yah,” and the ten [times] “Halleluyah”: to make shine (lehallel) from higher and higher, up to the loftiest heights. And so it is with Israel, who are called “a woman who fears Havayah,” who must be made to shine (lehis’halel) and be illuminated from Above, so that there will be in them the level of absorption.
The ten halleluyahs say the same: each of Psalms 146–150, said in the Pesukei deZimrah, opens and closes with “Halleluyah,” and together they “make shine” from ever higher, up to the loftiest heights. So too Israel, the “woman who fears Havayah,” must be made to shine from Above, and only then can the seed of Torah and mitzvos be absorbed in them and grow.


וכן בענין התורה אשרי מי שבא לכאן30 ותלמודו בידו הוא ג״כ על דרך זה כי התורה ג״כ ירדה מלמעלה למטה להיות בחי׳ גרעין וכדי להיות בחי׳ קליטה צריך להיות תלמודו בידו דוקא כנ״ל:
And so too with the Torah: “Fortunate is he who comes here with his learning in his hand” is also along these lines, for the Torah, too, descended from above to below to be in the state of a seed, and in order for there to be the level of absorption, his learning must be in his hand specifically, as explained above.
The same holds for the Torah, which also came down to the state of a seed. The Sages say, “Fortunate is he who comes here with his learning in his hand”: only learning that is truly absorbed and held “in hand” can take root and grow.




Section 4 · ¶12–16
Two kinds of encompassing light
12והנה כתיב אור זרוע לצדיק31 שאור תורה ומצות הוא כעת בבחי׳ זריעה ולעתיד יהי׳ [יהיה] בבחי׳ גילוי בבחי׳ פרי ומלאו פני תבל תנובה32 כו׳.
Now, it is written, “Light is sown for the righteous”: the light of Torah and mitzvos is now in the state of sowing, and in the Time to Come it will be in the state of revelation, in the state of fruit, “and they will fill the face of the world with produce,” etc.
The maamar now turns to the future. “Light is sown for the righteous”: in the present, the light of Torah and mitzvos is like sown seed, and in the Time to Come it will appear as fruit, as the prophet says, “they will fill the face of the world with produce.”


דהנה תחית המתים שיהיה לעתיד הוא ע״י גילוי בחי׳ סובב כל עלמין וקמי׳ [וקמיה] כחשיכה כאורה33 כו׳.
For the resurrection of the dead that will take place in the Time to Come will come through the revelation of the level of the light that encompasses all worlds (sovev kol almin), and before Him “darkness is like light,” etc.
The resurrection of the dead will come through the revelation of sovev kol almin, the light too great to enter the worlds. Before Him “darkness is like light,” so this light can reach even those lying in the darkness of death.


אך הנה גם כעת הוא בחינת סוכ״ע. וא״כ מהו זה התוספת והעילוי שיהי׳ [שיהיה] לעתיד. והענין כי ממלא כל עלמין וסוכ״ע הם בחי׳ מקיפים ובחי׳ פנימיי׳.34
But even now there is the level of sovev kol almin. If so, what is this addition and elevation that there will be in the Time to Come? The explanation is that the light that fills all worlds (memalei kol almin) and sovev kol almin are the levels of makifim (encompassing [lights]) and pnimiyim (inner [lights]).
But sovev kol almin exists even now, so what will be new? The answer begins by distinguishing makifim, “encompassing” lights that stay beyond a thing, from pnimiyim, “inner” lights that enter it; sovev kol almin is an encompassing light and memalei kol almin an inner one.




13והנה יש ב׳ בחי׳ מקיפים הא׳ הוא מה ששייך לפנימי ומאיר בו שהארה זו הוא מחי׳ אותו
Now, there are two levels of makifim (encompassing [lights]). The first is that which relates to the inner and shines into it, so that this radiance gives it life.
There are two kinds of encompassing light. The first stays outside, yet it relates to the inner and shines into it, and its radiance gives the inner life. In Likkutei Torah, Behar, the Alter Rebbe sets out these same two makifim, citing this maamar, and uses the distant one to explain why G-d’s foreknowledge does not compel a person’s free choice.


והב׳ הוא מקיף הכללי שמקיף בהשוואה אחת ואינו מאיר בפנימי כלל.35 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אכל בי עשרה שכינתא שריא36 בבחי׳ מקיף כו׳.
And the second is the general makif, which encompasses in one equal way and does not shine into the inner at all. As our Sages, of blessed memory, said, “Upon every group of ten the Shechinah (Divine Presence) rests,” in the manner of a makif, etc.
The second is the general makif, which surrounds everything equally and does not shine into the inner at all. The Sages’ teaching that the Shechinah rests upon every group of ten is an example of a makif; in Iggeres HaKodesh (the Holy Epistle, the fourth part of the Tanya), epistle 23, the Alter Rebbe explains that this indwelling is a light without limit that cannot enter a finite soul, and so it encompasses it from above, from head to foot.




14והנה יש מתפעל כשמתפלל בעשרה או כשרואה שחבירו מתפלל בכוונה מתפעל גם הוא להתפלל יותר מרגילותו שכוונת חבירו בתפלתו אצלו הוא בחי׳ מקיף ואינו נכנס בו בבחינת פנימית עכ״ז [עם כל זה] הוא מתפעל והוא בחי׳ מקיף המאיר בפנימי.
Now, there is one who is stirred when he prays with ten, or when he sees his fellow praying with devotion: he too is stirred to pray more than his usual. For his fellow’s devotion in his prayer is, for him, on the level of a makif (encompassing [light]), and it does not enter into him in an inner way; nevertheless he is stirred. This is the level of a makif that shines into the inner.
An example of the first kind: someone praying in a minyan, or watching another pray with devotion, is moved to pray with more feeling than usual. The other person’s devotion does not become his own inner experience, yet it stirs him; it is a makif that shines into the inner.




15ויש שאינו מתפעל כלל והיינו שאין מאיר בו בפנימיות ונשאר בחי׳ מקיף הכללי שאינו מאיר כלל.
And there is one who is not stirred at all; that is, it does not shine into his inner being, and it remains the level of the general makif (encompassing [light]), which does not shine [within] at all.
Another person in the same minyan is not moved at all. For him the presence remains a general makif, surrounding him without shining within.


וכך יובן הדבר בבחי׳ סוכ״ע דעכשיו הוא בחי׳ מקיף וסובב השייך לפנימי סובב כל עלמין דייקא משא״כ לעתיד לבא37 כתיב ונגולו כספר השמים.38
And so the matter can be understood regarding the level of the light that encompasses all worlds (sovev kol almin): now it is the level of a makif, a sovev that relates to the inner: sovev kol almin, “encompassing all worlds,” precisely. But concerning the Time to Come it is written, “And the heavens shall be rolled up like a scroll.”
Sovev kol almin as it is now is the first kind, a makif that relates to the inner: its very name, “encompassing all worlds,” defines it in relation to the worlds. In Likkutei Torah, Rosh Hashanah, the Alter Rebbe explains that because sovev encompasses the worlds it is still within their category, as the heavens that surround the earth are themselves finite. Of the Time to Come, though, Isaiah foretells that “the heavens shall be rolled up like a scroll,” and the next paragraph explains what this means.




16וגם נאמר כאשר השמים החדשים39 והארץ החדשה וגו׳ ששמים בחינת מקיפים דכעת יגולו כספר להתלבש בבחי׳ פנימי ויתגלו מקיפי׳ [מקיפים] ושמים חדשים
And it is also said, “As the new heavens and the new earth,” etc.: that the heavens, the level of the makifim (encompassing [lights]) of the present, will be rolled up like a scroll, to be enclothed in the level of the inner, and makifim and new heavens will be revealed.
Isaiah also speaks of “the new heavens and the new earth.” The maamar reads the present heavens as today’s makifim: they will be “rolled up,” drawn inward to become inner light, and new makifim, new heavens, will be revealed.


ואז ע״י אור הגדול ההוא גם המתים שוכני עפר יחיו40 לפי שלפניו כחשיכה כאורה41 וכמשל האור והשלהבת היותר גדולה מאירה למרחוק ביותר.
And then, through that great light, even the dead, the dwellers in the dust, will live, because before Him darkness is like light; as in the analogy of light and flame: the greater one shines the farthest.
Through that great light the dead will live, for before Him darkness is like light. The analogy is a flame: the larger it is, the farther its light reaches, and so the greatest light reaches even those who lie in the dust.


וגילוי ההוא שלעתיד הוא ע״י המצות שיעשו פרי למעלה
And that revelation of the Time to Come comes through the mitzvos, which will produce fruit Above.
That future revelation will come from the mitzvos, which will bear their fruit Above: the seed sown now is what grows into the great light of the Time to Come.


וכמשל הוולד הגם שגידולו מן האשה. כמארז״ל [כמאמר רבותינו זכרונם לברכה] אוכל ממה שאמו אוכלת42 כו׳ עכ״ז [עם כל זה] אפשר שהולד יהי׳ [יהיה] גדול במעלה מן האשה שהולד זכר הוא בחי׳ משפיע ואמו בחי׳ מקבל בחי׳ נוקבא כו׳:
It is like the analogy of the child: although its growth is from the woman, as our Sages, of blessed memory, said, “It eats from what its mother eats,” etc., nevertheless it is possible for the child to be greater in rank than the woman, for a male child is on the level of a giver (mashpia), and his mother on the level of a receiver (mekabel), the level of Nukva (the feminine / Malchus), etc.
The analogy of a child shows how what grows through something can surpass it: though the unborn child grows from its mother, “eating from what its mother eats,” a male child may be greater than she. In the Kabbalistic terms the maamar uses, male and female stand for the functions of giving (mashpia) and receiving (mekabel), the receiver being called Nukva; the point of the analogy is that what grows by means of the receiver can be greater than the receiver, as the Additional Explanation that follows spells out.




Section 5 · ¶17–19
Garments and fruit; the answer
17וזהו שהמצות נקראים לבושים ובחי׳ פירות שהמצות כעת הם בבחינת גרעין והם בחינת לבושים המעלימים עד שנראה כאלו אין בהם טעם כלל ציצית מצמר כו׳.
And this is [why] the mitzvos are called garments and [also] the level of fruits: the mitzvos now are in the state of a seed, and they are the level of garments that conceal, until it seems as though they have no taste at all: tzitzis of wool, etc.
This explains why the mitzvos are called both “garments” and “fruits.” Now they are seeds and garments that hide what is in them, so that tzitzis of wool, for example, seem to have no taste at all.


משא״כ גילוי המצות כמו שיהיו לעתיד יהיו בבחי׳ פרי גילוי טעם ותענוג וכדפי׳ רש״י [רבי שלמה יצחקי] על פסוק ישקני מנשיקות פיהו4344 שלע״ל [שלעתיד לבוא] יתגלה לנו טעמי התורה.
But the revelation of the mitzvos as they will be in the Time to Come will be in the state of fruit, a revelation of taste (ta’am) and delight, as Rashi explains on the verse “Let him kiss me with the kisses of his mouth,” that in the Time to Come the reasons (ta’amim) of the Torah will be revealed to us.
In the Time to Come they will be fruit, their taste and delight revealed. Rashi, on the verse “Let him kiss me with the kisses of his mouth,” writes that G-d has promised to appear again to explain to Israel the secret of the Torah’s reasons; the Hebrew ta’am means both “reason” and “taste,” so the revealed reasons are the fruit’s revealed taste.




18וזהו לכל תכלה ראיתי קץ45 רחבה מצותך מאד פי׳ לכל תכלה46 הוא בחי׳ השגות נשמות ומלאכים דבריאה יצירה עשייה יש קץ וגבול להשגתם לפי שהן בחי׳ נבראים ובע״ג [ובעלי גבול / ובעל גבול]47
And this is [the meaning of] “To every perfection I have seen an end; Your commandment is exceedingly broad.” The meaning is: “to every perfection” refers to the level of the comprehension of souls and angels of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action); there is an end and limit to their comprehension, because they are in the category of created and finite beings.
The verse “To every perfection I have seen an end; Your commandment is exceedingly broad” contrasts two things. “Every perfection” (tichlah) is the comprehension of souls and angels in the worlds of Beriah, Yetzirah and Asiyah: as created, finite beings, their understanding has a limit. At the end of Iggeres HaKodesh 17 the Alter Rebbe reads tichlah as kelos hanefesh, the soul’s yearning in Gan Eden, the world of souls, which has a limit, and “Your commandment” as tzedakah, a broad vessel for the Infinite Light.


משא״כ מצותך כמו שהן למעלה היא רחבה מאד רחבה הוא בחי׳ כלי קבול רחב לקבל בתוכו אור א״ס בלי גבול
But “Your commandment,” as [the mitzvos] are Above, “is exceedingly broad”: “broad” means the level of a wide receptacle, to receive within it the Infinite Light (Or Ein Sof) without limit.
“Your commandment,” the mitzvos as they are Above, is “exceedingly broad.” “Broad” describes a wide vessel, able to receive the Infinite Light without limit.


ולכן נאמר רחבה ולא אמר ארוכה כמו שנאמר בהתורה ארוכה מארץ מדה48 והיינו לפי ששם מדבר בענין המשכות וירידות השתלשלות התורה למטה מטה
Therefore it says “broad” and does not say “long,” as is said of the Torah, “Its measure is longer than the earth.” That is because there it speaks of the drawings-down and descents of the Torah through the chain of descending worlds (hishtalshelus), lower and lower.
The verse says “broad” and not “long,” though the Torah is called “longer than the earth.” “Long” describes the Torah’s descent, drawn down step by step through the chain of worlds, ever lower.


והוא בחי׳ אורך שמשתלשל ויורד מטה מטה באורך וכאן מדבר במצות כמו שהן למעלה ומצותך דייקא קאמר רחבה כו׳:
And this is the level of length, extending step by step and descending lower and lower, lengthwise. Here, however, it speaks of the mitzvos as they are Above, and it says “Your commandment” specifically [is] “broad,” etc.
Length is extension downward. This verse speaks of the mitzvos as they are Above, and so it calls “Your commandment” specifically “broad”: a capacity to contain the Infinite, not a line of descent.




19וזהו קדש ישראל לה׳ ראשית תבואתה49 היינו מצד התלבשות התורה למטה בבחי׳ גרעין הרי מעלת ישראל הוא למעלה מן התורה
And this is [the meaning of] “Israel is holy to Havayah, the first of His produce”: that is, from the perspective of the Torah’s enclothement below in the state of a seed, the rank of Israel is above the Torah.
Now the opening question is resolved. “Israel is holy to Havayah, the first of His produce” speaks of the Torah as it is enclothed below, in the state of a seed, and from that point of view Israel stand higher than the Torah.


שהרי בישראל יש כח הצומח ונקראים ראשית תבואתה שהן הראשית שממנו נצמח ונגדל התבואה להיות בגילוי הטעם ותוספת ברבוי כו׳.
For in Israel there is the power of growth, and they are called “the first (reishis) of His produce,” for they are the reishis, the beginning from which the produce sprouts and grows, to come into the revelation of its taste and into abundant increase, etc.
Israel hold the power of growth, and so they are called reishis, “the first of His produce”: reishis also means “beginning,” and Israel are the beginning from which the produce sprouts and grows, its taste revealed and multiplied.


משא״כ מצד התורה ומצות כמו שהן למעלה התורה מאד נעלה ממדרגת ישראל שישראל מתקשראן באורייתא כו׳.
But from the perspective of the Torah and mitzvos as they are Above, the Torah is far higher than the rank of Israel, for “Israel are bound to the Torah,” etc.
But from the point of view of the Torah and mitzvos as they are Above, the Torah is far higher than Israel, and so the saying is true that Israel are bound to the Torah. Each set of sayings is right, each from its own point of view.




Section 6 · ¶20–22
Yaakov and Yisrael
20וזהו הבאים ישרש יעקב יציץ ופרח ישראל50 שהשרשה והצמיחה הוא בבחינת יעקב יו״ד עקב בריח התיכון כו׳.
And this is [the meaning of] “In days to come, Yaakov will take root; Yisrael will bud and blossom”: the taking root and the growing are on the level of Yaakov, yud-akev (‘yud’ [and] ‘heel’), the middle bar, etc.
Now the verse on which this explanation is built, “In days to come, Yaakov will take root; Yisrael will bud and blossom,” is explained. Taking root and growing belong to Yaakov, a name read as yud and akev, “heel,” the lowest part of the body; Yaakov is also called “the middle bar,” the bar that ran through all the boards of the Tabernacle from end to end, a connecting level that reaches all the way down.


ועי״ז יציץ ופרח ישראל לי ראש51 כו׳. דהנה כתיב הקל קול יעקב52 שהקול מחבר ומביא הרוחניו׳ להתגשם.
And through this, “Yisrael will bud and blossom”: Yisrael, li rosh (‘a head for Me’), etc. For it is written, “The voice is the voice of Yaakov”: the voice connects, and brings the spiritual to become physical.
Through Yaakov’s rooting, “Yisrael will bud and blossom”: the letters of Yisrael spell li rosh, “a head for Me,” the level of the head and of revealed light; earlier in Torah Ohr, Shemos, the Alter Rebbe explains li rosh as the level of Chochmah. Yaakov’s role as connector is seen in “The voice is the voice of Yaakov,” for the voice is what brings the spiritual into physical form.


דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] עינא ולבא תרין סרסורי דחטאה5354 הן כי העין רואה והלב חומד55 כו׳ לפי שבעין יש גידין ועורקי המוח ועי״ז מתפעל במוחו56 ומשם יורד ג״כ ע״י גידים ועורקים ללב ועדיין הוא רוחני חמדת הלב
For our Sages, of blessed memory, said, “The eye and the heart are the two agents of sin,” for “the eye sees and the heart desires,” etc. This is because in the eye there are sinews and veins of the brain, and through this one is affected in his brain, and from there it descends, also through sinews and veins, to the heart; and the heart’s desire is still spiritual.
To show how the voice connects, the maamar traces a desire from its start. The Sages call the eye and the heart “the two agents of sin,” for the eye sees and the heart desires: through the eye’s channels the brain is affected, and from there the impression passes to the heart, where the desire is still spiritual.


ואח״כ מהבל הלב יורד ע״י קנה הלב לקנה הריאה ולריאה ומשם מתחלק ההבל ויוצא דרך ה׳ מוצאות הפה להיות בגילוי בדבור גשמי
Afterward, from the breath of the heart, it descends through the tube of the heart to the windpipe of the lungs and to the lungs, and from there the breath divides and goes out through the five places of articulation of the mouth, to be revealed in physical speech.
Then the heart’s breath passes through the windpipe and the lungs and divides among the five places of articulation in the mouth, becoming physical speech. The inner, spiritual desire has become an audible, physical thing.


ונמצא שהקול הוא מחבר גשמית ברוחנית וגם הנה בקול עצמו יש ג׳ בחינות אש ומים שהם ב׳ הפכים ובחינת רוח הוא המחברם.
It turns out that the voice connects the physical with the spiritual. Moreover, in the voice itself there are three aspects: fire and water, which are two opposites, and the aspect of air (ruach), which joins them.
So the voice is the bridge between physical and spiritual. Even within the voice there are three elements: fire and water, which are opposites, and air (ruach), which joins them; this middle, joining element is Yaakov’s quality, as the next paragraph shows.




21וזהו תפלות אבות תקנום57 כו׳ ויעקב כלול משניהם כו׳.
And this is [the meaning of] “The prayers were instituted by the Patriarchs,” etc., and Yaakov comprises both of them, etc.
The Talmud says the Patriarchs instituted the prayers, and Yaakov, the third, combines the qualities of Avraham and Yitzchak: Avraham’s drawing down from Above and Yitzchak’s rising up from below.


וכמשל הרב המשפיע לתלמידו הנה כשמשפיע השכל כמו שהוא אצלו לא יבין התלמיד כלל. וכן אם ימנע מלהשפיע. ולכך מוכרח להיות בחי׳ ממוצע הכלול משניהם.
It is like the analogy of a teacher imparting to his student: when he imparts the concept as it is with him, the student will not understand at all; and likewise if he refrains from imparting. Therefore there must be an intermediate level that comprises both.
An analogy shows why a combining, middle level is needed. If a teacher conveys an idea as it is in his own mind, the student will understand nothing; if he withholds it, the student also receives nothing, so there must be a middle level that combines giving with holding back.


וזהו תתן אמת ליעקב58 ואין אמת אלא תורה5960 שהתורה היא ג״כ עד״ז יש בה מצות בבחי׳ העלאות ובבחי׳ המשכות.
And this is [the meaning of] “You will give truth to Yaakov,” and “there is no truth but Torah”: for the Torah, too, is like this; it contains mitzvos in the mode of ascents and in the mode of drawings-down.
This is “You will give truth to Yaakov”: truth is Torah, and the Torah has Yaakov’s quality. It too combines both directions: it holds mitzvos in the mode of “ascents,” raising from below, and in the mode of “drawings-down,” bringing light from Above.


וזהו כה אמר61 ה׳ בוראך יעקב כו׳. יעקב בראך ישראל יצרך62 כו׳. דהנה כתיב יוצר אור ובורא חשך63 כו׳.
And this is [the meaning of] “So says Havayah, your Creator, Yaakov,” etc.: “Yaakov created you; Yisrael formed you,” etc. For it is written, “Who forms light and creates darkness,” etc.
Isaiah’s “So says Havayah, your Creator, Yaakov, and He who formed you, Yisrael” is read by the Midrash, quoted at the start of the previous maamar, as G-d telling His world, “Yaakov created you; Yisrael formed you”: Yaakov is linked with creation and Yisrael with formation. Another verse, “Who forms light and creates darkness,” links formation with light and creation with darkness, as the next paragraph explains.




22והנה ידוע שבכל דבר יש חומר וצורה64 שהחומר הוא עצם הדבר כמו שהוא הוא בחי׳ יעקב יו״ד עקב סדר השתלשלות הבריאה יש מאין.
Now, it is known that in everything there is matter and form. The matter is the essence of the thing as it is; it is the level of Yaakov, yud-akev, the order of the chain of descending worlds (hishtalshelus) of creation, something from nothing.
Every created thing has matter and form. Matter, the bare existence of the thing, corresponds to Yaakov, yud-akev, reaching down to the heel: it is the work of creation, something from nothing. In Torah Ohr, Mikeitz, the Alter Rebbe explains that the matter of each thing was created by G-d’s word, from nothing to something, while its form, its shape and appearance, was made by His “desire” (chefetz).


והצורה שהוא גילוי האור הוא בחינת ישראל ל״י רא״ש65 וכמשל האבוקה הגדולה שמאירה למרחוק ביותר.
And the form, which is the revelation of the light, is the level of Yisrael, li rosh (‘a head for Me’), like the analogy of the great torch that shines the farthest.
Form, the revelation of light in the thing, corresponds to Yisrael, li rosh, the head. It is like a great torch whose light reaches far.


וזהו מאמר רז״ל [רבותינו זכרונם לברכה] כל שיראת חטאו קודמת לחכמתו66 חכמתו מתקיימת67 שע״י יראת חטאו שהוא בחי׳ אתכפיא בחי׳ ארץ חפץ. הנה ע״י זה חכמתו מתקיימת שהוא בחי׳ גילוי כו׳ וד״ל [ודי למבין]:
And this is [the meaning of] the saying of our Sages, of blessed memory, “Anyone whose fear of sin comes before his wisdom, his wisdom endures”: through his fear of sin, which is the level of iskafya (subduing), the level of “a land of desire,” through this his wisdom endures, which is the level of revelation, etc. This is sufficient for one who understands.
This explains the Mishnah, “Anyone whose fear of sin comes before his wisdom, his wisdom endures.” Fear of sin is iskafya, the bittul of “a land of desire,” the earth in which seeds grow; when it comes first, wisdom, the revealed light, can endure.



In one’s avodah
The maamar draws its lesson from the Mishnah “Anyone whose fear of sin comes before his wisdom, his wisdom endures.” A person first makes himself “a land of desire” through iskafya, holding back even in what is permitted, and then the seeds of Torah and mitzvos take root in him and their hidden delight comes into the open. Torah learning must be truly absorbed, “his learning in his hand.” And prayer needs light from Above: the love of the Shema grows out of contemplating G-d’s praises in the Pesukei deZimrah.
Questions for discussion
	Why is the ascent from “something” to “nothing” a greater wonder than the descent from “nothing” to “something”?
	In what sense are the mitzvos like a seed with no taste, and what makes their hidden delight sprout?
	How does iskafya in permitted matters differ from avoiding outright sin, and why is it called the nullification of the something into nothing?
	What is the difference between a makif that shines into the inner and the general makif, and how does prayer in a minyan show it?
	How can both be true: that Israel stand above the Torah, and that the Torah stands above Israel?

Sources and references
Notes
Paragraph 2
1להבין . . הנה ג׳ קשרי׳
According to the note, a different and longer transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת באריכות במאמרי אדה״ז נביאים ע׳ פט מתחיל: ”ולהבין שרשן של הדברים הנ״ל יובן בהקדים לבאר ב׳ מאמרים דחז״ל הסותרים זא״ז שלפעמים ארז״ל תלת קשרי׳ . . .”
2ג׳ קשרי׳ מתקשרין
The Zohar speaks of three levels bound to one another: the Holy One, blessed be He, the Torah and Israel. The maamar reads it as placing the Torah between Israel and G-d, and so above Israel.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תרנ״ז ע׳ כח בשוה״ג. וראה גם במאמרי אדה״א שמות ח״א ע׳ צט-ק.
3והרי התורה נקראת בשם בחי׳ כלה
The Mishnah reads “the day of his wedding” in the Song of Songs as the day the Torah was given. The Kehot note refers to it for the image of the Torah as a bride.
Taanit 26bתענית כ״ו ב
Kehot’s noteראה תענית כו, ב. ראה רש״י ומצודת דוד בשה״ש ג, יא.
4אל תקרי מורשה
The Talmud reads the verse “The Torah that Moshe commanded us is an inheritance (morashah)” as me’orasah, “betrothed.” The maamar uses it to show that the Torah is called a bride.
Berakhot 57a:4ברכות נ״ז א:ד׳
הַבָּא עַל אִמּוֹ בַּחֲלוֹם — יְצַפֶּה לְבִינָה, שֶׁנֶּאֱמַר: ״כִּי אִם לַבִּינָה תִקְרָא״. הַבָּא עַל נַעֲרָה מְאוֹרָסָה — יְצַפֶּה לְתוֹרָה, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״, אַל תִּקְרֵי ״מוֹרָשָׁה״ אֶלָּא ״מְאוֹרָשָׂה״. הַבָּא עַל אֲחוֹתוֹ בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה, שֶׁנֶּאֱמַר: ״אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ״. הַבָּא עַל אֵשֶׁת אִישׁ בַּחֲלוֹם — מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא. וְהָנֵי מִילֵּי דְּלָא יָדַע לַהּ וְלָא הַרְהַר בַּהּ מֵאוּרְתָּא.
Who dreams of having intercourse with his mother may hope for understanding; as it is said, "Yea, thou wilt call understanding 'mother'" (Prov. ii. 3). [Who dreams] of having intercourse with a betrothed maiden may hope for Torah, as it is said, "Moses commanded us a law [Torah], an inheritance of the congregation of Jacob" (Deut. xxxiii. 4) — read not morashah "an inheritance" but me'orasah "betrothed maiden." Who dreams of having had intercourse with his sister may hope for wisdom ; as it is said, "Say unto wisdom, thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, א וש״נ.
5אלא מאורשה
The other transcript of this maamar reads: “but me’orasah, that the Torah is called a bride, a betrothed bride, which is the reverse of the matter,” that is, the reverse of the saying that Israel is bound to the Torah.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ פח: ”אלא מאורסה שהתורה נק׳ בחי׳ כלה כלה מאורס׳ שזהו בהיפוך הענין”.
6מארי דאורייתא
The Kehot note refers to this passage of the Zohar for the expression marei de’oraisa, “masters of the Torah.” The maamar uses the title to show that the one who learns is the Torah’s master.
Zohar III, 216aזח״ג רטז, א
Kehot’s noteראה זח״ג רטז, א. במאמרי אדה״ז שם: מארי משנה מארי קבלה שזה ישתוה לזה המאמר שהתורה נק׳ מאורס׳ כנ״ל אבל במאמר דישראל מתקשראן באורייתא הוא בהיפוך”. ע״ש שמתחיל לבאר ענין השתלשלות אור ישר ואור חוזר.
7קדש ישראל לה׳ ראשית תבואתה
G-d tells Jeremiah to remind Jerusalem of Israel’s devotion in its youth, when it followed Him into the wilderness: “Israel is holy to Havayah, the first of His produce,” set apart for Him like the first fruits of a harvest, so that all who devour it bear guilt. The maamar reads reishis, “first,” as the beginning from which the produce, the Torah, grows, which would put Israel above the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
8לכו לחמו בלחמי
Wisdom, pictured as a hostess who has prepared her feast, calls to the simple: “Come, eat of my bread, and drink of the wine I have mixed.” The maamar cites it to show that the Torah, G-d’s wisdom, is called bread, a kind of produce, and wine as well.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
9תבואת הכרם
In the law against sowing a vineyard with other seeds, the Torah calls the grapes “the produce of the vineyard” (tevuas hakerem), which would become forbidden together with the seed. The maamar uses the phrase to count wine, another name of the Torah, as produce.
Deuteronomy 22:9דברים כ״ב:ט׳
לֹא־תִזְרַע כַּרְמְךָ כִּלְאָיִם פֶּן־תִּקְדַּשׁ הַמְלֵאָה הַזֶּרַע אֲשֶׁר תִּזְרָע וּתְבוּאַת הַכָּרֶם:
Thou shalt not sow thy vineyard with two kinds of seed; lest the fulness of the seed which thou hast sown be forfeited together with the increase of the vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10בשם יין תבואת הכרם ונק׳ שמן
According to the note, proofs from verses are brought there that the Torah is called wine and oil.
Kehot’s noteראה במאמרי אדה״א שמות סע״א שמביא ראיה מפסוקים.
11דזית נמי אקרי תבואה
The Kehot note gives this page of the Talmud, where the blessing over olive oil is discussed. The maamar uses the point that the olive, too, counts as produce to place oil, another name of the Torah, among the kinds of produce.
Berakhot 35bברכות ל״ה ב
Kehot’s noteברכות לה, ב.
Paragraph 3
12מן שמיא מיהב יהבי
The Talmud tells how a golden table leg was given from Heaven to Rabbi Chanina ben Dosa and taken back at his prayer, and says the second miracle was greater, since Heaven gives but does not take back. The maamar sees in it the difference between descent from Above and ascent from below.
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א. וראה לעיל יז, ג. לקמן סו, ג.
13אין לך עשב
The note says the source of the saying “there is no blade of grass that has no mazal” is given at this earlier passage of Torah Ohr.
Kehot’s noteנסמן לעיל ח, ד.
14אין לך עשב שאין לו מזל
Rabbi Simon teaches that there is no blade of grass without a mazal in the heavens that strikes it and tells it, “Grow!” The maamar cites it to show that every physical thing draws its existence from a spiritual source above it, from nothing to something.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15להתעלות מיש לאין הוא נפלא ביותר
Likkutei Torah refers back to this passage.
Kehot’s noteבלקו״ת פנחס עז, ג מציין לכאן.
Paragraph 4
16כי תהיו אתם לי ארץ חפץ
Through Malachi, G-d promises that if Israel bring their tithes in full, all the nations will call them fortunate, “for you shall be a land of desire”; the verse itself has no “for Me” (li), which the maamar’s wording adds. The maamar reads “desire” as G-d’s will for the nullification of the something into nothing, and “land” as the earth that makes seeds grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב.
17אשר זרעו בו על הארץ
On the third day of creation the earth is told to bring forth fruit trees “whose seed is in it, upon the earth.” The maamar uses the phrase for fruit growing from a seed in the earth.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18שיש בו בהעלם תמונת הפרי
The Siddur states the point explicitly: “as one sees, in the sown apple seed, the whole form of the apple by means of a viewing instrument, as explained in books of natural science.”
Kehot’s noteבסידור קצא, ב: ”כמו שרואים בגרעין התפוח הנזרע כל צורת התפוח ע״י כלי ההבטה כמבואר בספרי הטבע”. ובמאמרי אדה״ז פרשיות פ׳ שלח ע׳ תרלד: ”וכנאמר בספרי הפילוסופים”. וראה ביאוה״ז קג, ב ”בכלי האצטרלו״ב”, וכ״ה במאמרי אדה״א שמות ע׳ ט.
19עי״ז מתלבש בו כח הצומח להצמיח בדומה לגרעין
The other transcript adds a parenthesis, calling it the principle on which the whole matter rests: the mitzvos are the seeds that fell in the shattering into “something,” and they are refined in Malchus of Atzilus, “the dust of the earth,” through its bittul, rising as mayin nukvin (an elevation from below) to their root, the Malchus of Ein Sof, to draw down its power of growth, an addition of the Infinite Light far greater than the original.
Kehot’s noteראה במאמרי אדה״ז נביאים ע׳ צא שמוסיף: ”(וזכר כלל זה שע״ז נשען כל הענין דהיינו המצות המה הזרעי׳ שנפלו בשבירה ליש ומבררי׳ במל׳ דאצי׳ עפר הארץ ע״י מציאות הביטול שבה ונעשה מהן בחי׳ העלאת מ״ן לשרשו מל׳ דא״ס להמשיך כח הצומח דא״ס דהיינו תוס׳ אור א״ס המתוסף בתו׳ מרובה על העיקר . . ועוד זאת בתוס׳ אור המשכ׳ השפע דמל׳ ד״ס במל׳ דאצי׳ להוסיף אור שזה המ״ד [בכת״י ב׳: המ״ד שזה התוס׳] בתוס׳ אור גורם סיבת הגילוי דהאורו׳ שהי׳ נעלמי׳ כמו הכח הצומח גורם סיבת הצמיחה וד״ל ודו״ק)”. ואולי תוספות ביאור לקמן נד, ד מיוסד על ביאור זה.
Paragraph 6
20כי האומר אחטא כו׳
The Mishnah says that one who says “I will sin and repent, I will sin and repent” is not given the opportunity to repent. The maamar uses it to show that iskafya cannot refer to outright evil.
Yoma 85b:7–8יומא פ״ה ב:ז׳-ח׳
… תְּשׁוּבָה — מְכַפֶּרֶת עַל עֲבֵירוֹת קַלּוֹת: עַל עֲשֵׂה, וְעַל לֹא תַעֲשֶׂה. וְעַל הַחֲמוּרוֹת הוּא תּוֹלֶה, עַד שֶׁיָּבֹא יוֹם הַכִּפּוּרִים וִיכַפֵּר. הָאוֹמֵר: אֶחֱטָא וְאָשׁוּב, אֶחֱטָא וְאָשׁוּב — אֵין מַסְפִּיקִין בְּיָדוֹ לַעֲשׂוֹת תְּשׁוּבָה. אֶחֱטָא וְיוֹם הַכִּפּוּרִים מְכַפֵּר — אֵין יוֹם הַכִּפּוּרִים מְכַפֵּר. עֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם — יוֹם הַכִּפּוּרִים מְכַפֵּר, עֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ — אֵין יוֹם הַכִּפּוּרִים מְכַפֵּר, עַד שֶׁיְּרַצֶּה אֶת חֲבֵירוֹ. דָּרַשׁ רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: ״מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ״. עֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פה, ב.
21במותר לך
Rava explains the Torah’s call to holiness as “Sanctify yourself in what is permitted to you.” The maamar takes this restraint in permitted things as the true meaning of iskafya, the nullification of the something into nothing.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
22נעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning, and their beginning in their end.” The maamar uses it for the power of growth in the souls of Israel, the Malchus of Ein Sof: the last level, rooted in the very first.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
23אשה יראת ה׳
The poem of the woman of valor that closes Proverbs ends, “Grace is false and beauty is vain; a woman who fears Havayah, she shall be praised.” The maamar applies it to the Congregation of Israel, whose bittul is awe of G-d.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, ל.
Paragraph 8
24והתהוות הולד . . האב מזריע לובן
The words here quote Niddah 31a:9; the passage is shown below.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
25לובן שממנו עצמות וגידין
The Talmud teaches that three partners form a person, the Holy One, blessed be He, the father and the mother, and that the father sows the white, from which come the bones, the sinews and more. The maamar uses it for the hidden essence that the father contributes.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. וראה לעיל ו, ב.
26אוכל ממה שאמו אוכלת
The Talmud describes the unborn child, which “eats from what its mother eats and drinks from what its mother drinks.” The maamar uses it for the mother’s part in bringing the child’s hidden form into revealed existence.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
27אשה יראת היא תתהלל
“A woman who fears Havayah, she shall be praised,” the close of the praise of the woman of valor. The maamar reads tis’halal, “she shall be praised,” as “she will be made to shine.”
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28בהלו נרו
Job, longing for the days when G-d watched over him, recalls the time “when His lamp shone over my head, and by His light I walked through darkness.” The maamar uses behilo, “shone,” to show that the root of tis’halal, “she shall be praised,” also means to shine.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג.
29ואהבת
The Shema commands, “You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar teaches that this love is born of the contemplation of G-d’s praises in the Pesukei deZimrah, which is why they are said before the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
30אשרי מי שבא לכאן
Rav Yosef, son of Rabbi Yehoshua ben Levi, fell ill and lost consciousness; when he recovered he told his father that he had heard them say in the upper world, “Fortunate is he who comes here with his learning in his hand.” The maamar applies it to the Torah as a seed that must be absorbed in order to grow.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
Paragraph 12
31אור זרוע לצדיק
A psalm of G-d’s kingship promises, “Light is sown for the righteous, and joy for the upright in heart.” The maamar reads “sown” literally: the light of Torah and mitzvos is now a seed and will later be revealed as fruit.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא. בלקו״ת בשלח ב, א מציין לכאן.
32ומלאו פני תבל תנובה
Isaiah’s prophecy of G-d’s vineyard, Israel, ends: “Those who came (or: in days to come), Yaakov will take root; Yisrael will bud and blossom, and they will fill the face of the world with produce.” Here the maamar applies its last words to the future fruit of Torah and mitzvos.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כחשיכה כאורה
David, saying that nothing can hide him from G-d, declares that even darkness does not darken for Him: “darkness is like light.” The maamar applies it to the light of sovev kol almin, before which even death is no barrier.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כי — והנה יש ב׳ בחי׳ מקיפים
Or HaTorah raises a question about the makif that does not affect the vessel: one may still say that it is closer than the aspect by which sovev kol almin gives life even to evil.
Kehot’s noteראה אוה״ת ראה ע׳ תתט: ”וצ״ע בענין המקיף שאין הכלי מתפעל ממנו דמ״מ אפ״ל שקרוב יותר מבחי׳ מה שסוכ״ע מחי׳ גם את הרע והמ״י. וע׳ בהתוס׳ ביאור ע״פ יביאו לבוש מל׳, וצ״ע”. בענין ב׳ מקיפים — בלקו״ת בהר מד, ג. בלק עב, ד. מציין לכאן.
Paragraph 13
35ואינו מאיר בפנימי כלל
Likkutei Torah refers back to this maamar.
Kehot’s noteבלקו״ת ר״ה נט, ג מציין לכאן.
36אכל בי עשרה שכינתא שריא
The Talmud states that the Shechinah rests upon every gathering of ten. The maamar takes this presence as an example of an encompassing light.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לט, א. ראה אגה״ק סי׳ כג תניא פרק ו. לקוטי שיחות ח״ב ע׳ 645 הערה ג.
Paragraph 15
37משא״כ לעתיד לבא
The passage contrasts the shofar of Rosh Hashanah with the Time to Come, of which it is written, “On that day a great shofar will be sounded.” The shofar now draws from sovev kol almin, yet it is only “shofar,” for sovev, since it encompasses the worlds, still belongs to their category; in the future what is now sovev will be revealed inwardly and a sovev from a level beyond all worlds will be drawn down, which Likkutei Torah links to the “new heavens” of this maamar.
Kehot’s noteראה לקו״ת ר״ה נט, ג.
38ונגולו כספר השמים
Isaiah, describing the upheaval of the day of G-d’s judgment, foretells that the host of heaven will waste away and “the heavens shall be rolled up like a scroll.” The maamar reads the “heavens” as the present makifim, which will be drawn inward and give way to a higher revelation.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לד, ד.
Paragraph 16
39כאשר השמים החדשים
In his closing prophecy Isaiah tells Israel in G-d’s name that as “the new heavens and the new earth” He will make will stand before Him, so their offspring and their name will stand. The maamar reads the new heavens as new makifim, revealed when the present ones are drawn inward.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
40שוכני עפר יחיו
Isaiah prophesies, “Your dead will live… awake and sing, you who dwell in the dust.” The maamar draws on it for the resurrection that the great light of the Time to Come will bring.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כחשיכה כאורה
David says that nothing is hidden from G-d: before Him “darkness is like light.” The maamar gives it as the reason the future light reaches even the dead.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42אוכל ממה שאמו אוכלת
The Talmud describes the unborn child, which “eats from what its mother eats and drinks from what its mother drinks.” The maamar uses it to show that the child grows from its mother and can still surpass her.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
Paragraph 17
43וכדפי׳ רש״י על פסוק ישקני מנשיקות פיהו
The first words of the song after its title are the maiden’s, longing for her beloved (in the Sages’ reading, the Congregation of Israel longing for G-d): “Let him kiss me with the kisses of his mouth, for your love is better than wine.” The maamar cites the verse through Rashi’s explanation of it.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב ”ומובטחים מאתו להופיע עוד עליהם לבאר להם סוד טעמיה ומסתר צפונותיה ומחלים פניו לקיים דברו”.
44ישקני מנשיקות פיהו
Rashi writes that Israel, remembering the giving of the Torah, are assured that G-d will appear to them again “to explain to them the secret of its reasons and the hidden places of its treasures.” The maamar takes this as the future revelation of the “taste” of the mitzvos.
Rashi on Song of Songs 1:2–3רש"י על שיר השירים א׳:ב׳-ג׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ. זֶה הַשִּׁיר אוֹמֶרֶת בְּפִיהָ בְּגָלוּתָהּ וּבְאַלְמְנוּתָהּ: ”מִי יִתֵּן וְיִשָּׁקֵנִי הַמֶּלֶךְ שְׁלֹמֹה מִנְּשִׁיקוֹת פִּיהוּ כְּמוֹ מֵאָז, לְפִי שֶׁיֵּשׁ מְקוֹמוֹת שֶׁנּוֹשְׁקִין עַל גַּב הַיָּד וְעַל הַכָּתֵף, אַךְ אֲנִי מִתְאַוָּה וְשׁוֹקֶקֶת לִהְיוֹתוֹ נוֹהֵג עִמִּי כַמִּנְהָג הָרִאשׁוֹן, כְּחָתָן אֶל כַּלָּה, פֶּה אֶל פֶּה”: כִּי טוֹבִים. לִי דוֹדֶיךָ מִכָּל מִשְׁתֵּה יַיִן וּמִכָּל עֹנֶג וְשִׂמְחָה. וְלָשׁוֹן עִבְרִי הוּא לִהְיוֹת כָּל סְעֻדַּת עֹנֶג וְשִׂמְחָה נִקְרֵאת עַל שֵׁם הַיַּיִן, כְּעִנְיָן שֶׁנֶּאֱמַר ”אֶל בֵּית מִשְׁתֵּה הַיַּיִן”, ”בַּשִּׁיר לֹא יִשְׁתּוּ …
Let him kiss me with the kisses of his mouth. She recites this song with her mouth in her exile and in her widowhood, “If only King Shlomo would kiss me with the kisses of his mouth as of yore,” because in some places they kiss on the back of the hand or on the shoulder, “but I desire and wish that he behave with me as his original behavior, like a bridegroom with a bride, mouth to mouth.” as in Bereishis 27:26 and Ibid. 29:11, and in many other …
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
Paragraph 18
45לכל תכלה ראיתי קץ
In the long alphabetical psalm in praise of the Torah, the psalmist says that he has seen an end to every perfection, but G-d’s commandment is exceedingly broad, without bound. The maamar reads the first half as the limited comprehension of created beings and the second as the mitzvos as they are Above, a vessel for the Infinite.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
46פי׳ לכל תכלה
The note points to these places in Or HaTorah for further explanation of the verse “To every perfection I have seen an end.”
Kehot’s noteראה אוה״ת בראשית כרך ג תקה, ב. בלק ע׳ תתקנה.
47ומלאכים . . נבראים ובע״ג
The end of this epistle explains the same verse.
Kehot’s noteראה אגה״ק ססי׳ יז.
48ארוכה מארץ מדה
Tzofar, rebuking Job, says that G-d’s wisdom is beyond human reach: “Its measure is longer than the earth and broader than the sea.” The maamar applies “longer” to the Torah and reads it as the Torah’s descent through the worlds.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
Paragraph 19
49קדש ישראל לה׳ ראשית תבואתה
“Israel is holy to Havayah, the first of His produce.” Here the maamar explains that Israel are reishis, the “first” and the beginning, from which the produce, the Torah as it is below, grows.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
50הבאים ישרש יעקב יציץ ופרח ישראל
Isaiah prophesies of G-d’s vineyard, Israel, that Yaakov will take root and Yisrael will bud and blossom, filling the world with produce. Its first word, haba’im, can be read “in days to come” or “those who came”; the previous maamar reads it as those who came down to Egypt, and this one reads the rooting as Yaakov’s level and the blossoming as Yisrael’s.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ישראל לי ראש
The note refers back to page 50d, where Torah Ohr explains “Yisrael, li rosh” as the level of Chochmah.
Kehot’s noteנסמן לעיל נ, ד.
52הקל קול יעקב
Yitzchak, touching Yaakov disguised as Eisav, says, “The voice is the voice of Yaakov, but the hands are the hands of Eisav.” The maamar takes the voice as Yaakov’s quality of joining the spiritual with the physical.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
53עינא ולבא תרין סרסורי דחטאה
The note points there for another use of the saying that the eye and the heart are the two agents of sin.
Kehot’s noteירושלמי ברכות א, ה. מאמרי אדה״א שמות ח״א ע׳ כ.
54עינא ולבא תרין סרסורי דחטאה
The Jerusalem Talmud calls the eye and the heart “the two agents of sin.” The maamar uses the saying to trace how a desire passes from the eye to the brain and heart and finally into speech.
Jerusalem Talmud Berakhot 1:5תלמוד ירושלמי ברכות א׳:ה׳
55העין רואה והלב חומד
On “do not stray after your heart and after your eyes,” Rashi writes that the heart and the eyes are the body’s spies and agents of sin: “the eye sees, the heart desires, and the body commits the sin.” The maamar quotes his words in tracing a desire from the eye to the heart.
Rashi on Numbers 15:39רש"י על במדבר ט״ו:ל״ט
וזכרתם את כל מצות ה׳. שֶׁמִּנְיַן גִּימַטְרִיָּא שֶׁל צִיצִית שֵׁשׁ מֵאוֹת, וּשְׁמוֹנָה חוּטִין וַחֲמִשָּׁה קְשָׁרִים הֲרֵי תרי״ג (תנחומא): ולא תתורו אחרי לבבכם. כְּמוֹ ”מִתּוּר הָאָרֶץ” (במדבר י״ג); הַלֵּב וְהָעֵינַיִם הֵם מְרַגְּלִים לַגּוּף, מְסַרְסְרִים לוֹ אֶת הָעֲבֵרוֹת, הָעַיִן רוֹאָה וְהַלֵּב חוֹמֵד וְהַגּוּף עוֹשֶׂה אֶת הָעֲבֵרָה (תנחומא):
וזכרתם את כל מצות ה׳ AND YE SHALL REMEMBER ALL THE COMMANDMENTS OF THE L-RD — The ציצית will remind one of all the commandments because the numerical value of the letters of the word ציצית is six hundred, and there are eight threads and five knots in the fringes, so that you have six hundred and thirteen, which is also the number of the commandments of the Torah. ולא תתרו אחרי לבבכם — The verb has the same meaning as in (Numbers 13:25), “and they returned from searching (מתור) …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
56ועי״ז מתפעל במוחו
There the Tzemach Tzedek remarks: “In truth, the wording of the verse ‘after your heart and after your eyes’ implies that the beginning is from the heart.” That is the reverse of the order here, where the process starts with the eye and passes through the brain to the heart.
Kehot’s noteע׳ באוה״ת פ׳ עקב ע׳ תרכא ”ובאמת לשון הפסוק אחרי לבבכם ואחרי עיניכם משמע שההתחלה מן הלב”, ע״ש.
Paragraph 21
57תפלות אבות תקנום
One view in the Talmud holds that the daily prayers were instituted by the Patriarchs: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer. The maamar adds that Yaakov combines the qualities of the other two.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
58תתן אמת ליעקב
Micah closes his book with a prayer: “You will give truth to Yaakov, kindness to Avraham, as You swore to our fathers from days of old”; in its plain sense the “truth” is G-d’s faithfulness to His promise. The maamar, with the Sages’ “there is no truth but Torah,” links the Torah with Yaakov. (context: Steinsaltz Tanakh)
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
59ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ירושלמי ר״ה פ״ג ה״ח.
60ואין אמת אלא תורה
The Kehot note refers to this passage for the equation of truth with Torah. The maamar uses it to show that the Torah shares Yaakov’s quality of combining opposites.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
61כה אמר ה׳ בוראך יעקב
Isaiah brings G-d’s comfort to His people: “So says Havayah, your Creator, Yaakov, and He who formed you, Yisrael: do not fear, for I have redeemed you.” The Midrash reads it as G-d telling His world that Yaakov created it, and the maamar pairs Yaakov with creation and Yisrael with formation.
Isaiah 43:1ישעיהו מ״ג:א׳
וְעַתָּה כֹּה־אָמַר ה׳ בֹּרַאֲךָ יַעֲקֹב וְיֹצֶרְךָ יִשְׂרָאֵל אַל־תִּירָא כִּי גְאַלְתִּיךָ קָרָאתִי בְשִׁמְךָ לִי־אָתָּה:
But now thus saith the L-RD that created thee, O Jacob, And He that formed thee, O Israel: Fear not, for I have redeemed thee, I have called thee by thy name, thou art Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62יעקב בראך ישראל יצרך
The Midrash has G-d say to His world, “My world, My world, who created you, who formed you? Yaakov created you,” reading the verse “your Creator, Yaakov, and He who formed you, Yisrael” this way. The maamar builds on it: Yaakov is the level of creation, the matter of things, and Yisrael the level of formation, their form.
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
63יוצר אור ובורא חשך
Speaking through Isaiah to Koresh, the Persian king, G-d declares that He alone “forms light and creates darkness.” The maamar uses it to link formation with light, the level of Yisrael, and creation with darkness, the level of Yaakov.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
Paragraph 22
64שבכל דבר יש חומר וצורה
That passage explains that every thing has matter and form: the matter, the thing in general, such as heaven, earth, sun or moon, was created by G-d’s word from nothing to something, while its form, shape and appearance were made by G-d’s “desire” (chefetz), which did not come to revelation in speech.
Kehot’s noteראה לעיל מא, ד.
65ישראל לי ראש
As in the note on paragraph 20, the note refers back to page 50d, where Torah Ohr explains “Yisrael, li rosh” as the level of Chochmah.
Kehot’s noteנסמן לעיל נ, ד.
66כל שיראת חטאו קודמת לחכמתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג מ״ט.
67כל שיראת חטאו קודמת לחכמתו חכמתו מתקיימת
Rabbi Chanina ben Dosa teaches in the Mishnah that one whose fear of sin comes before his wisdom will keep his wisdom. The maamar reads fear of sin as iskafya and bittul, the ground in which wisdom, the revealed light, takes root and lasts.
Pirkei Avot 3:9משנה אבות ג׳:ט׳
רַבִּי חֲנִינָא בֶן דּוֹסָא אוֹמֵר, כָּל שֶׁיִּרְאַת חֶטְאוֹ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ קוֹדֶמֶת לְיִרְאַת חֶטְאוֹ, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת. הוּא הָיָה אוֹמֵר, כָּל שֶׁמַּעֲשָׂיו מְרֻבִּין מֵחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת:
Rabbi Hanina ben Dosa said: anyone whose fear of sin precedes his wisdom, his wisdom is enduring, but anyone whose wisdom precedes his fear of sin, his wisdom is not enduring. He [also] used to say: anyone whose deeds exceed his wisdom, his wisdom is enduring, but anyone whose wisdom exceeds his deeds, his wisdom is not enduring.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)

Torah Ohr · Parshas Shemos · Maamar 9
תוספת ביאור
An Additional Explanation
The mitzvos are like a seed: rooted in the 620 pillars of light drawn from Keser, they have descended into wool and parchment, where nothing of their light shows. The souls of Israel, through the fear of G-d and self-nullification, are the “land of desire” whose infinite power of growth brings that hidden light into revelation, and what grows is higher even than the souls themselves.
The maamar in brief
This supplement to the preceding discourse explains why the mitzvos are compared to a seed. A seed has no taste or fragrance, yet it holds the whole fruit in hidden, physical form; only when it is sown does the earth’s power of growth reveal that fruit and multiply it beyond measure, though its substance still comes from the seed. A child likewise comes from the father’s drop but grows only within the mother, and can surpass her in rank. The mitzvos are rooted in the 620 pillars of light drawn from Keser, the light that encompasses all worlds, yet they are clothed in wool and parchment, like a seed that looks like mere wood. The souls of Israel are the “land of desire”: their fear of G-d and bittul make them Malchus, rooted in the Malchus of Ein Sof, with a power of growth that is infinite. What grows, however, is rooted in Yesod of Adam Kadmon, above the souls’ own root. The maamar then distinguishes the near makif, which the mitzvos draw down now, from the separate makif, the “Will of all wills,” which will shine only in the Time to Come and bring the Resurrection of the Dead.

Outline
	1The seed and the earthA seed holds the whole fruit hidden in physical form. The earth’s power of growth reveals it and multiplies it beyond measure, but the fruit’s substance comes from the seed alone.¶1–3
	2The drop and the motherThe child’s essence is in the father’s drop, but it grows only within the mother; and so she can bear a child of higher rank than herself.¶4
	3The mitzvos as a seedTorah and mitzvos are called “sowing.” Rooted in the 620 pillars of light drawn from Keser, they are clothed in wool and parchment, like a seed that looks like plain wood; this is how they can bring an infinite revelation in the Time to Come.¶5
	4The land of desireThe souls of Israel, who keep the mitzvos, are the “land of desire” and the “woman who fears Havayah.” Their bittul makes them Malchus of Atzilus, rooted in the Malchus of Ein Sof, with an infinite power to make grow.¶6–7
	5A fruit higher than the earthAs a seed, Torah and mitzvos need the souls of Israel; but the fruit that grows is rooted in Yesod of Adam Kadmon, far above Malchus of Adam Kadmon, the souls’ root.¶8
	6Two encompassing lightsThe near makif gives life and stirs the inner being; the separate makif does not shine in the worlds at all. The mitzvos now draw down the near makif, Keser and the Supernal Will; in the Time to Come the separate makif, the “Will of all wills,” will also shine, bringing the Resurrection of the Dead.¶9–10


Key concepts
	the seedגרעין
	The analogy for the mitzvos as they are in this world: it holds the whole form and power of the fruit, but hidden in a physical form that looks like plain wood.

	the power of growthכח הצומח
	The earth’s power to bring what is hidden in the seed into revelation and to multiply it beyond measure; in the analogy, the souls of Israel, whose root in the Malchus of Ein Sof makes this power infinite.

	the 620 pillars of lightתר״ך עמודי אור
	The root of the mitzvos, drawn from Keser. The number 620 is the numerical value of כתר and equals the 613 commandments of the Torah with the seven rabbinic ones.

	a land of desireארץ חפץ
	The prophet’s name for Israel, read as the souls of Israel: through the fear of G-d and bittul they are Malchus, the fertile “earth” in which the mitzvos grow.

	the near makifמקיף הקרוב
	An encompassing light that does not enter, yet still gives life and stirs the inner being, like the “mazal” of Daniel’s companions. It is the Supernal Will, Keser, which the mitzvos draw down now.

	the separate makifמקיף המובדל
	An encompassing light utterly beyond the bounds of the worlds, the “Will of all wills,” far above the level of will. It will shine only in the Time to Come.

	Malchus and Yesod of Adam Kadmonמלכות ויסוד דא״ק
	The roots of the souls of Israel and of the mitzvos. Yesod is far above Malchus, so what grows from the mitzvos is higher than the souls in which it grows.


Section 1 · ¶1–3
The seed and the earth
1תוספת ביאור
An additional explanation.
This heading marks a short supplement to the discourse just before it, which compared the mitzvos to a seed and the souls of Israel to the earth whose power of growth brings out the fruit hidden in the seed. Here that analogy is worked out in more detail.




2וביאור הענין1 דהנה הגרעין אע״פ [אף על פי] שאין בו טעם וריח מ״מ יש בו כל תמונת וכח הפרי ממש אלא שהוא בקיצור נמרץ ובבחי׳ העלם כאלו הוא עץ בעלמא.
And the explanation of the matter: for the seed, although it has no taste or fragrance, nevertheless actually contains the entire form and power of the fruit; only, it is in utmost condensation and in the aspect of concealment, as though it were mere wood.
A seed has none of the fruit’s taste or fragrance, yet everything that will make up the fruit is already inside it, compressed and hidden, so that it looks like a bit of plain wood. This is the starting point of the analogy: something can be wholly present in a form that shows nothing of it.


וכן עד״ז טפת האב2 יש בה כללות כל הרמ״ח אברים ממש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אב מזריע לובן3 שממנו עצמות וגידים כו׳ וכנודע ג״כ בספרי הטבע רק שירדה בגשמיות מאד בדילוג הערך כגרעין לגבי ערך הפרי
And so too, in the same way, the father’s drop actually contains the general structure of all the 248 limbs, as our Sages, of blessed memory, said: “The father sows the white, from which [come] the bones and sinews,” etc.; and as is also known from the books of natural science. Only, it has descended very far into physicality, by a leap in rank, like the seed relative to the rank of the fruit.
The second example is the father’s drop, which already contains the whole body, all its 248 limbs, in general form. The Talmud’s teaching that the father supplies the “white” from which bones and sinews form, and the natural science of the time, are cited in support; yet the drop has fallen so far into physicality that it bears no comparison to the person, just as a seed bears no comparison to a fruit.


אך ע״י שנזרע הגרעין בארץ ונכלל כחו בכח הצומח וכח הצומח שבארץ זאת פעולתו להוציא לאור כח הפרי שכלול בהגרעין מההעלם אל הגילוי
But through the sowing of the seed in the earth and the absorption of its power into the power of growth — and this is the work of the power of growth in the earth: to bring out to light the power of the fruit that is contained in the seed, from concealment into revelation,
The seed becomes a fruit only when it is sown and its own power merges with the earth’s power of growth, whose whole work is to bring the fruit hidden in the seed out of concealment into revelation. In Likkutei Torah, Behar, the Alter Rebbe describes the process in detail: the sown seed rots, and the power of growth hidden in it is nullified into the earth’s general power of growth, which then grows fruit like the seed, with great increase.


להיות ממנו פרי בטעם וריח ומראה יפה מה שכשהי׳ [שכשהיה] זה בהגרעין הי׳ [היה] בהעלם עצום עד שלא היה ניכר ונרגש כלל שום טעם וריח רק עץ בעלמא
so that from it there comes to be a fruit with taste and fragrance and a beautiful appearance, [all] of which, when it was in the seed, was in immense concealment, so much so that no taste or fragrance at all could be discerned or sensed, only mere wood.
The fruit that grows has taste, fragrance and beauty, all of which were so deeply hidden in the seed that nothing of them could be sensed. The earth reveals what was truly there but could not be perceived.


וגם עוד זאת שיצמיח מגרעין א׳ פירות הרבה מאד בתוספת ברכה מרובה לאין שיעור נגד פרי הא׳ שממנו נלקח הגרעין.
And moreover, from one seed it makes very many fruits grow, with an added blessing, abundant beyond measure, compared with the one fruit from which the seed was taken.
The earth does more than reveal: from a single seed it brings forth a great many fruits, a blessing out of all proportion to the one fruit from which the seed came.


אבל מ״מ מובן שעיקר טעם וריח ומראה של הפירות הצומחים נלקחו מן הגרעין הנזרע שהיו כלולים בו ממש.
But nevertheless it is understood that the essence of the taste, fragrance and appearance of the fruits that grow was taken from the seed that was sown, for they were truly contained in it.
Even so, the taste, fragrance and appearance of all the new fruits come from the seed itself, where they were truly present. What the earth adds is revelation and multiplication, not the substance of the fruit.




3ובלעדו לא הי׳ [היה] כלל צמיחת פירות אלו המשובחים כ״א ממנו דוקא צמחו ובאו.
And without it there would have been no growth at all of these fine fruits; rather, it is from it specifically that they grew and came.
The fine fruits could never have grown without the seed; they came from it alone.


אלא שלפי שבעוד שהיו בחי׳ אלו בהגרעין הנה נתגשמו וירדו והיו כעץ בעלמא ולולי כח הצומח שבארץ לא הי׳ [היה] מהם שום צמיחה והי׳ [והיה] נשאר הכח בהעלם ולא הי׳ [היה] יוצא אל הגילוי כלל
It is only that, because while these aspects were in the seed they had become physical and had descended and were like mere wood, were it not for the power of growth in the earth, no growth at all would have come from them, and the power would have remained in concealment and would not have come out into revelation at all.
Why, then, is the earth needed? While taste, fragrance and appearance were in the seed, they had become physical and descended, so the seed was like plain wood; without the earth’s power of growth they would never have grown or come into view at all.


וזה שיצא מההעלם אל הגילוי הוא ע״י כח הצומח וגם עי״ז נמשך הגילוי בתוספת ברכה מרובה יותר אפילו מהפרי שממנו נלקח הגרעין כנ״ל.
And that it came out from concealment into revelation is through the power of growth; and also, through it, the revelation is drawn forth with an added, abundant blessing, greater even than the fruit from which the seed was taken, as explained above.
So the power of growth does two things: it brings what is hidden in the seed into revelation, and it multiplies it, yielding far more than the one fruit from which the seed was taken.




Section 2 · ¶4
The drop and the mother
4ועד״ז ממש הוא במשל התהוות הולד מהטפה ע״י האשה
And it is exactly the same in the analogy of the child’s coming into being from the drop through the woman.
The same structure holds for a child, who comes into being from the father’s drop through the mother.


שאע״פ [שאף על פי] שעיקר מהות הולד הוא כלול בהטפה מ״מ כיון שכבר ירד בדילוג הערך מבחינת מהות אדם למהות טפה גשמית לכן לולי שהי׳ [שהיה] נקלט בבטן הנקבה לא הי׳ [היה] מזה שום התהוות והית׳ [והיתה] נשאר׳ טפה גשמית.
Although the main essence of the child is contained in the drop, nevertheless, since it has already descended, by a leap in rank, from the level of the essence of a human being to the essence of a physical drop, therefore, had it not been absorbed in the belly of the female, nothing at all would have come into being from it, and it would have remained a physical drop.
The child’s essence is in the drop, but the drop has descended, by a leap that leaves no comparison, from the level of a human being to that of a physical drop. Because of that descent, the drop on its own produces nothing: had it not been received within the mother, it would simply have remained a physical drop.


רק שע״י שנקלט ברחם הנוק׳ [הנוקבא] נעשה צמיחה וגידול זה להיות ולד ברמ״ח איברי׳ כו׳ שבה דוקא יש הכח הזה.
Only, through its being absorbed in the womb of the female, this growth and development takes place, so that it becomes a child with 248 limbs, etc.; for it is specifically in her that this power exists.
Being received in the womb is what brings about the growth and development into a complete child with all 248 limbs. This power of growth is found specifically in the mother, just as, in the example of the seed, it is found in the earth.


ומ״מ עיקר ושרש הולד נמשך מהטפה ועל כן אנו רואים שהאשה יולדת ולד שהוא גדול המעלה ממנה שהרי יולדת זכר והיא עצמה מעלמא דנוקבא:
And nevertheless, the essence and root of the child are drawn from the drop. And therefore we see that the woman bears a child who is greater in rank than she, for she bears a male, while she herself is from the world of Nukva (the feminine).
Still, the child’s essence and root come from the drop, which is why a mother can bear a child of higher rank than herself: she bears a male, while she herself is of “the world of the feminine.” In the Kabbalistic terms of the preceding discourse, the male is the level of the giver (mashpia) and the female, Nukva, the level of the receiver; what grows within the receiver can stand above her because its root lies in what was given.




Section 3 · ¶5
The mitzvos as a seed
5והנמשל מזה הוא כי התומ״צ [התורה ומצות] נק׳ בשם זריעה זורע צדקות כו׳. וכמ״ש במ״א ע״פ שש שנים תזרע שדך4 שהם שיתא סדרי משנה כו׳.
And what this analogy illustrates is that the Torah and the mitzvos are called by the name “sowing”: “He sows righteous deeds,” etc. And as is written elsewhere on the verse “Six years you shall sow your field”: that these are the six orders of the Mishnah, etc.
Now the analogy is applied. The Torah and the mitzvos are called “sowing,” as in the phrase “He sows righteous deeds” from the morning prayers, and as in the reading, given elsewhere, of “Six years you shall sow your field” as the six orders of the Mishnah.


כי הנה לכאורה אינו מובן איך ע״י מצות מעשיות יומשך לע״ל [לעתיד לבוא] גלוי אור א״ס ב״ה שאין לו קץ ותכלית.
For at first glance it is not understood how, through practical mitzvos, a revelation of the Infinite Light (Or Ein Sof), blessed be He, which has no end or limit, will be drawn down in the Time to Come.
Here is the difficulty that the analogy answers: mitzvos are physical acts, so how can they bring about, in the Time to Come, a revelation of the Infinite Light, which has no end or limit? A limited deed seems unable to produce a limitless result.


אך הענין כי שרש המצות גבוה מאד שהם בחי׳ תר״ך עמודי אור הנמשך מכתר עליון בחי׳ סוכ״ע ממש אלא שירדו ונתלבשו בגשמיות ציצית בצמר תפילין בקלף
But the explanation is that the root of the mitzvos is very high: they are the level of the 620 pillars of light that are drawn from the Supernal Keser (the Crown), the very level of the light that encompasses all worlds (sovev kol almin). Only, they have descended and become enclothed in physicality: tzitzis in wool, tefillin in parchment.
The answer is that the mitzvos are rooted very high: they are the 620 “pillars of light” drawn from Keser, the very level of the light that encompasses all worlds. The number 620 is the numerical value of the word keser (כתר), and it equals the Torah’s 613 commandments together with the seven rabbinic ones. In this world, though, the mitzvos are enclothed in physical things, such as wool for tzitzis and parchment for tefillin.


וה״ז [והרי זה] כמו הגרעין שאע״פ [שאף על פי] שיש בו כח ותמונת הפרי. אבל הוא בהסתר והעלם עד שאינו ניכר כלל כ״א הוא כעץ בעלמא.
And this is like the seed: although it holds the power and form of the fruit, yet it is in hiddenness and concealment, to the point that it is not discernible at all, but is like mere wood.
In their physical form the mitzvos are like the seed: the whole power of the fruit is within them, but so hidden that nothing of it shows, as if they were plain wood.




Section 4 · ¶6–7
The land of desire
6וע״י נש״י [נשמות ישראל] שמקיים המצוה ומתעטף בציצית ומניח תפילין הם בחי׳ ארץ חפץ5 המצמיחי׳ [המצמיחים] גלוי הפרי מהגרעין בטעם ומראה וריח הוא שיהי׳ [שיהיה] גלוי תר״ך עמודי אור כו׳ ממש.
And through the souls of Israel, [each] one who fulfills the mitzvah, wraps himself in tzitzis and puts on tefillin — they are the level of “a land of desire,” which makes the revelation of the fruit grow from the seed, with taste and appearance and fragrance; that is, that there will be an actual revelation of the 620 pillars of light, etc.
The souls of Israel, each person who keeps a mitzvah, wraps himself in tzitzis and puts on tefillin, are the “land of desire” of which the prophet speaks. Like fertile earth, they make the hidden fruit of the mitzvah grow into revelation, until the 620 pillars of light themselves are revealed.


ולכן נק׳ כנס״י [כנסת ישראל] אשה יראת6 כו׳ כמו באשה יש הכח להצמיח ולהיות בה ועל ידה התהוות הולד מהטפה כנ״ל.
And therefore the Congregation of Israel (Knesses Yisrael) is called “a woman who fears [Havayah],” etc.: just as in a woman there is the power to make grow, and for the coming into being of the child from the drop to take place in her and through her, as explained above.
This is why the Congregation of Israel, the source of all the souls of Israel, is called “a woman who fears Havayah,” from the closing chapter of Proverbs. Like the mother in the analogy, the Congregation of Israel has the power to make grow, so that what is planted becomes a living “child” within her and through her.




7והיינו לפי שהיא בחי׳ יראת ה׳ שיש בהם בחי׳ הביטול להפך יש לאין וממרירו למיתקו שזהו בחי׳ ארץ חפץ7
That is, because she is the level of the fear of G-d, for in them there is the level of self-nullification (bittul), to turn something (yesh) into nothing (ayin), and bitterness into sweetness; and this is the level of “a land of desire,”
The Congregation of Israel has this power because she embodies the fear of G-d, which is self-nullification: setting aside one’s own “something” to become “nothing” before G-d, and turning bitterness into sweetness. This bittul is what makes the souls of Israel a “land of desire.”


היינו בחי׳ מלכות דאצי׳ ששרשה מבחי׳ מלכות דא״ס שהיא מלכות דא״ק [דאדם קדמון] ולכן יש בה הכח להצמיח כו׳ שהוא בחי׳ א״ס.
namely, the level of Malchus (sovereignty) of the World of Atzilus (Emanation), whose root is from the level of the Malchus of the Infinite One (Ein Sof), which is the Malchus of Adam Kadmon (Primordial Man); and therefore she has the power to make grow, etc., which is the level of Ein Sof.
In Kabbalistic terms, this “land” is Malchus of Atzilus, whose root is the Malchus of Ein Sof, that is, the Malchus of Adam Kadmon, the primordial level above Atzilus. Because its root is in the Infinite, it has the power to make grow, a power that is itself infinite, as shown by the single seed that becomes countless fruits.




Section 5 · ¶8
A fruit higher than the earth
8ולכן הם ראשית תבואתה8 ומארי דאורייתא שהתומ״צ [שהתורה ומצות] כמו שירדו למטה הם בחי׳ גרעין כו׳. אך לאחר שתצמח הפרי ומלאו פני תבל תנובה9 הוא בחי׳ אור שלמעלה מנש״י [מנשמות ישראל]
And therefore they are “the first of His produce” and “masters of the Torah”: for the Torah and the mitzvos, as they have descended below, are the level of a seed, etc. But after the fruit grows, and “they will fill the face of the world with produce,” this is the level of a light that is above the souls of Israel,
Since Torah and mitzvos, as they now are, are only a seed that needs the souls of Israel in order to grow, the souls stand above them in this respect: they are called “the first of His produce” and “masters of the Torah.” But once the fruit has grown, at the time when Israel will “fill the face of the world with produce,” the light that is revealed is higher than the souls of Israel themselves.


והיינו בחי׳ יסוד דא״ק [דאדם קדמון] שלמעלה מעלה מבחי׳ מלכות דא״ק [דאדם קדמון] כו׳ שמבחי׳ יסוד דא״ק [דאדם קדמון] הוא שרש המצות.
namely, the level of Yesod (foundation) of Adam Kadmon (Primordial Man), which is far, far above the level of Malchus (sovereignty) of Adam Kadmon, etc.; for the root of the mitzvos is from the level of Yesod of Adam Kadmon.
That higher light is Yesod of Adam Kadmon, far above Malchus of Adam Kadmon, the root of the souls. The mitzvos are rooted in Yesod of Adam Kadmon, so what grows from them surpasses the “earth” in which they grow.




Section 6 · ¶9–10
Two encompassing lights
9וזהו כמשל שהאשה יולדת זכר שהוא למעלה ממנה כנ״ל.
And this is as in the analogy of the woman who bears a male, who is above her, as explained above.
The souls of Israel bring forth a revelation higher than themselves, just as the mother bears a son higher than herself.


וענין ב׳ בחי׳ מקיפים10 הענין הוא כי הנה המקיף הוא ג״כ מחי׳ ונק׳ אור מקיף וזהו בחי׳ מקיף הקרוב וכמו אבל חרדה גדולה נפלה עליהם11 משום דמזלייהו חזי.12
And as for the matter of the two levels of makifim (encompassing lights), the explanation is that the makif, too, gives life, and it is called “encompassing light” (Or Makif); and this is the level of the near makif. As in “But a great trembling fell upon them,” because “their mazal saw.”
The maamar now explains the two kinds of makifim, the “encompassing lights.” The first kind surrounds rather than enters, yet it still gives life and is felt; this is the “near makif.” Its example is Daniel’s vision: the men with him did not see it, yet “a great trembling fell upon them,” and the Sages explain that this was because “their mazal saw”: the root of their souls above them, which is itself an encompassing light.


הרי הגיע להם התפעלות בפנימיותם מחמת האור מקיף שהוא בחינת מזלייהו כו׳ ויש עוד בחינת מקיף המובדל לגמרי מגדר העולמות ואינו מאיר בהם כלל לגודל אורו.
Thus a stirring reached them in their inner dimension (pnimiyus) because of the encompassing light, which is the level of “their mazal,” etc. And there is yet another level: a makif that is utterly separate from the bounds of the worlds, and does not shine in them at all because of the greatness of its light.
Though the vision never entered their awareness, it stirred them inwardly through their mazal, an encompassing light that still affects what it surrounds. There is also a second makif, utterly separate from the worlds, whose light is so great that it does not shine in them at all. In Likkutei Torah, Behar, the Alter Rebbe returns to these two makifim, referring back here, and explains through the separate one why G-d’s foreknowledge does not compel a person’s free choice.




10וזהו שהמשכת סוכ״ע כעת ע״י המצות הוא בחי׳ מקיף הקרוב הנ״ל
And this is [the point]: the drawing down of the light that encompasses all worlds (sovev kol almin) now, through the mitzvos, is the level of the near makif mentioned above.
The light that encompasses all worlds, which the mitzvos draw down now, is only the near makif described above.


משא״כ מקיף המובדל כו׳ אינו מאיר כעת כ״א לע״ל [לעתיד לבוא] שיקויים ונגולו כספר השמים13 שמקיף הקרוב יומשך להיות בגלוי ממש ע״ד אור פנימי
But the separate makif, etc., does not shine now, but only in the Time to Come, when “And the heavens shall be rolled up like a scroll” will be fulfilled: that the near makif will be drawn down to be truly revealed, in the manner of an inner light.
The separate makif is not reached by this drawing down; it will shine only in the Time to Come, when “the heavens shall be rolled up like a scroll.” The maamar reads that verse as the near makif being drawn down into full revelation, like an inner light.


ואז יומשך מקיף הגדול ההוא המובדל וכו׳ להיות מאיר ומחיה ג״כ ועי״ז יהי׳ [יהיה] תח״ה [תחיית המתים]
And then that great, separate makif, and so on, will be drawn down to shine and give life as well. And through this there will be the Resurrection of the Dead.
Then the great, separate makif will also be drawn down, to shine and give life, and through it will come the Resurrection of the Dead.


ועמ״ש ע״פ יתקע בשופר גדול14 כו׳ שב׳ בחי׳ מקיפים אלו הוא כי רצון העליון זהו בחי׳ כתר וסוכ״ע והוא מקיף הקרוב ויש עוד בחי׳ הנק׳ רעוא דכל רעוין שלמעלה מעלה מבחי׳ רצון כו׳. וזהו הללוהו כרב גודלו15 שיש בחי׳ אין קץ בבחי׳ גודלו כו׳ ע״ש:
And see what is written on the verse “A great shofar will be sounded,” etc.: that [the matter of] these two levels of makifim is that the Supernal Will is the level of Keser (the Crown) and of the light that encompasses all worlds, and it is the near makif; and there is yet another level, called “the Will of all wills” (Ra’ava deChol Ra’avin), which is far, far above the level of will, etc. And this is [the meaning of] “Praise Him according to His abundant greatness”: that there is a level of no end within the level of His greatness, etc. See there.
The reader is referred to the discourse on “A great shofar will be sounded,” in Likkutei Torah, Rosh Hashanah, where the two are identified: the Supernal Will, which is Keser and the light that encompasses all worlds, is the near makif, and above it is the “Will of all wills,” far beyond the level of will. There the Alter Rebbe explains that the shofar of Rosh Hashanah draws from the Supernal Will, while the “great shofar” of the future will draw from the Will of all wills, and that the psalm says “according to His abundant greatness” because His greatness has many levels, one above another, without end.



In one’s avodah
When a Jew wraps himself in tzitzis and puts on tefillin, he plants a seed that holds the 620 pillars of light, even though nothing of that light can be seen. What makes it grow is the fear of G-d: self-nullification, turning one’s “something” into “nothing” and bitterness into sweetness, through which a person becomes a “land of desire.”
Questions for discussion
	What does the earth’s power of growth add to the seed, and what does it not add? How does this apply to the souls of Israel and the mitzvos?
	How can a physical mitzvah, done with wool or parchment, bring about a revelation of the Infinite Light, which has no end, in the Time to Come?
	Why does the fear of G-d, understood as self-nullification, give the souls of Israel the power to make the mitzvos grow?
	How can what grows through the souls of Israel be higher than the souls themselves, and how does the analogy of the mother and the son illustrate this?
	What is the difference between the near makif and the separate makif, and what will change in the Time to Come?

Sources and references
Notes
Paragraph 2
1וביאור הענין
According to the note, in that volume this explanation is included within the body of the maamar itself.
Kehot’s noteלביאור זה ראה מאמרי אדה״ז נביאים ע׳ צא שנכלל בתוך המאמר. וראה לעיל במ״מ נד, ב במ״מ לפיסקא ”עי״ז מתלבש בו כח הצומח” המאמר במאמרי אדה״א שמות ח״א ע׳ א מיוסד על ד״ה זה. לקטע זה ראה לקו״ת פ׳ בהר מ, ב.
2דהנה הגרעין . . יש בו כל תמונת וכח הפרי . . עד״ז טפת האב
The note says that this passage, on the seed that holds the whole form and power of the fruit and on the father’s drop, is quoted in Or HaTorah on Nach and discussed there at length.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תל, ע״ש בארוכה.
3אב מזריע לובן
The Talmud teaches that there are three partners in a person, the Holy One, blessed be He, the father and the mother, and that the father sows the “white” from which bones and sinews come. The maamar cites it to show that the father’s drop already holds the whole body.
Niddah 31a:9–10נדה ל״א א:ט׳-י׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל. וְכֵיוָן שֶׁהִגִּיעַ זְמַנּוֹ לְהִפָּטֵר מִן הָעוֹלָם, הַקָּדוֹשׁ בָּרוּךְ הוּא נוֹטֵל חֶלְקוֹ וְחֵלֶק אָבִיו וְאִמּוֹ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. וראה אוה״ת יתרו ע׳ תתקלו ואילך.
Paragraph 5
4שש שנים תזרע שדך
At Mount Sinai G-d gives Moshe the laws of the Sabbatical year: “Six years you shall sow your field,” and in the seventh the land rests. The maamar recalls a reading, given elsewhere, of these six years as the six orders of the Mishnah, so that Torah study is itself a “sowing.”
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
5ארץ חפץ
Through Malachi, G-d promises that if Israel bring their tithes in full, all the nations will call them fortunate, “for you will be a land of desire.” The maamar reads it as describing the souls of Israel as the fertile earth in which the mitzvos grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6אשה יראת
“A woman who fears Havayah, she shall be praised,” from the closing praise of the woman of valor. Here the “woman” is the Congregation of Israel, who, like a mother, brings what is planted in her to birth.
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
7ארץ חפץ
Malachi’s “land of desire,” identified here with Malchus of Atzilus, whose bittul gives it the power to make grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
8ראשית תבואתה
G-d, through Jeremiah, recalls Israel’s devotion in the wilderness: “Israel is holy to Havayah, the first of His produce.” The maamar uses it to show that the souls of Israel, in whom the “seed” of Torah and mitzvos grows, stand above that seed.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ומלאו פני תבל תנובה
Isaiah’s prophecy of G-d’s vineyard, Israel, promises that it will blossom and “fill the face of the world with produce.” Here it describes the fruit that grows from the mitzvos, which is higher than the souls of Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
10וענין ב׳ בחי׳ מקיפים
This passage, on Shabbos, sets out the same two makifim and refers back to this discussion at the end of Parshas Shemos.
Kehot’s noteראה לקו״ת בהר מד, ג.
11אבל חרדה גדולה נפלה עליהם
Daniel alone saw the vision; the men with him did not, “but a great trembling fell upon them,” and they fled. The maamar cites it, with the Sages’ explanation that “their mazal saw,” as an example of an encompassing light that is not perceived yet stirs a person inwardly.
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12משום דמזלייהו חזי
The Talmud asks why Daniel’s companions were terrified if they did not see the vision, and answers: “although they did not see, their mazal saw.” The maamar takes “their mazal” as an encompassing light, the root of the soul above it, which stirred them inwardly though they saw nothing.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 10
13ונגולו כספר השמים
Isaiah, describing the upheaval of the day of G-d’s judgment, foretells that “the heavens shall be rolled up like a scroll.” The maamar reads it as the time when the near encompassing light will be revealed like an inner light.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14יתקע בשופר גדול
Isaiah prophesies that on that day a great shofar will be sounded, and the lost in Assyria and the outcasts in Egypt will come and bow to Havayah on the holy mountain in Jerusalem. The maamar refers the reader to the discourse on this verse, where the two levels of makifim are explained.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15הללוהו כרב גודלו
The last psalm calls for G-d to be praised in every way: “Praise Him for His mighty deeds; praise Him according to His abundant greatness.” The maamar reads “abundant” (rov) as pointing to a level within G-d’s greatness that has no end, above even the Supernal Will.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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