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ביאור על פסוק מי מנה כו׳
An explanation of the verse “Who has counted [the dust of Yaakov]”
Israel’s “number” has two levels: like sand, countable in kind yet beyond count, the created worlds below the screen that become truly numberless when the mitzvos draw Keser Elyon into Malchus (the lower unity); and like dust, one mass above number altogether, “the dust of Yaakov,” the Torah and the higher unity. Both are drawn down only through the soul’s descent into the body, whose refinement through a will above reason lifts it from “one” to the “Singular.”
likuteitorah.com
Likkutei Torah · Parshas Balak · Maamar 2
ביאור על פסוק מי מנה כו׳
An explanation of the verse “Who has counted [the dust of Yaakov]”
Israel’s “number” has two levels: like sand, countable in kind yet beyond count, the created worlds below the screen that become truly numberless when the mitzvos draw Keser Elyon into Malchus (the lower unity); and like dust, one mass above number altogether, “the dust of Yaakov,” the Torah and the higher unity. Both are drawn down only through the soul’s descent into the body, whose refinement through a will above reason lifts it from “one” to the “Singular.”
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 explains Bilam’s words “Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” Sand is made of countable grains yet cannot be counted; dust is one mass to which number does not apply. Above, the created worlds are “sand”: Malchus of Atzilus, the Sea standing above Shlomo’s oxen, stays exalted and withdrawn, so its creatures are separate and limited, while the kav of the Infinite Light clothed in Malchus makes them numberless. Atzilus, bound together by that light, is “dust.” The finite comes from the Infinite because G-d is all-capable: Havayah is the sun, Elokim the shield. Both levels are drawn down through the soul’s descent. Souls come from the Name Ban, mixed of good and evil, and knowledge alone cannot refine them; a radiance of Mah, Keser Elyon, gives them a will above reason. Through Torah and mitzvos, above all acting against one’s own will for G-d’s sake, the soul draws Keser into Malchus, making Israel numberless when they do G-d’s will, and through the Torah draws the higher unity, rising from “one” to the “Singular.”

Outline
	1Sand and dust: two kinds of numberlessnessSand is made of countable grains yet is beyond counting; dust is one mass, beyond number altogether. Both levels exist Above, as Shlomo’s Sea upon twelve oxen will show.¶1–3
	2The Sea above the oxen: sovereignty and its peopleThe Sea is Malchus of Atzilus and the oxen are the angelic camps of Beriah. Kingship needs a separate people, so Malchus stays exalted and withdrawn; this is Etz Chaim’s screen between Atzilus and the lower worlds, which makes creatures separate and countable, while the kav of the Infinite Light clothed in Malchus gives them true numberlessness.¶4–10
	3Moisture drawn away: why the worlds are sand and Atzilus is dustAs the sea draws moisture out of the shore and leaves sand, Malchus draws the “water” of the Infinite Light up out of Beriah, though a radiance still breaks through the screen. In Atzilus the kav binds everything into one, like moist earth, so number does not apply.¶11–13
	4How the numberless creates numberG-d is not bound by necessity; He is all-capable. His Chesed gives without limit and His Gevurah conceals, “a sun and a shield, Havayah Elokim,” so the screen, rooted very high, lets number come from what is above number, and the radiance of the kav makes that number truly limitless.¶14–16
	5The soul’s descent and the refinement of BanBoth unities are drawn down through the soul’s descent for the sake of ascent, to refine the sparks of Tohu that fell into the Name Ban. Only what is refined can refine: Mah refines Ban, and Keser, “black” with bittul before the Infinite, is refined first, then Chochmah.¶17–22
	6Knowledge cannot refine itselfSouls from Ban carry the “Tree of Knowledge”: choice through knowledge can go either way, as with the beinoni, in whom good and evil prevail by turns. Refinement needs a level above knowledge.¶23–25
	7The will above reasonA radiance of Mah, Keser Elyon, is mixed into the soul at its descent: the yechidah, a simple will and bittul above understanding. So love born of contemplation is not enough without self-sacrifice.¶26–27
	8Keser drawn into actionSouls rooted in thought, Chochmah and Binah, draw down Keser through the mitzvos. “Even (af) made it” points to Malchus, the Asiyah of Atzilus, and to the refinement of nogah; the Supernal Will is revealed most when one acts or refrains against one’s own will.¶28–30
	9The two halves of the verseWhen Israel do G-d’s will, Keser enters Malchus and the “sand” becomes numberless, the lower unity; through the Torah comes “the dust of Yaakov,” the higher unity. “One” is still a number; only the “Singular” is beyond it.¶31–32
	10From one to Singular; Yaakov and the fourth partThrough Torah and mitzvos the souls rise from “one” to reveal the “Singular” in Z’eir Anpin and Nukva. Yaakov’s root is in the Yesod of Abba; “the fourth part” is the Asiyah of Atzilus, holding all four levels and the neshamah of the neshamah; the verse’s two halves come from Arich Anpin and Atik.¶33–34


Key concepts
	Sand and dust (chol and afar)חול / עפר
	Sand is separate grains, countable in kind yet beyond counting: the created worlds. Dust is one mass with no units at all: Atzilus, and the Torah, “the dust of Yaakov.”

	The screen and curtain (masach and pargod)מסך ופרגוד
	The divide between Atzilus and the worlds below, which keeps Atzilus from being revealed in them. It is the exaltation of Malchus, the “shield” over Havayah, and a radiance still breaks through it.

	Exaltation (hisnasus)התנשאות
	The nature of sovereignty: to be raised above those one rules. It makes the creatures a separate “people,” and yet it is also the source of their life.

	The Names Mah and Banשם מ״ה / שם ב״ן
	Ban (52) is the order of Tohu, into which the 288 sparks fell, a mixture of good and evil; Mah (45) is the order of Tikkun, already refined, which refines Ban.

	Refinements (birurim)בירורים
	Sorting good from evil and raising the fallen sparks to their source, the purpose of the souls’ descent. Only a level already refined can refine another.

	The Tree of Knowledge of good and evilעץ הדעת טוב ורע
	Choice through knowledge, which can give birth to love of G-d or to strange loves. Lower, comprehended knowledge is this Tree; higher knowledge, from Keser, is the Tree of Life.

	Yechidah, the simple willיחידה / רצון פשוט
	The soul’s innermost point, a radiance of Mah and Keser Elyon: a will and bittul above reason, with no counterpart in evil, which alone can refine the soul.

	One and Singular (echad and yachid)אחד / יחיד
	“One” is many parts united, still a number; “Singular” is G-d’s Essence, beyond number. The souls rise from “one” in thought to reveal the “Singular.”

	The lower and the higher unityיחודא תתאה / יחודא עילאה
	The lower unity is the countable worlds made numberless through the mitzvos; the higher unity, through the Torah, is above number altogether.

	Kelipas nogahקליפת נוגה
	The intermediate realm between holiness and impurity, from which the animal soul comes. Its refinement through Torah and mitzvos, the af of “even made it,” draws down the revelation of Keser.


Section 1 · ¶1–3
Sand and dust: two kinds of numberlessness
1ביאור על פסוק מי מנה1 כו׳. הנה שרש הענין המבואר לעיל בפי׳ ומספר את רובע ישראל
An explanation of the verse “Who has counted,” etc. Now, the root of the matter explained above on the meaning of “and the number of the fourth part of Israel,”
This maamar is an explanation (biur) of Bilam’s words “Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” It begins from what the previous maamar said about the verse’s second half, “the number of the fourth part of Israel.”


שהוא ע״ד והיה מספר בנ״י כחול הים אשר לא ימד ולא יספר.2 והענין שאף שהוא בגדר בחי׳ מספר עכ״ז הוא אין מספר.
that it is along the lines of “And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” And the point is that although it is within the category of the level of number, nevertheless it is without number.
That point was that Israel’s “number” is like Hoshea’s promise that they will be as the sand of the sea, which cannot be measured or counted. The paradox to be explained is something that belongs to the category of number and yet has no number.




2וזהו כחול הים שהחול הוא חלקים דקים שכל חלק הוא פרטי בפ״ע ולכך הוא בגדר מספר שיכולים להתחיל ולספור כל חלק בפ״ע ואעפ״כ הוא בלי מספר שלא יספר מרוב.
And this is [the meaning of] “as the sand of the sea”: for sand is fine particles, each particle an individual thing by itself; and therefore it is within the category of number, for one can begin to count each particle by itself. And nevertheless it is without number, for it “cannot be counted for multitude.”
Sand is made of tiny separate grains, so in principle one could start counting them one by one; that places it in the category of number. Yet there are so many that it cannot in fact be counted.


משא״כ עפר שהוא גוש אחד ממש אין שייך בו לשון מספר כלל כמו בחול.
Which is not so with dust, which is truly a single mass: the term “number” does not apply to it at all, as it does to sand.
Dust, by contrast, holds together as one mass and has no separate units to count, so number does not apply to it at all. The two images, sand and dust, will stand for two levels: one countable in kind yet numberless, and one above number altogether.




3וכן למעלה יש בחי׳ חול הים אשר הוא בגדר מספר ושמ״מ אין לו מספר ממש ויש עוד בחי׳ שלמעלה מגדר מספר וכמשי״ת. דהנה בים שעשה שלמה כתיב עומד על י״ב בקר כו׳ והים עליהם מלמעלה3.
And so too Above: there is the level of “the sand of the sea,” which is within the category of number and which nevertheless truly has no number; and there is yet another level, which is above the category of number, as will be explained. For regarding the Sea that Shlomo made it is written, “It stood upon twelve oxen,” etc., “and the Sea was upon them, above.”
The same two levels exist in the spiritual worlds: one like sand, countable in kind yet beyond count, and one that is entirely above number. To explain them, the Alter Rebbe turns to the great bronze basin, called “the Sea,” that King Shlomo made for the Temple, which rested on twelve oxen.




Section 2 · ¶4–10
The Sea above the oxen: sovereignty and its people
4ופי׳ שהים הוא בחי׳ מל׳ דאצי׳ והי״ב בקר הם ד׳ מחנות שכינה ג׳ פונים צפונה הוא בחי׳ מחנה גבריאל.
And the meaning is that the Sea is the level of Malchus (sovereignty) of the World of Atzilus (Emanation), and the twelve oxen are the four camps of the Shechinah (Divine Presence): “three facing north” is the level of the camp of Gavriel,
The Sea stands for Malchus, G-d’s sovereignty, the lowest of the Sefiros of Atzilus. The twelve oxen stand for the four camps of angels that accompany the Shechinah, three oxen to a camp; the three facing north are the camp of the angel Gavriel.


וג׳ פונים נגבה הוא בחי׳ מחנה מיכאל. ולכך הים עומד עליהם מלמעלה שמדת מלכות הוא מדת ההתנשאות וההגבהה שמתנשא למלוך כו׳.
and “three facing south” is the level of the camp of Michael. And therefore the Sea stands upon them, above: for the attribute of Malchus is the attribute of exaltation and elevation, in that one exalts oneself to reign, etc.
The three facing south are the camp of the angel Michael. The Sea rests above the oxen because sovereignty by its nature lifts itself above those it rules: a king raises himself up in order to reign.




5וה״ז בחי׳ רוממות והסתלקות מהנבראים משא״כ שאר המדות הוא בחי׳ קירוב כי החסד ואהבה שייך ג״כ עם מי שמקורב עמו משא״כ בחי׳ מלוכה
And this is the level of loftiness and withdrawal from the created beings; whereas the other attributes (middos) are the level of closeness, for kindness and love apply also with one who is close to oneself. Whereas as for the level of kingship,
Kingship means being raised above and withdrawn from those one rules. The other attributes, such as kindness and love, work through closeness and can be shown to someone who is near.


הנה אין מלך בלא עם4 מלשון עוממות דהיינו זרים ונפרדים דוקא משא״כ על בנים לא שייך לשון מלוכה.
“there is no king without a people (am)”: from the word omemos (dimmed), that is, specifically those who are strangers and separate. Whereas the term “kingship” does not apply over children.
The saying “there is no king without a people” is read through a play on words: am (people) is linked to omemos, “dim,” as in dimmed coals, meaning those who are distant and separate from the king. One does not “reign” over one’s own children, who are close.


כמו שאין שייך לשון מלוכה בנפש האדם לומר שמולכת על אברי הגוף כמו כשעולה במחשבתו להניע בידו אזי תיכף תעשה היד רצונה.
Just as the term “kingship” does not apply to a person’s soul, to say that it reigns over the limbs of the body: as when it comes into his thought to move his hand, the hand at once does [the soul’s] will.
Similarly, a person’s soul is not said to “reign” over the limbs of the body. The moment he thinks of moving his hand, the hand moves; there is no distance between the one who commands and the one who obeys.




6ומ״מ מפני שהיד הוא עצם אחד עמו. ומש״ה בטילה ע״כ אין נופל ע״ז כלל לשון מלוכה
And nevertheless, because the hand is one essence with him, and for that reason is nullified [to him], therefore the term “kingship” does not apply to this at all.
The hand’s instant obedience is not kingship, because the hand is one with the person and is nullified to him by its very nature. There is nothing separate there to rule.


אלא מלוכה הוא דוקא על מי שהוא דבר נפרד ממנו ושאעפ״כ נכנע לו ובטל אליו וכמ״כ למעלה בחי׳ ומדת מלכותו ית׳.
Rather, kingship is specifically over one who is a thing separate from him and who nevertheless submits to him and is nullified to him. And so too Above, the level and attribute of His Malchus, may He be blessed:
True kingship is over someone who is a separate being and yet submits and sets himself aside before the king. The same holds for G-d’s Malchus.


ע״ז אמרו אין מלך בלא עם5 שהם העולמות בי״ע שהם נבראים בעלי גבול ותכלית ובבחי׳ יש ודבר נפרד וע״ז שייך מלכותו ית׳ כשהם מקבלים עול מלכות שמים.
of this they said, “There is no king without a people”: these are the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), which are created beings possessing limit and end, and at the level of a yesh (a “something”) and a separate thing; and over this His Malchus, may He be blessed, applies, when they accept the yoke of the kingdom of Heaven
The “people” over whom G-d is King are the created worlds of Beriah, Yetzirah and Asiyah, whose beings are finite and feel themselves to be a separate “something” (yesh). His kingship is realized over them when they accept the yoke of the kingdom of Heaven.




7ומבטלים א״ע. וזהו ענין ביטול היש דוקא. וזהו והים עומד עליהם מלמעלה בבחי׳ רוממות והסתלקות ועי״ז נעשו בחי׳
and nullify themselves. And this is specifically the matter of the nullification (bittul) of the yesh. And this is [the meaning of] “and the Sea stands upon them, above”: in the mode of loftiness and withdrawal; and through this they became the level of
Accepting G-d’s kingship means that beings who feel themselves to be a “something” set that sense of self aside; this is called the nullification of the yesh, unlike the bittul of something that was never separate. The Sea standing above the oxen pictures Malchus remaining lofty and withdrawn above the created worlds.


עם ונפרדים ואז שייך עליהן בחי׳ מלוכה וגם מבחי׳ התנשאות זו נמשך להם החיות וההתהוות שיתהוו מאין ליש כנודע.
a people, and separate, and then the level of kingship applies over them. And also, from this level of exaltation the life-force and the coming-into-being are drawn down to them, so that they come into being from nothing into something, as is known.
That very distance is what makes the creatures a separate “people” that can be ruled. Yet the same exaltation is also the source of their life and of their coming into being from nothing.




8וזהו מ״ש בע״ח שיש פרגוד ומסך בין אצילות6 לבי״ע שהוא הגורם שלא להיות גילוי האצי׳ ממש בבי״ע
And this is what is written in Etz Chaim: that there is a curtain (pargod) and a screen (masach) between Atzilus and Beriah, Yetzirah and Asiyah, which is what causes there not to be an actual revelation of Atzilus in Beriah, Yetzirah and Asiyah;
Etz Chaim teaches that at the end of Atzilus a curtain and a screen divide it from the lower worlds, so that Atzilus is not openly revealed in them. The Alter Rebbe identifies this screen with the exaltation of Malchus just described.


דהיינו שיהיה אור האצילות מהם בבחי׳ רוממות והתנשאות ועי״ז נעשו בי״ע בעלי גבול ומדה ויש דבר נפרד ומ״מ מבחי׳ התנשאות זו עיקר חיותם וזהו בחי׳ חול הים הם הנבראים מבחי׳ מל׳ הנק׳ ים
that is, that the light of Atzilus should be, relative to them, in a mode of loftiness and exaltation; and through this Beriah, Yetzirah and Asiyah became possessed of limit and measure, and a yesh, a separate thing. And nevertheless their main life-force is from this level of exaltation. And this is the level of “the sand of the sea”: they are the created beings [that come] from the level of Malchus, which is called “sea.”
Because the light of Atzilus remains lofty and withdrawn from them, Beriah, Yetzirah and Asiyah became limited, measured and separate beings, yet their main life still comes from that exaltation. These creatures come from Malchus, which is called “sea” (Kehot points to the Kabbalistic lexicon Me’orei Or for this name), and so they are “the sand of the sea.”


ולכן החול הוא בגדר מספר שכל נברא הוא יש ונפרד בפ״ע בבחי׳ גבול וכמו מחנה מיכאל כאו״א בחי׳ בפ״ע
And therefore the sand is within the category of number, for every created being is a yesh, separate by itself, at the level of limitation; and like the camp of Michael, each and every one a level by itself,
Like grains of sand, each creature is a separate, limited entity, so the created worlds belong to the category of number. Michael’s camp of angels is an example: each angel is a distinct level of its own.


וכמו החול גשמי שמתחלק ומתפרד לחלקים. רק אעפ״כ כתיב היש מספר7 שהם ברואים לאין קץ ותכלית בלי מספר כלל.
and like physical sand, which divides and separates into particles. Only, nevertheless, it is written, “Is there a number [to His troops]?”: for they are created beings without end or limit, without any number at all.
Physical sand likewise breaks up into separate grains. Yet of G-d’s hosts Iyov asks, “Is there a number to His troops?”: the created beings are without end, beyond any count.




9ונמצא הוא רק בחי׳ דבר שבגדר מספר אבל אין לו מספר וכמשל חול הים שלא יספר מרוב אע״פ שהוא מחלקים נפרדים שהם בגדר מספר רק למעלה הוא באמת בלי מספר כלל
It follows that it is only the level of a thing that is within the category of number but has no number, like the analogy of the sand of the sea, which “cannot be counted for multitude” although it is made of separate particles that are within the category of number; only Above it is in truth without any number at all.
So the created worlds are only “countable in kind yet without number,” like sand that is too much to count though it is made of separate grains. Above, in Atzilus, there is a level that truly has no number at all.


והיינו כי עד מלכות דאצי׳ נמשך הקו וחוט של אור א״ס ב״ה ומשם ואילך הוא נפסק.
And this is because the kav (line of light) and thread of the Infinite Light (Or Ein Sof), blessed be He, extends as far as Malchus of Atzilus, and from there onward it is cut off.
The reason is that the kav, the line of the Infinite Light drawn into the worlds, reaches down only as far as Malchus of Atzilus and is cut off there. It does not continue into Beriah, Yetzirah and Asiyah.




10ולכן מתהווים הנבראים יש מאין מבחי׳ התנשאות ומדת מלכותו שאין זה אלא לפי שהקו מאור
And therefore the created beings come into being, something from nothing, from the level of exaltation and the attribute of His Malchus; and this is only because the kav from the Light
The created beings come into being from nothing through G-d’s exalted sovereignty. Malchus can do this only because the kav of the Infinite Light is clothed within it.


א״ס ב״ה מלובש בבחי׳ מל׳ כמ״ש באגה״ק ד״ה איהו וחיוהי והואיל שמלובש בה אור א״ס ע״כ נמשך הכח להיות אין מספר ממש גם בנבראים
of the Infinite One (Ein Sof), blessed be He, is enclothed in the level of Malchus, as is written in Iggeres HaKodesh, in the discourse beginning “He and His life-forces.” And since the Infinite Light is enclothed in it, therefore the power is drawn down for there to be truly no number even in the created beings,
This is explained in Iggeres HaKodesh, in the epistle beginning “He and His life-forces”: the main creation of separate existence is from Malchus of Atzilus, by the power of the Infinite. Because the Infinite Light is clothed in Malchus, it passes on to the created beings a power to be truly without number.


שהם בגדר מספר שזה נמשך מבחי׳ א״ס המלובש במדת מלכות דלפי שהנבראים מקבלים חיותם ממל׳ דאצי׳ שהיא בחי׳ א״ס לכך הם ג״כ בחי׳ אין מספר אף שהם בגדר מספר.
which are within the category of number. For this is drawn from the level of Ein Sof enclothed in the attribute of Malchus: since the created beings receive their life-force from Malchus of Atzilus, which is the level of Ein Sof, therefore they too are the level of “no number,” although they are within the category of number.
So the creatures, though finite and countable in kind, receive their life from Malchus of Atzilus, where the Infinite is present. That is why they too are without number.




Section 3 · ¶11–13
Moisture drawn away: why the worlds are sand and Atzilus is dust
11והנה כמו עד״מ בגשמיות סיבת שחול הים מתפרד לחלקים דקים ומשתנה משאר עפר הארץ שהיא גוש אחד8 הוא מפני שהים שואב אליו הלחלוחית שבעפר שבשפת הים ועי״ז שיוצא הלחלוחית מהעפר מתפרד לחלקים רבים דקים וזהו החול.
Now, just as, by way of analogy, in physical terms, the reason that the sand of the sea separates into fine particles and differs from the rest of the dust of the earth, which is a single mass, is that the sea draws to itself the moisture in the dust at the seashore; and through the moisture leaving the dust, it separates into many fine particles, and this is the sand.
The physical analogy: sand forms because the sea draws out the moisture from the earth at its shore. Moisture is what binds earth into one mass; once it is drawn out, the earth crumbles into many fine grains.


וכמ״כ למעלה דהנה איתא במאמר דפתח אליהו מלגאו איהו שם מ״ה9 כו׳ ואיהו שקיו דאילנא כמיא דאשקי לאילנא10 כו׳
And so too Above. For it is stated in the passage Pasach Eliyahu: “Within, it is the Name Mah (45),” etc., “and it is the watering of the tree, like water that waters a tree,” etc.
The same happens Above. In the Tikkunei Zohar passage beginning “Eliyahu opened,” the inner Name within the Sefiros is called “the watering of the tree, like water that waters a tree”: divine light is the water that gives life to the Sefiros, pictured as a tree.


שפי׳ מלגאו היינו בפנימי׳ האצילות הוא שם מ״ה שהוא הארת אור א״ס ב״ה שנמשך ממצחא דא״ק כנודע
The meaning is: “within,” that is, in the inner dimension (pnimiyus) of Atzilus, is the Name Mah, which is the radiance of the Infinite Light, blessed be He, drawn from the forehead (mitzcha) of Adam Kadmon, as is known.
The “within” of that passage is the inner dimension of Atzilus, the Name Mah, the Name Havayah spelled out to the numerical value 45. It is a radiance of the Infinite Light that shines from the “forehead” of Adam Kadmon, the primordial level above Atzilus.


נמצא שהשפעת אור א״ס ב״ה נמשל למים והיינו כי מים יורדים מגבוה לנמוך ועמ״ש בד״ה והיה מספר בנ״י11 בענין ארץ לא שבעה מים.12131415161718
It follows that the flow of the Infinite Light, blessed be He, is likened to water; and this is because water descends from a high place to a low one. And see what is written in the discourse beginning “And the number of the children of Israel shall be,” on the subject of “the earth that is not sated with water.”
So the flow of the Infinite Light is compared to water, since water descends from high to low. The Alter Rebbe refers to his discourse on “And the number of the children of Israel shall be,” which discusses “the earth that is not sated with water.”




12וגילוי זה הוא באצילות משא״כ מאצי׳ לבי״ע יש מסך כנ״ל. ולכן הד׳ מחנות שכינה שהם בבריאה שהם י״ב בקר שהים עומד עליהם מלמעלה כנ״ל
And this revelation is in Atzilus, whereas from Atzilus to Beriah, Yetzirah and Asiyah there is a screen, as mentioned above. And therefore the four camps of the Shechinah, which are in Beriah, which are the twelve oxen upon which the Sea stands, above, as mentioned above,
The revelation of the Infinite, the “water” just described, is found in Atzilus, while between Atzilus and the worlds below stands the screen. The four angelic camps in Beriah, pictured by the twelve oxen beneath the Sea, are below that screen.


הנה הם נק׳ בחי׳ חול הים שמתחלקים לחלקים בבחי׳ גבול כל א׳ בפ״ע כנ״ל וסיבת זה הוא מפני שהים שהוא מל׳ דאצילות שואב מהם אליו הלחלוחית ובחי׳ יסוד המים הנ״ל
are called the level of “the sand of the sea,” for they divide into parts at the level of limitation, each one by itself, as mentioned above. And the reason for this is that the Sea, which is Malchus of Atzilus, draws from them to itself the moisture and the level of the element of water mentioned above;
These camps are called “the sand of the sea” because they are split into separate, limited parts. The cause, as in the analogy, is that the Sea, Malchus of Atzilus, draws the moisture, the element of water, up out of them into itself.


שהרי הקו מסתיים במל׳ דאצי׳ ומרומם ומתנשא בבחי׳ הגבהה והסתלקות מבי״ע לכן נעשו הם הנבראים בחי׳ חול חלקים נפרדים כל א׳ בבחי׳ גבול ומספר כו׳.
for the kav ends in Malchus of Atzilus, and it is lofty and exalted, in a mode of elevation and withdrawal, above Beriah, Yetzirah and Asiyah. Therefore they, the created beings, became the level of sand: separate particles, each one at the level of limit and number, etc.
The kav of the Infinite Light ends at Malchus of Atzilus, which stays lofty and withdrawn above the lower worlds. Without that binding “moisture,” the created beings fall apart into separate grains, each limited and countable.


רק שאין ההסתלקות לגמרי שא״כ היו נשארים בבחינת פירוד לגמרי והרי תכלית הבריאה להיות ביטול היש.
Only, the withdrawal is not complete; for if it were, they would remain in a state of complete separation, whereas the purpose of creation is that there be the nullification of the yesh.
Yet the withdrawal is not total, or the creatures would remain utterly separate. The purpose of creation is that a being who feels himself a separate “something” should nullify himself, and for that some divine light must reach him.




13וזהו ענין שהמסך מפסיק בין אצילות לבי״ע רק מ״מ ההארה בוקעת המסך ועי״ז נמשך בהם בחי׳ הביטול וגם נמשך שבחי׳ הדבר שבגדר מספר להיות אין מספר ממש
And this is the meaning of the screen dividing between Atzilus and Beriah, Yetzirah and Asiyah; only, nevertheless, the radiance breaks through the screen, and through this the level of bittul is drawn into them; and it also comes about that the level of the thing that is within the category of number be truly without number.
Although the screen divides Atzilus from the lower worlds, a radiance breaks through it. That radiance brings them self-nullification (bittul) and makes what is countable in kind truly numberless.


אבל עפר הוא גוש א׳ והיינו מפני שלחלוחית המים מעורב בו והוא המחברו להיות גוש אחד ואין שייך בו אף גדר מספר כלל
But dust is a single mass; and this is because the moisture of the water is mixed into it, and it is what joins it into a single mass, and not even the category of number applies to it at all.
Dust, unlike sand, stays one mass because its moisture is still mixed into it and binds it together. So number cannot apply to it at all.


והיינו בחי׳ אצי׳ שלחלוחית המים שהוא הקו של אור א״ס ב״ה מעורב בו והוא המחברו להיות אחד ומיוחד בתכלית היחוד שלא יתכן לומר בהם גדר מספר והתחלקות
And this is the level of Atzilus: the moisture of the water, which is the kav of the Infinite Light, blessed be He, is mixed into it, and it is what joins it to be one and united in the ultimate unity, so that it is impossible to speak of the category of number and division in them;
This is Atzilus: the kav of the Infinite Light, the “moisture,” is present within it and binds its Sefiros into perfect unity. There one cannot speak of number or division at all.


וכדכתיב לך ה׳ הגדולה והגבורה19 שכל המדות דאצי׳ הם בטלים אליו בתכלית הביטול לאור א״ס ב״ה המלובש בהם שמיוחדים עמו בתכלית היחוד וענין התלבשותו בע״ס דאצי׳ נק׳ רזא דמהימנות׳ שהוא למעלה מההשגה ואין דרך להשיג יחודו.
as it is written, “Yours, Havayah, are the greatness and the might”: for all the attributes (middos) of Atzilus are nullified to Him with the ultimate nullification, to the Infinite Light, blessed be He, enclothed in them, for they are united with Him in the ultimate unity. And the matter of His enclothement in the Ten Sefiros of Atzilus is called raza d’mehemnusa (the mystery of faith), for it is above comprehension, and there is no way to comprehend His unity.
David’s words “Yours, Havayah, are the greatness and the might” call the attributes G-d’s own: in Atzilus they are wholly nullified to the Infinite Light within them and one with it. How the Infinite is clothed in the Ten Sefiros is beyond grasp, which is why it is called “the mystery of faith.”




Section 4 · ¶14–16
How the numberless creates number
14ולכן נמשלו לעפר ולא לבחי׳ חול הים. ובזה יובן מה שצ״ל דמאחר שבחי׳ אלקות דאצילות אינו בגדר מספר כלל איך מהווה מאין ליש בחי׳ דבר שבמספר שהן ב׳ הפכיים כנ״ל.
And therefore they are likened to dust, and not to the level of the sand of the sea. And with this will be understood what needs to be understood: since the level of the G-dliness of Atzilus is not within the category of number at all, how does it bring into being, from nothing into something, the level of a thing that is in number, these being two opposites, as mentioned above?
That is why Atzilus is compared to dust and not to sand. But this raises a question: if the G-dliness of Atzilus is entirely above number, how can it create beings that are numbered, since the numberless and the numbered are opposites?


אך הענין הוא מפני שעל בחי׳ א״ס אין שייך ענין הכרח כלל אלא הוא ית׳ כל יכול ויכול להתהוות מבחי׳ א״ס בעלי גבול
However, the explanation is that the notion of necessity does not apply at all to the level of Ein Sof; rather, He, may He be blessed, is all-capable, and from the level of Ein Sof there can come into being beings possessing limit;
The answer is that Ein Sof is not bound by any necessity, such as a rule that the infinite cannot produce the finite. G-d is all-capable, and so finite beings can come from the Infinite.


והיינו ע״י שמחיה ומהוה מאין ליש ע״י בחינת מלכותו ית׳ שהוא בחי׳ רוממות והתנשאות והסתלקות בחי׳ א״ס מלהיות מתגלה לנבראים וע״י רוממות זו מהוה מאין ליש כנ״ל
that is, by His giving life and bringing into being from nothing into something through the level of His Malchus, may He be blessed, which is the level of the loftiness, exaltation and withdrawal of the level of Ein Sof from being revealed to the created beings; and through this loftiness He brings into being from nothing into something, as mentioned above.
He does this through His Malchus: the Infinite remains exalted and withdrawn, not revealed to the creatures. That very exaltation brings them into being from nothing.


ולכן נק׳ מדותיו ית׳ רזא דמהימנותא שהן למעלה מהשכל והדעת שכמו שאין מושג מדת חסדו וגדולתו שמשפיע החיות בלי
And therefore His attributes (middos), may He be blessed, are called “the mystery of faith,” for they are above intellect and knowledge: for just as the attribute of His Chesed (kindness) and greatness is not comprehended, that He bestows life-force without
This is why G-d’s attributes are called “the mystery of faith”: they are beyond reason and knowledge. The first example is His Chesed, the kindness and greatness by which He gives life-force without limit.


גבול ולהוות מאין ואפס המוחלט ליש כמ״כ אין מושג מדת גבורתו שיוכל להסתיר האור א״ס המהוה ושלכך יהי׳ הנברא בעל גבול ויש ודבר נפרד וזהו
limit and brings into being from absolute nothingness and nullity into something, so too the attribute of His Gevurah (restraint) is not comprehended: that He can conceal the Infinite Light that brings into being, so that therefore the created being will possess limit, and be a yesh and a separate thing. And this is
Creating out of absolute nothing, by His Chesed, cannot be grasped. Equally beyond grasp is His Gevurah, the power to conceal the creative Infinite Light so that the creature can be limited and feel itself a separate “something.”


כי שמש ומגן20 ה׳ אלקים שכמו שבחי׳ הוי׳ אינו מושג כך הוא בחי׳ אלקים המסתיר ואלו לא היה מוסתר מהם אור א״ס ב״ה היו בטלים לגמרי לאור א״ס ב״ה כביטול הנר באבוקה.
“For Havayah Elokim is a sun and a shield”: for just as the level of Havayah is not comprehended, so too is the level of Elokim, which conceals. And were the Infinite Light, blessed be He, not concealed from them, they would be utterly nullified to the Infinite Light, blessed be He, as a candle is nullified within a torch.
The verse “For Havayah Elokim is a sun and a shield” expresses this: Havayah is the sun, the infinite light, and Elokim is the shield that conceals it, and both are beyond grasp. Without the shield the creatures would be utterly nullified in the Infinite Light, like a candle’s flame lost in the blaze of a torch.




15ואילו היה מוסתר מהם לגמרי לא היו חיים וקימים. אלא שזהו שהוא ית׳ כל יכול שאינו מושג זה שהוא מתנשא מהם בהגבהה והסתלקות.
And were it completely concealed from them, they would not live and exist. Rather, this is [the meaning of] His being all-capable, may He be blessed, which is not comprehended: that He is exalted above them in elevation and withdrawal.
If the light were wholly hidden, the creatures would have no life at all. G-d’s being “all-capable,” which we cannot grasp, is that He is exalted above them, and yet that very exaltation keeps them alive.


ומ״מ אין זה העלם לגמרי שהרי מזה ההתנשאות עצמו הוא חיותם וקיומם.21 וזהו וידבר אלקים אל משה ויאמר אליו אני22 הוי׳ וכמ״ש במ״א.
And nevertheless this is not complete concealment, for from this very exaltation comes their life and existence. And this is “And Elokim spoke to Moshe and said to him, ‘I am Havayah,’” as is explained elsewhere.
The concealment is never complete, since the exaltation itself is their life. The verse “Elokim spoke to Moshe and said to him, ‘I am Havayah’” alludes to this: the same speech is Elokim, the concealing Name, and Havayah, a point the Alter Rebbe says is explained elsewhere.


ולכן יוכל להיות ג״כ התהוות בחי׳ מספר מבחינת שלמעלה מגדר מספר (ועמ״ש בביאור ע״פ ע״כ יאמרו המושלים בואו חשבון23 מענין שמל׳ דאצי׳ נק׳ חשבון מטעם הנ״ל וע״ש)
And therefore there can also be the coming-into-being of the level of number from the level that is above the category of number (and see what is written in the explanation on “Therefore the rulers say, ‘Come to Cheshbon,’” on the matter of Malchus of Atzilus being called cheshbon (reckoning) for the reason mentioned above; and see there);
This is how number can come from what is above number. The parenthesis points to the explanation on “Therefore the rulers say, ‘Come to Cheshbon,’” where Malchus of Atzilus is called cheshbon, “reckoning,” for the same reason.


והיינו ע״י מסך ופרגוד הנ״ל שהוא בחי׳ המגן המעלים ומסתיר לשם הוי׳ ועי״ז נעשה התהוות המספר [ובאמת שרש המסך והפרגוד נמשך ממקום גבוה מאד כמ״ש במ״א שזהו פי׳ השמים כסאי.24
and that is, through the screen and curtain mentioned above, which is the level of the shield that hides and conceals the Name Havayah; and through this the coming-into-being of number takes place. [And in truth, the root of the screen and the curtain is drawn from a very high place, as is written elsewhere that this is the meaning of “The heavens are My throne.”
The screen and curtain are the “shield” that hides the Name Havayah, and through them number comes into being. A bracketed note adds that the screen’s root is very high, and that this is the meaning of “The heavens are My throne.”


שבחי׳ מסך הנ״ל נק׳ ג״כ כסא כס לבחי׳ א׳ אלופו של עולם ושרשו מבחי׳ מקיפים עליונים אורות חיה יחידה שלמעלה מהכלים סובב ומקיף ולכן למטה נעשה ונמשך מזה בחי׳ פרסא.
For the level of the screen mentioned above is also called kisei (throne): kes (a covering) for the level of alef, the Aluf (Master) of the world; and its root is from the level of the supernal encompassing lights, the lights of chayah and yechidah, which are above the vessels, encircling and encompassing. And therefore below, the level of the parsa (partition) is made and drawn from this.
The screen is also called kisei, “throne,” read as kes alef: a covering for the alef, the Master (Aluf) of the world. Its root is in the highest encompassing lights, chayah and yechidah, which stay above the vessels; from it, lower down, comes the parsa, the partition between Atzilus and the worlds below.




16ולכן מאיר בו בחי׳ כל יכול להיות התהוות הגבול מבלי גבול. ועמ״ש מזה בביאור ע״פ יונתי ועיין בע״ח שער כסה״כ2526 ועמ״ש בפ׳ לך לך ע״פ אנכי מגן לך.2728
And therefore the level of “all-capable” shines in it, so that there be the coming-into-being of the limited from the limitless. And see what is written on this in the explanation on “My dove,” and see Etz Chaim, Sha’ar Kisei HaKavod (the Gate of the Throne of Glory), and see what is written in Parshas Lech Lecha on “I am a shield for you,”
Because the screen’s root is so high, the power of the “all-capable” shines in it: the power to bring the limited out of the limitless. The bracket sends the reader to the explanation on “My dove,” to Etz Chaim’s Gate of the Throne of Glory, and to the discourse on “I am a shield for you” in Parshas Lech Lecha.


ובד״ה והבדילה הפרכת2930 ופי׳ ענין החשמל כו׳ ע״ש ועיין מענין חול היש31 בזח״ב (דרכ״ה סע״ב)32 ובתקוני ז״ח דט״ו ע״ב]
and in the discourse beginning “And the curtain shall divide,” and the explanation of the matter of the chashmal, etc.; see there. And see on the matter of the sand of the yesh in the Zohar, Part II (end of 225b), and in the Tikkunim of the Zohar Chadash, folio 15b.]
It also points to the discourse “And the curtain shall divide,” which explains the chashmal, and, on the image of sand, to the Zohar, Part II, end of 225b, and to the Tikkunim of the Zohar Chadash, folio 15b. In that Zohar passage Rabbi Elazar expounds “as the sand of the sea” and says that, like sand, Israel do not stand in number.


וזהו שאו מרום עיניכם33 וראו מי ברא אלה המוציא במספר צבאם. פי׳ מי אלה הוא שם אלקים שעי״ז נמשך להיות המוציא במספר צבאם אך
And this is [the meaning of] “Lift up your eyes on high and see: who created these? He who brings out their host by number.” The meaning is: mi eleh (“who … these”) is the Name Elokim, through which it is drawn down that there be “He who brings out their host by number.” However,
Isaiah’s call “Lift up your eyes on high and see: who created these? He who brings out their host by number” is read through a play on words: the letters of mi (“who”) and eleh (“these”) together spell Elokim. So it is the concealing Name Elokim that brings the hosts of creation out “by number.”


הנה ע״י שהא רת הקו בוקע המסך עי״ז יוכל להיות נעשה שיהיה מספר זה בבחי׳ אין מספר ממש בלי גבול [והגם שבגשמיות לא ימצא זה
through the radiance of the kav breaking through the screen, through this it can come about that this number be at the level of truly no number, without limit. [And although in physical things this is not found,
But the radiance of the kav breaking through the screen lets this very number become truly numberless, without limit. The bracket adds that this has no exact physical parallel.


רק שחול הים לא יספר מרוב אבל לא שיהיה אין מספר ממש אבל למעלה יהי׳ בחי׳ אין מספר ממש]:
only that the sand of the sea “cannot be counted for multitude,” but not that it be truly without number, yet Above there will be the level of truly no number.]
Physical sand is only too much to count; it is not literally without number. In the spiritual worlds, however, there is a number that is truly numberless.




Section 5 · ¶17–22
The soul’s descent and the refinement of Ban
17ב והנה כל המשכות בחי׳ א״ס בין בבחי׳ יחו״ת דהיינו שיהיה בחי׳ אין מספר כו׳.
2. Now, all the drawings-down of the level of Ein Sof, whether at the level of the lower unity (yichuda tata’ah), that is, that there be the level of “no number,” etc.,
Chapter 2 turns to how these two levels are drawn down. The first is the lower unity (yichuda tata’ah), in which the created worlds, while remaining countable beings, become truly “without number.”


ובין בבחי׳ יחו״ע שנק׳ עפר יעקב שלמעלה מגדר מספר הוא נמשך הכל ע״י ירידת הנשמה בגוף וזהו ענין הירידה צורך עלייה.
or at the level of the higher unity (yichuda ila’ah), which is called “the dust of Yaakov,” which is above the category of number: all of it is drawn down through the descent of the soul into the body. And this is the matter of “the descent for the sake of ascent.”
The second is the higher unity (yichuda ila’ah), “the dust of Yaakov,” which is above number altogether. Both are drawn down only through the soul’s descent into a body, and this is why that descent is called “a descent for the sake of ascent.”




18וביאור זה צ״ל תחלה שרש ענין ויחד לבבנו ב׳ לבבות חיצוניות הלב ופנימיות הלב כנזכר לעיל והענין הוא כי
And to explain this, we must first [explain] the root of the matter of “and unite our heart (levavenu)”: two hearts, the outer dimension (chitzoniyus) of the heart and the inner dimension (pnimiyus) of the heart, as mentioned above. And the point is that
To explain how the soul’s descent draws these levels down, the Alter Rebbe first returns to the prayer’s words “and unite our heart (levavenu),” where the doubled letter of levav suggests two hearts. These, as mentioned earlier, are the outer and the inner dimension of the heart.


הנה זאת ידוע שתכלית הכוונה של ירידת הנשמות למטה הוא בכדי לברר בירורים וענין הבירורים הוא לברר הרפ״ח ניצוצים שנפלו בשבירה לשם ב״ן ושרשם הוא מעולם התהו שלפני האצילות
it is known that the ultimate intent of the descent of the souls below is in order to refine refinements (birurim). And the matter of the refinements is to refine the 288 sparks that fell, in the shattering, into the Name Ban (52); and their root is from the World of Tohu (Chaos), which preceded Atzilus,
The purpose of the souls’ descent is birurim, “refinements”: separating good from bad and raising the good. What must be refined are the 288 sparks of holiness that fell into the Name Ban when the vessels of Tohu, the world that preceded Atzilus, shattered.


כדכתיב ואלה המלכים אשר מלכו34 כו׳ לפני מלך כו׳ אך הם נפלו למטה לשם ב״ן ולזה צריכים לבררם ולהעלותם לשרשם.
as it is written, “And these are the kings who reigned,” etc., “before a king reigned,” etc. But they fell down into the Name Ban; and therefore they must be refined and raised to their root.
The Torah’s list of the kings of Edom who “reigned before a king reigned” over Israel, each of whom died, is read in Kabbalah as the vessels of Tohu that broke. Their sparks fell into Ban and must be refined and raised back to their source.




19והנה עיקר המברר אותם הוא שם מ״ה שהוא התיקון כי בחכמה אתברירו.3536 והענין כי המברר צריך להיות נתברר תחלה שמתחלה יתברר הוא מכל רע ופסולת ואז אח״כ כאשר הוא נתברר מכל רע
Now, the main one that refines them is the Name Mah, which is the Tikkun (rectification), for “through Chochmah (wisdom) they were refined.” And the point is that the one who refines must first be refined: first he himself must be refined of all evil and dross, and then afterwards, when he has been refined of all evil
The Name Mah (45) is the order of Tikkun, “rectification,” and it is what refines the Name Ban, as the saying “through Chochmah they were refined” has it. The principle is that whoever refines must first be refined himself, free of all evil and waste.


והוא רק טוב וקדושה האלקית אז דוקא יכול הוא לברר את מי שלא נתברר עדיין [וכענין קשוט עצמך תחלה37 ואח״כ קשוט אחרים וכענין סמוך לפלטין שלך לא כבשת3839 כו׳]
and is only good and G-dly holiness, then specifically he can refine that which has not yet been refined [as in “Adorn yourself first, and afterwards adorn others,” and as in “What is next to your palace you have not conquered,” etc.].
Only one who is wholly good and holy can refine what is still mixed. The Sages say the same in human terms: “Adorn yourself first, and then adorn others”; and the Sifrei tells how G-d rebuked David for conquering distant lands while the Jebusites “next to your palace” remained undefeated.


ולכך המברר את שם ב״ן הוא שם מ״ה מפני ששם מ״ה הוא התיקון שנתברר מכל לכך אז יכול הוא לברר את שם ב״ן שלא נתברר
And therefore the one that refines the Name Ban is the Name Mah: because the Name Mah is the Tikkun, which has been refined of everything, therefore it can then refine the Name Ban, which has not been refined
So Mah, the Name of Tikkun that is already refined of everything, is what refines Ban, which is still unrefined.


עדיין וכנזכר בע״ח שתחלה מתברר40 הכתר41 ואח״כ כשהוא בעצמו מתברר היטב מכל אז הוא מברר את החכמה שלא נבררה עדיין שבחי׳ כתר הוא מלשון כותרת
yet. And as is mentioned in Etz Chaim: first Keser is refined, and afterwards, when it itself is thoroughly refined of everything, then it refines Chochmah, which has not yet been refined. For the level of Keser (the Crown) is from the word koseres (a crown-shaped capital),
Etz Chaim teaches the same order within the Sefiros: Keser is refined first, and only once it is fully refined does it refine Chochmah. The word keser is related to koseres, the crown-shaped capital set around the top of a pillar, an image of light that encompasses.


שהוא בחי׳ אור מקיף שנמשך ממל׳ דא״ס ונק׳ שנתברר בחי׳ הכתר היינו כשהוא אינו רק בחי׳ כלי קבלה לקבל אור א״ס ב״ה בלבד וכלי שלו היא
which is the level of encompassing light drawn from Malchus of Ein Sof. And the level of Keser is called refined when it is nothing but a receiving vessel, to receive the Infinite Light, blessed be He, alone, and its vessel is
Keser is encompassing light drawn from Malchus of Ein Sof, the last level of the Infinite itself. It counts as “refined” when it is nothing but a vessel that receives the Infinite Light alone.


רק כלי ביטול להשראת אור א״ס ב״ה זוהי נק׳ שנתברר אור הכתר ומורי המגיד נ״ע42 פי׳ מ״ש כתר עליון אע״ג דאיהו אור צח4344 כו׳
only a vessel of self-nullification (bittul) for the indwelling of the Infinite Light, blessed be He: this is what is called the light of Keser having been refined. And my teacher the Maggid, whose soul is in Eden, explained what is written: “Keser Elyon (the Supreme Crown), even though it is a clear light,” etc.,
Its vessel is purely a vessel of bittul, a place where the Infinite Light can rest. The Alter Rebbe’s teacher, the Maggid of Mezritch, explained in this light the Tikkunei Zohar’s words that Keser Elyon, “though it is a clear light,” is “black before the Cause of causes.”


אוכם הוא קדם עילת העילות שהוא מפני שהכתר הוא למעלה מכל הע״ס45 לכך הוא משיג יותר הביטול איך שאין ערוך אל המאציל א״ס ב״ה לכך הוא אוכם ובחי׳ חושך היינו
“is black before the Cause of causes”: that this is because Keser is above all the Ten Sefiros; therefore it apprehends the bittul more, how it bears no comparison to the Emanator, Ein Sof, blessed be He; therefore it is black, and the level of darkness; that is,
Being above all the Ten Sefiros, Keser senses more deeply than any of them that it is nothing compared with the Emanator, Ein Sof. That awareness of its own nothingness is why it is called black and dark.


כמו המראה השחור שאינה נגבהת לעולם נגד המראה הלבן כן הכתר הוא אוכם שהוא בבחי׳
like the color black, which never holds itself high before the color white, so too Keser is black, for it is at the level of
Black is the color that never asserts itself against white. In this sense Keser is “black.”


ביטול ואין בו הגבהה נגד נהורא חיורא אור א״ס ב״ה שלמעלה מהכתר כו׳ ועמ״ש ע״פ שחורה אני ונאוה46 וזהו שרש ענין יראה בושת כו׳.
bittul and has no self-elevation before nehora chivra (the white light), the Infinite Light, blessed be He, which is above Keser, etc. And see what is written on “I am black and comely.” And this is the root of the matter of yirah boshes (awe that is shame), etc.
Keser is wholly nullified and makes no claim before the “white light,” the Infinite Light above it. This, the Alter Rebbe says, is the root of yirah boshes, awe felt as shame before G-d, and he refers to his discussion of “I am black and comely.”




20ובמ״א נת׳47 דכתר הוא לשון שתיקה כתר לי זעיר48 וזהו סייג לחכמה שתיקה4950 סייג היינו המקיף לחכמה
And elsewhere it was explained that keser is a term for silence: “Kater li ze’eir (wait for me a little).” And this is “A fence for wisdom is silence”: the “fence,” that is, that which encompasses Chochmah,
Elsewhere keser is linked to silence, from Elihu’s words “Kater li ze’eir,” “wait for me a little.” The Mishnah’s “A fence for wisdom is silence” is read accordingly: the fence that surrounds Chochmah is Keser.


שהוא כתר הוא בחינת שתיקה וביטול אוכם הוא כו׳ ועמ״ש בד״ה קטנתי מכל.51 וסד״ה מים רבים52 גבי אחות לנו קטנה.53
which is Keser, is the level of silence and bittul: “it is black,” etc. And see what is written in the discourse beginning “I am too small for all,” and at the end of the discourse beginning “Many waters,” regarding “We have a little sister.”
Keser is silence and bittul, the “black” crown described above. The reader is referred to the discourse on “I am too small for all” and to the end of the discourse “Many waters,” on “We have a little sister.”




21וזהו נק׳ בחי׳ מ״ה שהוא התיקון שנתתקן כלי שלו שאינה רק כ״א כלי הביטול להשראת אור א״ס ב״ה. וע׳ בביאור האדר״ז מהאריז״ל בתחלתה.
And this is called the level of Mah, which is the Tikkun: that its vessel has been rectified, so that it is nothing but a vessel of bittul for the indwelling of the Infinite Light, blessed be He. And see the Arizal’s commentary on the Idra Zuta, at its beginning.
That is what makes Mah the Name of Tikkun: its vessel has been rectified so that it is nothing but a vessel of bittul for the Infinite Light. The Alter Rebbe refers to the beginning of the Arizal’s commentary on the Idra Zuta.


משא״כ בחי׳ ב״ן הוא אינו נתברר עדיין להיות בבחי׳ ביטול ממש לאור א״ס ב״ה כ״א הוא מעורב טו״ר שיש בו בחי׳ הביטול להבטל להשראת אור א״ס ב״ה ויש בו ג״כ בחי׳ שכנגד הביטול שהוא בחי׳ יש.
Whereas the level of Ban has not yet been refined so as to be at the level of actual bittul to the Infinite Light, blessed be He; rather, it is a mixture of good and evil: there is in it the level of bittul, to be nullified for the indwelling of the Infinite Light, blessed be He, and there is in it also the level that is opposed to bittul, which is the level of yesh.
Ban has not yet been refined to that state. It is a mixture: part of it is nullified and can receive the Infinite Light, and part of it stands opposed to bittul as a self-asserting “something” (yesh).




22ויובן זה ע״ד מה שבהשתלשלות רבות נתהווה משם ב״ן בחי׳ דקרו לי׳ אלהא דאלהא54 שהוא בחי׳ ביטול קצת
And this will be understood along the lines of [the fact] that, through many stages of descent (hishtalshelus), there came into being from the Name Ban the level of those “who call Him the G-d of gods,” which is the level of a little bittul
The mixture in Ban can be seen in what came from it through many stages of descent. The Talmud’s phrase for the nations who “call Him the G-d of gods” describes a level that acknowledges G-d as supreme, which is a little bittul.


וגם בחי׳ יש גמור שכנגד הביטול וזוהי התערובות שלא נתברר עדיין שמעורב בו בחי׳ ביטול ונגד הביטול
and also the level of complete yesh, which opposes bittul. And this is the mixture that has not yet been refined, in which there are mixed the level of bittul and [the level] opposed to bittul.
That same level also holds a complete yesh, a full sense of separate existence that opposes bittul. This is the unrefined mixture of Ban.


(כי שם ב״ן הוא בחינת הגילוי כמו בחכמה עיקר מהותה הוא החכמה אבל הגילוי כשעושין ממנה בחינת יש ע״ז נאמר ראיתי איש חכם בעיניו55 כו׳ כמ״ש במ״א.
(For the Name Ban is the level of revelation: as with wisdom, its essence is the wisdom, but the revelation, when one makes of it the level of yesh, of this it is said, “I have seen a man wise in his own eyes,” etc., as is written elsewhere.
The parenthesis explains why Ban is like this: it is the level of revelation. Wisdom in its essence is simply wisdom, but once revealed it can become a source of self-importance: “a man wise in his own eyes” (the verse itself reads “Have you seen,” not “I have seen”).


והנה מ״ש כאן דבשם ב״ן הוא תערובות טו״ר אין ר״ל רע ממש ח״ו רק שנק׳ כן ע״ש שמבחי׳ זו נשתלשל למטה בחי׳ רע וזהו ע״ד מ״ש בלק״ת פ׳ בראשית)
Now, what is written here, that in the Name Ban there is a mixture of good and evil, does not mean actual evil, G-d forbid; rather, it is called so because from this level the level of evil descended below. And this is along the lines of what is written in the Arizal’s Likkutei Torah, Parshas Bereishis)
“Good and evil” in Ban does not mean actual evil, G-d forbid; it is so called because evil, further down, descends from it. The Arizal’s Likkutei Torah on Bereishis speaks in the same way.


(ד״ח ע״ב) ובע״ח שהחסדים המגולים דז״א דאצי׳ דהיינו מן החזה ולמטה נק׳ עה״ד טו״ר משום שיכולים החיצונים ליקח מהם ולהתאחז בהם משא״כ בבחי׳ עץ החיים.
(folio 8b), and in Etz Chaim: that the revealed chasadim of Z’eir Anpin (the emotive attributes) of Atzilus, that is, from the chest downward, are called the Tree of Knowledge of good and evil, because the external forces can take from them and attach themselves to them, which is not so with the level of the Tree of Life.
So too Etz Chaim calls the revealed kindnesses (chasadim) of Z’eir Anpin, from its “chest” downward, “the Tree of Knowledge of good and evil,” because the external forces can draw from them. The Tree of Life gives them no such hold.


ועד״ז יובן גם כאן בענין מ״ה וב״ן (וכמשל״ק אי״ה) דבחי׳ ב״ן נק׳ עץ הדעת טוב ורע
And in the same way it will be understood here too regarding Mah and Ban (as will be explained below, G-d willing): that the level of Ban is called the Tree of Knowledge of good and evil,
In the same way, Ban is called the Tree of Knowledge of good and evil, a point the Alter Rebbe promises to explain further below.


דהיינו כשהאהבה מצד הדעת לבד שבבחי׳ זו יש לעומת זה דעת הרע כי השבירה התחילה מבחי׳ דעת משא״כ בחי׳ מ״ה הוא הביטול שלמעלה מהדעת וההשגה.
that is, when the love comes from Daas (knowledge) alone, for in this level there is, opposite it, a knowledge of evil, since the shattering began from the level of Daas; whereas the level of Mah is the bittul that is above knowledge and comprehension.
Love of G-d that comes from Daas, knowledge, alone has an evil counterpart, a “knowledge” of evil, since the shattering of the vessels began at Daas. Mah, by contrast, is a bittul above knowledge and comprehension.


ולכך תחלה מתברר אור הכתר (דהיינו שבחי׳ מ״ה שבו מברר בחינות מב״ן השייך לכתר ור״ל בחי׳ עליונות שיוכלו להיות בביטול גדול ע״ד מדרגת הביטול דכתר כו׳ ונעשה מזה הכתר דתיקון כלול ממ״ה
And therefore the light of Keser is refined first (that is, the level of Mah within it refines the aspects of Ban that pertain to Keser, meaning the highest aspects, which can be in great bittul, along the lines of the degree of bittul of Keser, etc.; and from this is made the Keser of Tikkun, comprising Mah
So Keser is refined first: the Mah within it refines those highest elements of Ban that can share Keser’s great bittul. From them the rectified Keser is formed, made of Mah together with refined Ban.


וגם מב״ן שכבר נתברר ונכלל בבחי׳ מ״ה ממש ועמ״ש מזה ג״כ בביאור ע״פ וידבר משה אל ראשי המטות)56 ואח״כ הוא מברר בחי׳ חכמה ע״ד הנ״ל ואח״כ בחכמה אתברירו הבחי׳ ב״ן שלמטה:
and also Ban, which has already been refined and included in the very level of Mah; and see what is written on this also in the explanation on “And Moshe spoke to the heads of the tribes”); and afterwards it refines the level of Chochmah, in the manner mentioned above; and afterwards, “through Chochmah they were refined”: the levels of Ban that are below.
The parenthesis refers to the explanation on “And Moshe spoke to the heads of the tribes.” Keser then refines Chochmah, and through Chochmah the lower parts of Ban are refined, as the saying “through Chochmah they were refined” has it.




Section 6 · ¶23–25
Knowledge cannot refine itself
23והנה כמו כן הוא בעבודת ה׳ למטה באדם דהנה הנשמות הם נמשכים משם ב״ן (עמ״ש בביאור ע״פ כי עמך מק״ח57 גבי לברר הנר״נ שלהם ועמ״ש
Now, so too it is in the service of G-d below, in man. For the souls are drawn from the Name Ban (see what is written in the explanation on “For with You is the source of life,” regarding refining their nefesh, ruach and neshamah; and see what is written
The same order of refinement applies to a person’s service of G-d, because souls come from the Name Ban. The parenthesis begins its references with the explanation on “For with You is the source of life,” on refining the souls’ nefesh, ruach and neshamah.


ע״פ מי יתנך58 בענין נשמות דבנימין ובד״ה ואלה המשפטים59 גבי וזרעתי את בית ישראל זרע אדם וזרע בהמה60 ובביאור ע״פ אדם כי יקריב מכם61 כו׳ מן הבהמה וע״פ ביום השמיני שלח62 ומ״ש ע״פ ואכלתם אכול)63
on “Who will make you,” on the matter of the souls of Binyamin; and in the discourse beginning “And these are the ordinances,” regarding “And I will sow the house of Israel with the seed of man and the seed of beast”; and in the explanation on “A man who brings from you,” etc., “from the animals”; and on “On the eighth day he sent”; and what is written on “And you shall eat, eating”).
The further references treat the same theme from other verses: the souls of Binyamin, the sowing of “the seed of man and the seed of beast,” the offering brought “from the animals,” “On the eighth day he sent,” and the doubled “you shall eat, eating.”


וא״כ יש בהם ג״כ בחי׳ תערובות טו״ר וירדו לעוה״ז בכדי לברר הטוב מהרע וענין התערובות
If so, there is in them too the level of a mixture of good and evil, and they descended to this world in order to refine the good from the evil. And the matter of the mixture
Since souls come from Ban, they too contain a mixture of good and evil. They descend into this world in order to sort the good from the evil.


של טו״ר שבנשמות הוא ע״ד מ״ש ועץ הדעת64 טו״ר פי׳ שבבחי׳ הבחירה הנמשך מהדעת שייך טו״ר שכשבוחר בדעתו הטוב דקדושה כשמכיר את בוראו
of good and evil in the souls is along the lines of what is written, “and the Tree of Knowledge of good and evil.” The meaning is that in the level of choice, which is drawn from Daas, good and evil apply: when one chooses with his daas the good of holiness, when he recognizes his Creator,
This mixture is like “the Tree of Knowledge of good and evil”: free choice, which flows from Daas, knowledge, can go either way. On the side of good, a person uses his knowledge to recognize his Creator.


כי הוא חייך65 ועי״ז ממילא נתעורר אצלו האהבה ותשוקה לה׳ כפי הדעת זהו בחי׳ הטוב והמטיב וכנגד זה יש בסט״א כשבוחר בדעתו
that “He is your life,” and through this, of itself, love and longing for G-d are aroused in him according to [his] knowledge, this is the level of “the good that does good.” And opposite this there is, in the sitra achra (the other side), when one chooses with his daas
Once he recognizes that G-d “is your life,” love and longing for Him arise of themselves, in proportion to his understanding; this is the good side. Opposite it, on the side of the sitra achra, the same faculty of choice can choose evil.


את הרע ונמשך אחר פיתוי היצר להתענג בתענוגים גשמיים ותאוות כו׳ וצ״ל הבירור לברר הטוב מהרע שיהיה הדעת והבחירה רק בטוב ולאהבת ה׳.
the evil and is drawn after the enticement of the inclination to take pleasure in physical pleasures and lusts, etc. And there must be the refinement, to refine the good from the evil, so that the knowledge and the choice be only in the good and for the love of G-d.
Then a person follows his inclination’s enticements toward physical pleasures and lusts. The work of refinement is to bring knowledge and choice to the good alone, to the love of G-d.




24והנה כמו שנת׳ לעיל בענין הבירור למעלה שאי אפשר להיות כ״א ע״י בחינה שכבר נתברר לגמרי אז הוא מברר את הבחינה שלמטה ממנה שצריכה בירור
Now, just as was explained above regarding the refinement Above, that it cannot be except through a level that has already been completely refined, [which] then refines the level below it that needs refinement,
Above, refinement can only be done by a level already completely refined, which then refines the level beneath it. The same rule now applies within the soul.


כמ״כ בהנשמה זה הבירור לברר בחי׳ עה״ד טו״ר א״א שיהיה ע״י הדעת לבד שאף שאמת שע״י הדעת וההתבוננות יוליד אהבה לה׳ מ״מ א״א שע״י בחי׳ זו יברר וידחה כל הרע
so too in the soul, this refinement, refining the level of the Tree of Knowledge of good and evil, cannot be through Daas alone. For although it is true that through knowledge and contemplation one will give birth to love for G-d, nevertheless it is impossible that through this level one should refine and repel all the evil;
Daas alone cannot refine the soul’s “Tree of Knowledge.” Contemplation does give birth to love for G-d, but it cannot sort out and push away all the evil.


שהרי עיקר בחי׳ זו שבדעת הוא הצריך בירור שלכך נק׳ עץ הדעת טו״ר לפי שיש בו זה לעמת זה66 היינו דכמו שיש טוב בנשמה שהיא הבחירה של הדעת בטוב שמזה נולדה האהבה לה׳.
for this very level in Daas is essentially what needs refinement. This is why it is called the Tree of Knowledge of good and evil: because there is in it “the one opposite the other.” That is: just as there is good in the soul, which is the choice of Daas in the good, from which love for G-d is born,
Daas is itself the part that needs refining; that is why it is called the Tree of Knowledge of good and evil, where “the one is set opposite the other.” On one side is the good: knowledge choosing good and giving birth to love of G-d.


כמ״כ יש ממש בחי׳ רע שהיא הבחירה של הדעת ברע שמזה נולדו אהבה זרה ותאוות רעות ומאחר שיש בו זה לעומת זה אין כח בהטוב לברר הרע שבו.
so too there is actually the level of evil, which is the choice of Daas in the evil, from which strange love and evil lusts are born. And since there is in it the one opposite the other, the good has no power to refine the evil in it.
On the other side is real evil: knowledge choosing evil and giving birth to strange loves and evil lusts. When the two stand opposite each other as equals, the good has no power to refine the evil.




25וזהו שארז״ל בינונים זה וזה שופטן67 שפעם מתגבר כח הרע ומושל על הטוב ופעם מתגבר כח הטוב ומושל על הרע כמ״ש
And this is what our Sages, of blessed memory, said: “Beinonim (intermediate people): this one and that one judge them”; for at times the power of evil prevails and rules over the good, and at times the power of good prevails and rules over the evil, as it is written,
The Sages say of beinonim, people in the middle, that “this one and that one judge them,” the good and the evil inclination alike. At times evil prevails and at times good.


ולאום מלאום יאמץ68 וכיון שכן אין זה בחי׳ בירור כלל שהבירור היינו שיהי׳ הטוב מושל על הרע בתמידות ולא על דרך ולאום מלאום יאמץ ח״ו
“and one people shall prevail over the other people.” And since it is so, this is not the level of refinement at all; for refinement means that the good rule over the evil constantly, and not in the manner of “and one people shall prevail over the other people,” G-d forbid.
It is like Rivkah’s twins, of whom she was told that “one people shall prevail over the other.” Such swinging back and forth is not refinement at all; refinement means that good rules over evil permanently.


וזה א״א להיות ע״י בחי׳ הדעת לבד שבנשמה שבחי׳ זו עצמה לא נתבררה עדיין בשלימות בהנשמה שלכך נק׳ בחינה זו עץ הדעת טוב ורע (ועמ״ש לעיל) שלפעמים יוכל להיות יניקת החיצונים מבחי׳ הדעת כו׳.
And this cannot be through the level of Daas alone that is in the soul, for this level itself has not yet been fully refined in the soul; this is why this level is called the Tree of Knowledge of good and evil (and see what is written above), for at times the external forces can draw nourishment from the level of Daas, etc.
Daas alone cannot bring that about, since Daas itself is not yet fully refined in the soul; that is why it is called the Tree of Knowledge of good and evil. At times the external forces can draw their nourishment from it.


לכן צ״ל הבירור ע״י בחינה הנעלה מהדעת שהוא נתברר כבר ואין שום תערובות רע ח״ו.
Therefore the refinement must be through a level higher than Daas, which has already been refined and has no admixture of evil at all, G-d forbid.
So the refinement must come from a level above Daas, one already refined and free of any trace of evil.


לכך הוא דוקא יכול לברר הטוב מן הרע (ועמ״ש במ״א ע״פ הן האדם היה כאחד ממנו69 שעה״ד טו״ר הוא הדעת שבבחי׳ פנימי׳ משא״כ הדעת שבבחי׳ מקיף הוא אדרבה דוחה יניקת החיצונים כו׳.
Therefore it specifically can refine the good from the evil. (And see what is written elsewhere on “Behold, the man has become like one of us”: that the Tree of Knowledge of good and evil is the Daas that is at the level of the inner dimension (pnimiyus), whereas the Daas that is at the level of the encompassing [light], on the contrary, repels the nourishment of the external forces, etc.
Only such a level can separate good from evil. The parenthesis cites an explanation of “Behold, the man has become like one of us”: the “Tree of Knowledge” is knowledge as an inner faculty, while knowledge as an encompassing power actually repels the external forces.


ולפ״ז י״ל גם כאן דדוקא בבחי׳ דעת תחתון שהוא דעת המושג בנפש שייך לקרותו עה״ד טו״ר וממנו נמשך המדות הנמשכים מהשכל ויש להן לעומת זה בנפש
And according to this it can be said here too that specifically the level of lower Daas, which is the knowledge comprehended in the soul, is fit to be called the Tree of Knowledge of good and evil; and from it are drawn the emotive attributes (middos) that are drawn from the intellect, and they have their counterpart in the
Accordingly, “lower Daas,” the knowledge a person grasps, is the Tree of Knowledge of good and evil. The emotions born of intellect come from it, and they have counterparts in the animal soul.


הבהמית משא״כ בחי׳ דעת עליון שממשיך המדות שלמעלה מהשכל מבחי׳ כתר והוא אור מקיף זהו בחי׳ עץ החיים וע׳ בענין דעת תחתון ודעת עליון לקמן בפ׳ פינחס) (הוא לקמן בשה״ש)
animal soul; whereas the level of higher Daas, which draws down the emotive attributes that are above the intellect, from the level of Keser, and is encompassing light, is the level of the Tree of Life. And see on the matter of lower Daas and higher Daas below, in Parshas Pinchas) (it is below, in Song of Songs)
“Higher Daas,” by contrast, draws from Keser emotions that are above intellect; it is an encompassing light, the Tree of Life. The Alter Rebbe refers to a discussion of the two kinds of Daas “below, in Parshas Pinchas,” and a gloss corrects this: it is in the Song of Songs.


בביאור ע״פ לבבתני70 ובפ׳ מטות בביאור ע״פ החלצו71 ובביאור ע״פ מים רבים ובד״ה ויקהל משה72 ועמ״ש בד״ה וספרתם לכם73 גבי שעורה וחטה בענין דעת המושג ודעת הנעלם כו׳ ע״ש ועמ״ש פ׳ שלח ע״פ מקושש עצים.74
in the explanation on “You have captured my heart,” and in Parshas Mattos, in the explanation on “Arm [men],” and in the explanation on “Many waters,” and in the discourse beginning “And Moshe assembled”; and see what is written in the discourse beginning “And you shall count for yourselves,” regarding barley and wheat, on the matter of comprehended knowledge and hidden knowledge, etc.; see there. And see what is written in Parshas Shelach on “gathering wood.”
There it is the explanation on “You have captured my heart.” Further references are to “Arm men” in Mattos, “Many waters,” “And Moshe assembled,” “And you shall count for yourselves” on barley and wheat and on comprehended and hidden knowledge, and “gathering wood” in Shelach.




Section 7 · ¶26–27
The will above reason
26וענין בחי׳ זו היינו שהגם שהנשמה היא משם ב״ן. מ״מ היא כלולה ג״כ משם מ״ה
And the matter of this level is this: although the soul is from the Name Ban, nevertheless it is also comprised of the Name Mah;
The higher level is in the soul because, although the soul comes from Ban, it also contains something of Mah.


דהיינו שבעת ירידת הנשמה משם ב״ן שנק׳ שמעורב טו״ר מערבים בה ג״כ הארה משם מ״ה
that is, at the time of the soul’s descent from the Name Ban, which is called mixed of good and evil, there is also mixed into it a radiance from the Name Mah,
When the soul descends from Ban, which is mixed of good and evil, a radiance of Mah is mixed into it as well.


שהוא התיקון שנתברר כבר ששרשו ממצחא דא״ק והוא בחי׳ כתר עליון שנתברר כבר בתחלה שמערבין אותו בהנשמה בכדי שיהי׳ בה כח לברר כל בחינותיה והנה״ב
which is the Tikkun that has already been refined, whose root is from the forehead of Adam Kadmon; and it is the level of Keser Elyon (the Supreme Crown), which was already refined at the outset, which is mixed into the soul so that it will have the power to refine all its aspects and the animal soul.
That radiance is the already-refined Tikkun, rooted in the “forehead” of Adam Kadmon: Keser Elyon, the first level to be refined. It is placed in the soul so that the soul will have the power to refine all its own faculties and the animal soul too.


(ועמ״ש בביאור ע״פ צו את בני ישראל כו׳ את קרבני לחמי.75 איך שבעוה״ז דוקא שהוא עולם הבירור שם דייקא מאיר שם מ״ה המברר כו׳
(And see what is written in the explanation on “Command the children of Israel,” etc., “My offering, My bread”: how specifically in this world, which is the world of refinement, there specifically shines the Name Mah, which refines, etc.;
The parenthesis cites the explanation on “Command the children of Israel … My offering, My bread”: it is specifically in this world, the world of refinement, that the refining Name Mah shines.


והוא הנמשך מבחי׳ רצון העליון רעוא דכל רעוין כו׳ והוא התגלות סכ״ע שלמעלה מעלה מגילוי ההשגה שבג״ע שהוא רק זיו השכינה מבחי׳ ממכ״ע כו׳ וע״ש באריכות.
and it is what is drawn from the level of the Supernal Will, “the Will of all wills,” etc.; and it is the revelation of the light that encompasses all worlds (sovev kol almin), which is far above the revelation of comprehension in Gan Eden, which is only the radiance of the Shechinah from the level of the light that fills all worlds (memalei kol almin), etc.; and see there at length.
That light comes from the Supernal Will, “the Will of all wills,” and is the revelation of the light that encompasses all worlds (sovev). It is far higher than the comprehension souls enjoy in Gan Eden, which is only a radiance of the Shechinah from the light that fills the worlds (memalei).


וזהו כענין המבואר כאן. דדוקא בעת ירידת הנשמה למטה בעוה״ז מערבין בה הארת שם מ״ה שממצחא כו׳ שהוא מבחי׳ רעוא דכל רעוין)
And this is like the matter explained here: that specifically at the time of the soul’s descent below into this world, there is mixed into it the radiance of the Name Mah from the forehead, etc., which is from the level of “the Will of all wills.”)
This matches the point made here: precisely when the soul descends into this world, a radiance of Mah from the “forehead,” from the Will of all wills, is mixed into it.


והוא בחי׳ רצה״ע שלמעלה מן הדעת שיש בנפש האדם שהוא בחי׳ יחידה שהיא בחי׳ ביטול אליו ית׳ שלמעלה מדעת והשכלה המושג ונק׳ משכיל לאיתן76 ונק׳ עם קשה עורף. כמ״ש במ״א.
And it is the level of the Supernal Will, which is above Daas, that is in the human soul, which is the level of yechidah, which is the level of bittul to Him, may He be blessed, that is above comprehended knowledge and intellection; and it is called “a maskil of Eisan,” and it is called “a stiff-necked people,” as is written elsewhere;
In the human soul this radiance is the supernal will above knowledge: the yechidah, the soul’s innermost point, a bittul to G-d above all understanding. It is called “a maskil of Eisan” (eisan means strong and firm) and “a stiff-necked people,” as the Alter Rebbe says is explained elsewhere.


שהוא רצון פשוט בלי שום טעם ושכל מושג שהוא נמשך מבחי׳ כתר עליון שנתברר כבר פי׳ שאין בחי׳ זו רק בקדושה בחי׳ ביטול לאור א״ס ב״ה.
which is a simple will, without any reason or comprehended intellect, which is drawn from the level of Keser Elyon, which was already refined; that is, this level exists only in holiness, the level of bittul to the Infinite Light, blessed be He.
It is a simple will with no reason or understanding behind it, drawn from the already-refined Keser Elyon. This level exists only in holiness, as pure bittul to the Infinite Light.




27והיינו למעלה מבחי׳ הבחירה שבדעת ע״כ יש בו כח לברר הטוב מן הרע שבבחי׳ עה״ד טו״ר להפך כל רצונות הרע הנמשכים מבחי׳ הדעת שבלעומת זה כו׳ ממרירו למיתקא.
And that is above the level of the choice that is in Daas; therefore it has the power to refine the good from the evil that is in the level of the Tree of Knowledge of good and evil: to transform all the wills of evil that are drawn from the level of the Daas that is on the opposing side, etc., “from bitterness to sweetness.”
This will is above the choice that belongs to Daas, so it has the power to separate the good from the evil in the soul’s “Tree of Knowledge.” It can transform every evil desire that comes from knowledge on the opposing side, turning “bitterness into sweetness.”


ולכך אין די לאדם במה שיתבונן בדעתו ושכלו ולהוליד אהבה ע״פ הדעת כו׳ לבד כ״א לעורר הביטול אליו ית׳ ולדבקה בו במס״נ ממש שלמעלה מטעם ודעת המושג שאם לא יהיה לו בחינת ביטול הנ״ל
And therefore it is not enough for a person merely to contemplate with his knowledge and intellect and give birth to love according to knowledge, etc., alone; rather, [he must] arouse the bittul to Him, may He be blessed, and cleave to Him with actual self-sacrifice (mesirus nefesh), which is above reason and comprehended knowledge. For if he does not have the level of bittul mentioned above,
So it is not enough to contemplate and produce a love of G-d that rests on understanding alone. One must also awaken the soul’s bittul to G-d and cleave to Him with real self-sacrifice (mesirus nefesh), which is above reason.


אזי אפילו אם יתבונן בגדולת ה׳ בהרחבה כפי כחו ויוליד מזה אהוי״ר לא יהיה לו קיום אמיתי ויפול ממדרגתו ח״ו כי עיקר הבירור צ״ל ע״י כתר עליון
then even if he contemplates the greatness of G-d at length, according to his ability, and gives birth from this to love and awe, he will have no true endurance and will fall from his level, G-d forbid; for the main refinement must be through Keser Elyon
Without that bittul, even a person who contemplates G-d’s greatness at length and comes to love and awe will not hold firm, and may fall from his level. The main refinement must come from Keser Elyon.


(וחכמה עילאה שהוא למעלה ג״כ מההשגה77 וכמ״ש בסש״ב פי״ח וכמ״ש במ״א ע״פ ראה אנכי נותן78 כו׳ ומקור הבירורים הוא ע״י מו״ס דא״א וכמ״ש באג״ה בד״ה למה נסמכה פ׳ מרים) שנתברר כבר שהוא הרצון שלמעלה מהשכל המושג שבחינה זו אינה בלעומת זה:
(and Chochmah Ila’ah (supernal wisdom), which is also above comprehension, as is written in Sefer Shel Beinonim, chapter 18, and as is written elsewhere on “See, I set before you,” etc.; and the source of the refinements is through Mocha Stima’ah (the hidden brain) of Arich Anpin, as is written in Iggeres HaKodesh, in the discourse beginning “Why was the section of Miriam juxtaposed”), which has already been refined, which is the will that is above comprehended intellect; for this level has no counterpart on the opposing side.
The parenthesis adds Chochmah Ila’ah, supernal wisdom, which is also above comprehension, as Tanya chapter 18 explains, and names Mocha Stima’ah, the hidden brain of Arich Anpin, as the source of all refinements, as in the Iggeres HaKodesh epistle on Miriam. This already-refined will above intellect has no counterpart on the side of evil.




Section 8 · ¶28–30
Keser drawn into action
28ג וזהו הירידה שצורך עלייה כי תחלה קודם ירידתן היו בבחי׳ מחשבה עילאה ישראל עלו במחשבה79 וכנזכר בזהר דכמה מחשבתין אינון שבינה נק׳ לגבי חכמה בחי׳ מחשבה שהוא בחי׳ לבוש נגד החכמה
3. And this is the descent that is for the sake of ascent. For at first, before their descent, they were at the level of supernal thought: “Israel arose in thought.” And as is mentioned in the Zohar, “How many thoughts there are”: for Binah (understanding), relative to Chochmah, is called the level of thought, which is the level of a garment relative to Chochmah;
Chapter 3 explains how the descent leads to an ascent. Before descending, the souls were in “supernal thought,” as the Midrash says that “Israel arose in thought” before creation; and “thought” has several levels, as the Zohar says: Binah is “thought,” a garment, relative to Chochmah.


וכן חכמה לגבי כתר ומבחי׳ זו דחו״ב הוא שרש הנשמות וע״י ירידתן בעוה״ז שמבררים שם הבירורים ממשיך עי״ז בחי׳ כתר שלמעלה מהדעת שמהפך כל רצונותיו שבעוה״ז שיהיה
and likewise Chochmah relative to Keser. And from this level of Chochmah and Binah is the root of the souls. And through their descent into this world, where they refine the refinements, [a person] thereby draws down the level of Keser, which is above Daas, in that he transforms all his wills in this world so that they be
In the same way Chochmah is “thought” relative to Keser, and the souls are rooted in Chochmah and Binah. By descending into this world and refining it, a person draws down Keser, which is above Daas, when he turns all his desires in this world toward G-d alone.


רק לה׳ לבדו ומקיים כל רמ״ח מ״ע ואזהרות של שס״ה ל״ת ודרבנן שעי״ז ממשיך בחי׳ כתר עליון ששורה בו אור א״ס ב״ה כנ״ל
for G-d alone, and he fulfills all the 248 positive commandments and the warnings of the 365 prohibitions, and those of the Rabbis; for through this he draws down the level of Keser Elyon, in which the Infinite Light, blessed be He, rests, as mentioned above,
He does this by keeping the 248 positive commandments, the 365 prohibitions and the laws of the Rabbis. Through them he draws down Keser Elyon, in which the Infinite Light rests.


שהוא בחי׳ מל׳ דא״ס ב״ה אל בחי׳ מל׳ דאצילות וזוהי העליי׳ שאחר הירידה שמגיע לבחי׳ עצמותו ית׳
which is the level of Malchus of Ein Sof, blessed be He, into the level of Malchus of Atzilus. And this is the ascent that follows the descent: that he reaches the level of His very Essence, may He be blessed,
Keser Elyon is Malchus of Ein Sof, the last level of the Infinite, and it is drawn into Malchus of Atzilus. This is the ascent after the descent: the soul reaches the level of G-d’s very Essence.


שהוא בחי׳ כ״ע ששורה בו אור א״ס ב״ה משא״כ קודם ירידתן היו עלו רק במחשבה שהיא חו״ב.
which is the level of Keser Elyon, in which the Infinite Light, blessed be He, rests; whereas before their descent they had arisen only in thought, which is Chochmah and Binah.
That level is Keser Elyon, where the Infinite Light rests. Before its descent the soul had “arisen in thought” only, at the level of Chochmah and Binah, so the descent brings it higher than where it began.




29וזהו ולכבודי בראתיו יצרתיו אף עשיתיו80 שהכל ברא לכבודו שהוא בחי׳ מל׳ דאצילות להמשיך אליה בחי׳ כתר שהוא בחי׳ מל׳ דא״ס
And this is [the meaning of] “And for My glory I have created it, formed it, even made it”: that He created everything for His glory, which is the level of Malchus of Atzilus, to draw down into it the level of Keser, which is the level of Malchus of Ein Sof.
Isaiah’s words “For My glory I have created it, formed it, even made it” are read as the purpose of creation. “My glory” is Malchus of Atzilus, and everything was created so that Keser, which is Malchus of Ein Sof, would be drawn into it.


וזהו אף עשיתיו שהוא מרבה את בחי׳ הרביעית וריבוי זה נסמך לעשיתיו דוקא כידוע שגם בעולם האצילות עצמו יש ג״כ ד׳ מדרגות אבי״ע
And this is “even (af) made it”: for it includes the fourth level, and this inclusion is joined specifically to “made it.” As is known, in the World of Atzilus itself, too, there are also four degrees, Atzilus, Beriah, Yetzirah and Asiyah;
The word af, “even,” is a term of inclusion: it adds a fourth level to “created,” “formed” and “made,” and it is attached specifically to “made.” Atzilus itself contains four levels that parallel the four worlds, Atzilus, Beriah, Yetzirah and Asiyah.


ומל׳ דאצילות הוא בחי׳ עשיה שבאצי׳ שלשם דוקא נמשך בחי׳ כתר עליון ע״י קיום מצות המלך רמ״ח מ״ע ושס״ה ל״ת וענפיהן שמדרבנן
and Malchus of Atzilus is the level of Asiyah within Atzilus, into which specifically the level of Keser Elyon is drawn, through fulfilling the commandments of the King: the 248 positive commandments and the 365 prohibitions, and their branches, which are of the Rabbis.
Malchus of Atzilus is the “Asiyah,” the level of action, within Atzilus, and it is specifically into Malchus that Keser Elyon is drawn. This happens through keeping the King’s commandments: the 248 positive and 365 negative mitzvos and their Rabbinic branches.


(והבחי׳ הרביעית היינו בחי׳ כתר עליון שהיא אצילות שבאצילות וכמ״ש בביאור האדר״ז מהאריז״ל בתחלתה כי הכתר המלביש הראשון של א״ס נק׳ אצילות וממקום שמתחיל להתעבות הכלי
(And the fourth level is the level of Keser Elyon, which is Atzilus within Atzilus, as is written in the Arizal’s commentary on the Idra Zuta, at its beginning: for Keser, the first garment of Ein Sof, is called Atzilus; and from the place where the vessel begins to thicken,
The parenthesis explains the “fourth level”: it is Keser Elyon, the “Atzilus within Atzilus.” Following the Arizal’s commentary on the Idra Zuta, Keser, the first garment of Ein Sof, is called Atzilus, and as the vessel grows denser it becomes the lower levels.


והוא או״א נקרא בריאה וממקום שיתעבה יותר נקרא יצירה והוא ז״א וממקום שיתעבה עוד יותר נקרא עשיה והוא מל׳. והנה בי״ע הם ג׳ בחי׳ מחודומ״ע והמחשבה נק׳ יש מאין לגבי הרצון כמבואר לעיל בפנים
which is Abba and Imma (Chochmah and Binah), it is called Beriah; and from the place where it thickens more, it is called Yetzirah, and that is Z’eir Anpin; and from the place where it thickens still more, it is called Asiyah, and that is Malchus. Now, Beriah, Yetzirah and Asiyah are the three levels of thought, speech and action; and thought is called “something from nothing” relative to the will, as was explained above in the text;
Abba and Imma are the “Beriah” of Atzilus, Z’eir Anpin its “Yetzirah,” and Malchus its “Asiyah.” Beriah, Yetzirah and Asiyah also correspond to thought, speech and action, and thought is “something from nothing” relative to the will above it.


וזהו והחכמה מאין תמצא81 כי החכמה נק׳ בריאה מחשבה כו׳ וישראל עלו במחשבה82 וע״י ירידת הנשמה בגוף ממשיך בחי׳ כתר והוא בחי׳ אצילות העליון ממש כנ״ל)
and this is “And wisdom, from ayin (nothing) it is found”: for Chochmah is called Beriah, thought, etc.; and “Israel arose in thought”; and through the descent of the soul into the body one draws down the level of Keser, and that is the level of the very supreme Atzilus, as mentioned above.)
So the verse “wisdom, from ayin it is found” means that Chochmah, the “Beriah” and “thought,” comes from the “nothing” of the will, and the souls, which “arose in thought,” are rooted there. Through the soul’s descent into the body, Keser, the true supreme Atzilus, is drawn down.


אך תיבת אף בעצמו הוא לא טוב שהוא בחי׳ סט״א ג׳ פתחו באף83 כו׳. ועכ״ז הוא המרבה בחי׳ הרביעית היותר נעלה.
But the word af itself is not good, for it is the level of the sitra achra: “three opened with af,” etc. And nevertheless, it is what includes the fourth level, the most exalted.
The word af also means “anger,” and in that sense it belongs to the sitra achra, as in the Midrash’s list of those who “opened with af” and came to ruin. Yet this same word is what includes the fourth and highest level.


והיינו ע״י שמבררים את בחינת האף שבעשיה שזהו בירורי נוגה ע״י קיום התומ״צ שעי״ז ממשיכים את בחי׳ כתר עליון לעשיה שבאצילות שהיא המל׳ כנ״ל.
And this is through refining the level of af that is in Asiyah, which is the refinements of nogah, through fulfilling the Torah and mitzvos; for through this one draws the level of Keser Elyon into the Asiyah of Atzilus, which is Malchus, as mentioned above.
That happens through refining the af in Asiyah, the “refinements of nogah,” the mixed realm of kelipah that can be raised to holiness, by keeping the Torah and mitzvos. Through this Keser Elyon is drawn into Malchus, the Asiyah of Atzilus.


(וע׳ במא״א ערך אף באות א׳ סעיף ק״ז ובמק״מ בחקתי קט״ו ב׳ ע״פ ואף גם זאת84 ובמדרש איכה בפסוק תבא כל רעתם85 לקו באף ומתנחמים באף כו׳ ע״ש וע׳ עוד מזה בזח״א וירא)
(And see Me’orei Or, the entry af, under the letter alef, section 107; and the Mikdash Melech on Bechukosai, 115b, on “And yet even (af) this”; and Midrash Eichah on the verse “Let all their evil come”: they were struck with af and are consoled with af, etc.; see there. And see further on this in the Zohar, Part I, Vayera)
The parenthesis lists sources on af: Me’orei Or, the Mikdash Melech on “And yet even (af) this” in Bechukosai, and the Midrash on Eichah, which says that Israel were struck with af and are consoled with af. It then begins a list of Zohar passages.


(דקי״ו ע״א) פ׳ אחרי (ס״ו א׳) ר״פ בחקתי (קי״ב סע״א) שמות (י״ד א׳) ועיין ברבות בקהלת ע״פ אף חכמתי86 כו׳ אמר שלמה תורה שלמדתי באף נתקיימה בי.87
(116a), Parshas Acharei (66a), the beginning of Parshas Bechukosai (end of 112a), Shemos (14a). And see [Midrash] Rabbah on Koheles, on “Also (af) my wisdom,” etc.: Shlomo said, “The Torah that I learned with af (anger) endured with me.”
After the Zohar passages comes Koheles Rabbah on “Also (af) my wisdom stood by me”: Shlomo said that the Torah he learned with af, under strain, is what endured with him.


וכמ״ש בפי׳ המשניות להרמב״ם ספ״ה דאבות ועמ״ש ע״פ אריתי מורי88 והיינו כי עי״ז הע ול שמייגע א״ע מברר נה״ב שמק״נ ושרש הניצוצים שנפלו בק״נ הוא מעולם התהו כו׳.
And as is written in the Rambam’s Commentary on the Mishnah, at the end of chapter 5 of Avos; and see what is written on “I have gathered my myrrh.” And this is because, through this yoke with which he wearies himself, he refines the animal soul, which is from kelipas nogah; and the root of the sparks that fell into kelipas nogah is from the World of Tohu, etc.
The Rambam’s commentary at the end of Avos chapter 5 is cited for the same teaching. The reason is that the yoke of toil with which a person wearies himself refines his animal soul, which comes from kelipas nogah, where sparks from the world of Tohu fell.


ועוי״ל הטעם עפמ״ש הרמ״ז בפ׳ אמור (בדף צ״ה ע״ב) גבי וכתרין תתאין שנוגה היא בבחי׳ הכתר לקליפות שהכתר הוא הממוצע בין פרצוף העליון לתחתון.
And one may further give the reason according to what the Ramaz wrote on Parshas Emor (folio 95b), regarding “and the lower crowns”: that nogah is at the level of Keser for the kelipos (husks), for Keser is the intermediary between the higher partzuf (configuration) and the lower.
A further reason comes from the Ramaz on the Zohar, Parshas Emor: nogah is like a “crown” (keser) for the kelipos. Keser always stands between a higher configuration and the one below it.


וכן נוגה בין הקדושה והטומאה ולכן ע״י בירורי נוגה לאהפכא חשוכא לנהורא מעוררים וממשיכים גילוי כתר עליון דקדושה כו׳
And so too nogah is between holiness and impurity. And therefore, through the refinements of nogah, “to turn darkness into light,” one arouses and draws down the revelation of the supreme Keser of holiness, etc.
Nogah likewise stands between holiness and impurity. So when nogah is refined, “turning darkness into light,” the revelation of the holy Keser Elyon is aroused and drawn down.


ולכן בא הריבוי דהתגלות הכתר בתיבת אף עשיתיו שהוא ענין בירור נוגה ולכן נאמר כמראה הקשת899091 כו׳
And therefore the inclusion of the revelation of Keser comes in the word af of “even (af) made it,” which is the matter of the refinement of nogah. And therefore it is said, “As the appearance of the bow,” etc.,
That is why the inclusion of Keser comes with the word af in “even made it”: af is the refinement of nogah. Yechezkel’s vision alludes to this in the verse beginning “As the appearance of the bow.”


כן מראה הנוגה כו׳ ואראה ואפול על פני ואפ״ל דהיינו מראה הנוגה כשמתברר מחשוכא לנהורא ועולה בבחי׳ א״ח
“so was the appearance of the brightness (nogah),” etc., “and I saw, and I fell upon my face.” And it can be said that this is the appearance of nogah when it is refined from darkness to light and rises as returning light (or chozer),
The verse continues, “so was the appearance of the brightness (nogah) … and I saw, and I fell upon my face.” The Alter Rebbe suggests that this is nogah once refined from darkness to light, rising upward as returning light (or chozer).


כמו מראה הקשת שעי״ז נמשך התגלות הכתר עליון ולכן ואפול על פני כו׳ וכמ״ש במ״א.
like the appearance of the bow, through which the revelation of the supreme Keser is drawn down; and therefore “and I fell upon my face,” etc., as is written elsewhere.
Like the rainbow, this refined nogah draws down a revelation of Keser Elyon, and so the prophet fell on his face. The point is explained elsewhere.


ועיין מענין כמראה הקשת כו׳ בגמרא פ״ט דברכות (נ״ט א׳) פ״ב דחגיגה (י״ו א׳) זח״א בראשית (י״ח א׳ ב׳)
And see on the matter of “As the appearance of the bow,” etc., in the Gemara, chapter 9 of Berachos (59a), chapter 2 of Chagigah (16a); the Zohar, Part I, Bereishis (18a–b),
On the rainbow verse the Alter Rebbe cites the Talmud, Berachos 59a and Chagigah 16a, and the Zohar on Bereishis.


פ׳ נח (ע״א ב׳) ויחי (רל״ב א׳) פקודי (רמ״ז א׳) פינחס (ר״ל סע״א רל״א א׳)
Parshas Noach (71b), Vayechi (232a), Pekudei (247a), Pinchas (end of 230a, 231a).
The list of Zohar passages continues with Noach, Vayechi, Pekudei and Pinchas.


והנה בפ׳ בראשית שם פי׳ המק״מ מראה הנוגה היינו גוונין עילאין חג״ת דאצי׳ (ועמ״ש בד״ה הנך יפה רעיתי הנך יפה ובד״ה כי תצא בפי׳ יפת תואר)92
Now, in Parshas Bereishis there, the Mikdash Melech explained “the appearance of the brightness” as the supernal colors, Chesed, Gevurah and Tiferes of Atzilus (and see what is written in the discourse beginning “Behold, you are beautiful, my beloved, behold, you are beautiful,” and in the discourse beginning “When you go out,” on the meaning of “a woman of beautiful form”);
On the Zohar’s passage in Bereishis, the Mikdash Melech explains “the appearance of the brightness” as the supernal colors, Chesed, Gevurah and Tiferes of Atzilus. The parenthesis refers to the discourses “Behold, you are beautiful, my beloved” and “When you go out,” on the beautiful captive woman.


ובת״ז בהקדמה (ד״ו סע״א) פי׳ מראה הנוגה היינו בחי׳ מלכות וכ״כ בפרדס ערך נוגה וע׳ במא״א אות נו״ן סי״א
and the Tikkunei Zohar, in the introduction (end of folio 6a), explains “the appearance of the brightness” as the level of Malchus; and so wrote the Pardes, under the entry nogah; and see Me’orei Or, letter nun, section 11.
The Tikkunei Zohar, in its introduction, explains “the appearance of the brightness” as Malchus, and so does the Pardes, Rabbi Moshe Cordovero’s work of Kabbalah, under the entry nogah; Me’orei Or is cited as well.


מ״מ בספר אשל אברהם פ׳ בראשית שם פי׳ מראה הנוגה על ק״נ ממש ונמשך לו זה ממ״ש בת״ז תיקון י״ח (דל״ב א״ב) והמכוון כמש״כ
Nevertheless, in the book Eshel Avraham, Parshas Bereishis there, he explained “the appearance of the brightness” as kelipas nogah itself; and this followed for him from what is written in the Tikkunei Zohar, Tikkun 18 (32a–b). And the intent is as I have written:
The book Eshel Avraham, however, explains it as kelipas nogah itself, on the basis of the Tikkunei Zohar, Tikkun 18. The Alter Rebbe goes on to reconcile the readings.


דהיינו מראה הבירורי׳ שנתבררו מקליפת נוגה ונכללו במלכות דאצילות הנק׳ ג״כ נוגה דקדושה ועבמ״ש סד״ה ויאבק איש93 בפי׳ שהעלו אבק עד כסה״כ94 וברבות בראשית פי״א ובפי״ב ע״פ וארח צדיקים כאור נוגה95 (במשלי סי׳ ד׳)
that is, the appearance of the refinements that have been refined from kelipas nogah and included in Malchus of Atzilus, which is also called the nogah of holiness. And see what is written at the end of the discourse beginning “And a man wrestled,” on the meaning of “they raised dust up to the Throne of Glory.” And in [Midrash] Rabbah on Bereishis, chapter 11, and in chapter 12, on “And the path of the righteous is as the light of nogah (brightness)” (in Proverbs, chapter 4),
The intended meaning is the appearance of the sparks refined out of kelipas nogah and included in Malchus of Atzilus, which is called “the nogah of holiness.” He refers to the end of the discourse on “And a man wrestled,” where Yaakov and the angel “raised dust up to the Throne of Glory,” and to Bereishis Rabbah on “the path of the righteous is as the light of nogah.”


מבואר דהוא אור שנברא ביום ראשון שהוא בחי׳ גבוה מאד ועיין זח״ג נשא (קכ״ט א׳)
it is explained that it is the light that was created on the first day, which is a very high level. And see the Zohar, Part III, Nasso (129a),
There the Midrash explains this nogah as the light created on the first day, a very high level. The Zohar on Nasso is cited as well.


האזינו (רפ״ח ב׳). ואפ״ל שבחי׳ אור זה נמשך לצדיקים ע״י שמבררים קליפת נוגה ומהפכים חשוכא לנהורא.
Haazinu (288b). And it can be said that this level of light is drawn to the righteous because they refine kelipas nogah and turn darkness into light.
The Zohar on Haazinu is also cited. The Alter Rebbe suggests that this light reaches the righteous because they refine kelipas nogah and turn its darkness into light.


ולכך נתגלה להם אור נוגה העליון דהיינו אור שנברא ביום ראשון וע׳ במא״א אות א׳ (סעיף קכ״ב קכ״ג) ובזח״ג בהעלותך (קנ״ד א׳) עקב ער״ב א׳
And therefore the supernal light of nogah is revealed to them, that is, the light that was created on the first day. And see Me’orei Or, letter alef (sections 122, 123), and the Zohar, Part III, Beha’aloscha (154a), Eikev (272a).
That is why the supernal light of nogah, the light of the first day, is revealed to them. Further references are to Me’orei Or and to the Zohar on Beha’aloscha and Eikev.


והנה לכך נמשך הכ״ע לעשי׳ דוקא מכמה טעמים הא׳ הוא מפני שא״א שיתקיימו כל רמ״ח מ״ע ושס״ה ל״ת כ״א בעשי׳ כמו אזהרות חלב ודם
Now, Keser Elyon is drawn specifically into Asiyah for several reasons. The first is that it is impossible for all the 248 positive commandments and 365 prohibitions to be fulfilled except in Asiyah, such as the warnings against [eating] forbidden fat and blood,
Keser Elyon is drawn into Asiyah, the realm of action, for several reasons. First, the mitzvos can be fulfilled only in action: the prohibitions of forbidden fat and blood, for instance, apply only to physical food.


וכן רבים כיוצא באלו ועוד מפני שעיקר גילוי רצה״ע הוא בעשיה דוקא כמו כשהוא אינו רוצה ללמוד ולומד מחמת שרצה״ע ב״ה הוא שילמוד
and likewise many similar to these. And further, because the main revelation of the Supernal Will is specifically in Asiyah: as when a person does not want to learn, and learns because the Supernal Will, blessed be He, is that he should learn;
Second, the Supernal Will is revealed above all in action. When a person does not want to study and studies anyway, only because it is G-d’s will, the Supernal Will is revealed.


אזי מתגלה רצה״ע ב״ה בבחינת גילוי שניכר ונרגש הוא שכופה א״ע בע״כ ועוסק בתורה מחמת שכך הוא רצונו העליון ב״ה. ה״ז גילוי רצון העליון בפו״מ.9697
then the Supernal Will, blessed be He, is revealed in a mode of revelation, for it is recognized and felt that he forces himself against his will and occupies himself with Torah because such is His Supernal Will, blessed be He. This is the revelation of the Supernal Will in actual fact.
It is then plainly felt that he forces himself against his own will to engage in Torah because that is the Supernal Will. This is the Supernal Will revealed in actual fact.




30וכן להיפך כשרוצה באיזה תאוה ח״ו ואינו עושה מחמת שלא לעבור על רצון ה עליון ב״ה
And so too the reverse: when he desires some lust, G-d forbid, and does not do it, so as not to transgress the Supernal Will, blessed be He,
The reverse is also true. When a person craves something forbidden, G-d forbid, and holds back only so as not to transgress the Supernal Will, that Will is revealed.


אזי מתגלה הרצון העליון בבחי׳ גילוי משא״כ למעלה מעשיה אינו שייך כ״ז ואינו מתגלה רצה״ע בבחי׳ גילוי וז״ש בס״י98 נעוץ תחלתן בסופן99 שבעשי׳ דוקא נעוץ תחלתן הוא גילוי רצה״ע ב״ה.100101102103104105106107108109110111112113114115116117118119120121122123124125126127128129130131132133134
then the Supernal Will is revealed in a mode of revelation. Whereas above Asiyah all this does not apply, and the Supernal Will is not revealed in a mode of revelation. And this is what is written in Sefer Yetzirah, “Their beginning is wedged in their end”: for specifically in Asiyah “their beginning is wedged,” which is the revelation of the Supernal Will, blessed be He.
Above Asiyah none of this applies, so the Supernal Will is not revealed there in this way. This is the meaning of Sefer Yetzirah’s “their beginning is wedged in their end”: the highest level, the Supernal Will, is revealed specifically in the lowest, in action.




Section 9 · ¶31–32
The two halves of the verse
31ובזה יובן מארז״ל ע״פ והיה מספר בנ״י כחול הים אשר לא יספר135 כו׳. כאן כשישראל עושין רצונו של מקום136 פי׳ שכאשר ישראל עושים רצונו בקיום המצות שעי״ז ממשיכים את הרצה״ע
And with this will be understood the saying of our Sages, of blessed memory, on “And the number of the children of Israel shall be as the sand of the sea, which cannot be counted,” etc.: “Here, when Israel do the will of the Omnipresent (Makom, lit. Place).” The meaning is that when Israel do His will by fulfilling the mitzvos, through this they draw down the Supernal Will,
This explains the Talmud’s answer to two phrases of one verse about Israel’s number: “as the sand of the sea” implies a number, yet “which cannot be counted” implies none. The second applies when Israel do “the will of the Makom,” a name for G-d that literally means “Place”; by keeping the mitzvos they draw down the Supernal Will.


שהוא בחי׳ כ״ע שהוא בחי׳ מל׳ דא״ס כנ״ל למלכות דאצי׳ הנק׳ מקום וזהו שנקרא עושין רצונו של מקום
which is the level of Keser Elyon, which is the level of Malchus of Ein Sof, as mentioned above, into Malchus of Atzilus, which is called Makom (Place). And this is why it is called “doing the will of the Makom,”
That Will is Keser Elyon, Malchus of Ein Sof, and it is drawn into Malchus of Atzilus, which is called Makom, “Place.” This is why the Sages speak of doing the will “of the Makom.”


כי המל׳ דאצילות הוא בחי׳ עשיה שבאצילות ע״כ נק׳ מקום והיא ג״כ מקור דבי״ע שהוא מקור מקום וזמן ע״כ ע״י המשכת א״ס למלכות
for Malchus of Atzilus is the level of Asiyah within Atzilus; therefore it is called Makom. And it is also the source of Beriah, Yetzirah and Asiyah, which is the source of place and time. Therefore, through the drawing-down of Ein Sof into Malchus
Malchus of Atzilus is called “Place” because it is the “Asiyah” of Atzilus and the source of the worlds below, where place and time begin. When the Infinite is drawn into this Malchus, the effect reaches the worlds that come from it.


דאצילות לכך אז הוא בחי׳ החול דבי״ע ג״כ בבחי׳ א״ס שלא יספר מרוב שאע״פ שהחול הוא בגדר מספר אעפ״כ יהיה בלי מספר
of Atzilus, then the level of the sand of Beriah, Yetzirah and Asiyah is also at the level of Ein Sof, so that it “cannot be counted for multitude”: for although the sand is within the category of number, nevertheless it will be without number;
Then even the “sand” of Beriah, Yetzirah and Asiyah, the created beings, takes on something of the Infinite. Though countable in kind, they become truly beyond number.


והיינו לפי שעושים רצונו של מקום וממשיכים את כ״ע במל׳ דאצילות שע״י הארה זו נעשה החול בבחי׳ אשר לא יספר כו׳
and this is because they do the will of the Makom and draw down Keser Elyon into Malchus of Atzilus; for through this radiance the sand becomes the level of “which cannot be counted,” etc.
This happens because Israel do the will of the Makom and draw Keser Elyon into Malchus of Atzilus. Through that radiance the sand becomes “which cannot be counted.”


משא״כ כשאין עושין וממשיכין רצונו של מקום אזי החול הוא בגבול ומספר ממש (וכענין מארז״ל בחגיגה לחד תירוצא)
Whereas when they do not do and draw down the will of the Makom, then the sand is in limit and actual number. (And this is like the saying of our Sages in Chagigah, according to one answer)
When Israel do not do G-d’s will and draw it down, the “sand” remains limited and countable. The parenthesis compares a similar answer of the Sages in Chagigah.


(די״ג סע״ב) ע״פ אלף אלפים ישמשוני׳137 כאן בזמן שאין138 בהמ״ק קיים ע״ש וזהו פי׳ הפסוק מי מנה כו׳
(end of 13b), on “A thousand thousands serve Him”: “Here, when the Holy Temple does not stand”; see there. And this is the meaning of the verse “Who has counted,” etc.,
There the Talmud contrasts “A thousand thousands serve Him,” a number, with “Is there a number to His troops?” and says that the limited number applies when the Temple does not stand. The same principle explains Bilam’s verse, “Who has counted.”


ומספר את רובע ישראל שיש בו שני פירושים. הא׳ שיש מספר לרובע ישראל שהוא מלתא באפיה נפשיה ואינו שייך למי מנה כו׳.
“and the number of the fourth part of Israel,” which has two interpretations. The first: that there is a number to the fourth part of Israel, this being a statement in its own right, not connected to “Who has counted,” etc.
Its second half, “and the number of the fourth part of Israel,” can be read in two ways. In the first, it is a separate statement: the fourth part of Israel does have a number.


והב׳ דקאי אדסמיך ליה מי מנה שמי מנה עפר ומי יספור רובע ישראל שאין לו מספר והיינו כשעושין רצונו של מקום אזי הוא בלי מספר וכנ״ל.
And the second: that it refers back to what stands next to it, “Who has counted”: “Who has counted the dust, and who will number the fourth part of Israel,” which has no number; and that is, when they do the will of the Makom, then it is without number, as mentioned above.
In the second, “who” carries over from the first half: who can count the dust, and who can number the fourth part of Israel? It has no number, and that is when Israel do G-d’s will.


(ומזה יובן עוד תוספת ביאור לענין המבואר לעיל פ׳ חקת ע״פ על כן יאמרו המושלים בואו חשבון139 כו׳ דהיינו שע״י מעשה המצות ממשיכים גילוי אור א״ס בבחי׳ מל׳ הנק׳ חשבון וזהו שארז״ל140 אף צדקה כל פרוטה ופרוטה מצטרפת לחשבון גדול.
(And from this a further explanation will be understood of the matter explained above in Parshas Chukas on “Therefore the rulers say, ‘Come to Cheshbon,’” etc.: that through the doing of the mitzvos one draws the revelation of the Infinite Light into the level of Malchus, which is called cheshbon (reckoning). And this is what our Sages, of blessed memory, said: “So too charity: each and every penny adds up to a great reckoning (cheshbon gadol).”
The parenthesis adds to the discourse on “Come to Cheshbon” in Parshas Chukas: through doing the mitzvos the Infinite Light is revealed in Malchus, called cheshbon, “reckoning.” So the Sages say that in charity each penny adds up to “a great reckoning.”


שהוא בחי׳ ולגדולתו אין חקר.141 שמזה נמשך להיות והיה מספר כו׳ אשר לא יספר וע״כ נקרא חשבון גדול. שעם היותו בגדר מספר וחשבון הוא באמת אשר לא יספר כנ״ל).
This is the level of “and His greatness is unsearchable,” from which it is drawn down that there be “And the number,” etc., “which cannot be counted”; and therefore it is called a “great reckoning”: for while it is within the category of number and reckoning, it is in truth “which cannot be counted,” as mentioned above.)
That “great reckoning” reflects “His greatness is unsearchable,” the Infinite drawn into Malchus, which makes Israel’s number “which cannot be counted.” It is a reckoning, within number, and yet truly beyond counting.


והנה בחי׳ זו דבלי מספר זהו ענין המשכות הכ״ע למל׳ בבחי׳ יחו״ת ע״י קיום המצות
Now, this level of “without number” is the matter of the drawings-down of Keser Elyon into Malchus at the level of the lower unity (yichuda tata’ah), through fulfilling the mitzvos.
This kind of numberlessness, drawn through the mitzvos as Keser enters Malchus, belongs to the lower unity (yichuda tata’ah): the countable creatures remain, yet they become infinite.


אך על ההמשכה ביחו״ע באצילות ע״י התורה נאמר מי מנה עפר יעקב142 שהתורה היא אחדות בתכלית
But of the drawing-down at the level of the higher unity (yichuda ila’ah) in Atzilus, through the Torah, it is said, “Who has counted the dust of Yaakov”: for the Torah is utter oneness,
The drawing-down of the higher unity (yichuda ila’ah) within Atzilus comes through the Torah, and of it the verse says, “Who has counted the dust of Yaakov?” The Torah is perfect oneness.


שהוא הפנימי׳ הכוונה של כל המצות והוא הנק׳ עפר יעקב שהוא גוש אחד בלי גדר מספר כלל בחי׳ ז״א דאצילות.
which is the inner dimension (pnimiyus), the intent, of all the mitzvos; and it is what is called “the dust of Yaakov,” which is one mass without any category of number at all: the level of Z’eir Anpin of Atzilus.
The Torah is the inner intent of all the mitzvos; it is “the dust of Yaakov,” a single mass entirely above number. It corresponds to Z’eir Anpin of Atzilus.




32והוא ע״ד מ״ש בס״י שאדון יחיד ואין שני לו143 ולפני אחד מה אתה סופר.144 פי׳ שבאמת אף בחי׳ אחד הוא בגדר מספר.
And this is along the lines of what is written in Sefer Yetzirah: “for the Master is Singular (Yachid), and there is no second to Him; and before One, what do you count?” The meaning is that in truth even the level of “one” is within the category of number.
This is like Sefer Yetzirah’s words, “the Master is Singular and there is no second to Him, and before One, what do you count?” Even “one” is a number, the first of the count.


ולכן לפני אחד דייקא מה אתה סופר דהיינו בחי׳ אדון יחיד כו׳ שהוא לבדו אינו בגדר מספר.
And therefore it is specifically “before One, what do you count?”: that is, the level of “the Master is Singular,” etc., which alone is not within the category of number.
So “before One” points to something beyond even “one”: the “Singular Master,” who alone is outside number altogether.


והענין הוא כנז׳ בזהר דפלגא גופא לא איקרי אחד145 הרי אחד נק׳ כשהרבה בחי׳ מתחברים יחד ומתאחדים ובדכר ונוק׳ כתיב והיו לבשר אחד.146
And the point is as mentioned in the Zohar: “half a body is not called one.” Thus “one” is said when many aspects join together and become united; and of male and female (Nukva) it is written, “and they shall become one flesh.”
As the Zohar explains, “half a body is not called one”: “one” means parts joined into a unity. So of man and woman it is said, “and they shall become one flesh.”


וע״ד מ״ש ביחזקאל (ל״ז י״ז) והיו לאחדים בידך147 ועד״מ באדם כמו כח המחשבה עם בעל המחשבה שהוא עצמיות הנפש נקרא אחד שהם מתאחדים בתכלית.
And along the lines of what is written in Yechezkel (37:17), “and they shall become one in your hand.” And by way of analogy in man: the power of thought, together with the thinker, who is the essence of the soul, is called one, for they are utterly united.
Likewise Yechezkel was told to join two sticks so that “they become one in your hand.” In a person, the power of thought and the thinker, the soul’s essence, are called “one” because they are wholly united.


וכן גוף האדם הכלול מרמ״ח אברים ושס״ה גידים נקרא אדם אחד שכל האברים מתאחדים יחד וזהו שאחד הוא עדיין בגדר מספר שכשהרבה כחות מחוברין ביחד נק׳ אחד.
And so too the human body, comprising 248 limbs and 365 sinews, is called one person, for all the limbs unite together. And this is why “one” is still within the category of number: when many powers are joined together, it is called one.
The body too, with its 248 limbs and 365 sinews, is “one person” because its parts are united. That is why “one” still belongs to number: it is the unity of many.


אבל עצמיות הנפש שלמעלה מהתפשטות כחות הנפש באברי הגוף אינה נק׳ כלל בשם אחד כ״א נק׳ בחי׳ יחידה שבנפש.
But the essence of the soul, which is above the spreading of the soul’s powers into the limbs of the body, is not called by the name “one” at all; rather, it is called the level of yechidah in the soul.
The soul’s essence, above the powers that spread into the body, is not called “one” at all. It is called the yechidah, the soul’s singular core.


כי בחי׳ יחידה שבנפש הוא בחי׳ שלמעלה מהשכל והוא הרצון הפשוט וכנ״ל בענין פנימיות הלב ואין בה בחי׳ מספר.
For the level of yechidah in the soul is a level above intellect, and it is the simple will, as mentioned above regarding the inner dimension of the heart; and there is no level of number in it.
The yechidah is above intellect; it is the simple will, the “inner dimension of the heart” mentioned earlier. Number does not apply to it.




Section 10 · ¶33–34
From one to Singular; Yaakov and the fourth part
33וכמ״כ יובן הנמשל למעלה שאחד נקרא כשהרבה כחות וחלקים מחוברים ביחד בתכלית. דהיינו בבחי׳ כלים דאצי׳
And so too will be understood the analogue Above: that “one” is said when many powers and parts are joined together completely, that is, in the level of the vessels of Atzilus;
Above, likewise, “one” describes the vessels of Atzilus: many powers and parts perfectly joined into a unity.


אבל יחיד הוא בחי׳ עצמותו ית׳ שאין עוד מלבדו148 שהוא פשוט בתכלית הפשיטות ואינו בגדר מספר.
but “Singular” is the level of His very Essence, may He be blessed, besides whom there is nothing else, who is simple with the utmost simplicity and is not within the category of number.
“Singular” describes G-d’s very Essence, besides whom there is nothing else, utterly simple and beyond number.


וזה לפני אחד דייקא מה אתה סופר (ועמ״ש בפ׳ וארא בד״ה וארא אל אברהם149150 מענין פי׳ אחד ופי׳ יחיד ושע״י עסק התורה נמשך גילוי אור א״ס ב״ה עצמו בחי׳ יחיד. ועמ״ש בפ׳ מקץ בביאור ע״פ כי אתה נרי)151152
And this is specifically “before One, what do you count?” (And see what is written in Parshas Va’era, in the discourse beginning “And I appeared to Avraham,” on the meaning of “One” and the meaning of “Singular,” and that through occupation with Torah the revelation of the Infinite Light, blessed be He, itself, the level of “Singular,” is drawn down. And see what is written in Parshas Mikeitz, in the explanation on “For You are my lamp.”)
That is the meaning of “before One, what do you count?” The parenthesis refers to the discourse “And I appeared to Avraham” in Parshas Va’era, which explains “One” and “Singular” and shows that Torah study draws down the Infinite Light itself, the “Singular,” and to the explanation on “For You are my lamp” in Mikeitz.


וזהו הירידה של הנשמות צורך עליה שקודם ירידתן היו בבחי׳ אחד שעלו במחשבה וכענין אחד
And this is the descent of the souls for the sake of ascent: before their descent they were at the level of “one,” for they arose in thought, as in “One
Here is the descent for the sake of ascent: before descending, the souls were at the level of “one,” having “arisen in thought.” Yechezkel’s words about Avraham illustrate it.


היה אברהם שהיו כלולים בו כללות נשמות ישראל והיו בבחי׳ אחד שעלו במחשבה. ובחינת מחשבה עם בעל המחשבה נק׳ אחד שמיוחדים בתכלית.
was Avraham,” in whom the souls of Israel as a whole (klalus) were included; and they were at the level of “one,” for they arose in thought. And the level of thought, together with the thinker, is called one, for they are utterly united.
“Avraham was one,” for all the souls of Israel as a whole were included in him, at the level of “one,” in thought. Thought and the thinker are called “one” because they are perfectly united.


אבל לאחר ירידתם למטה לברר ע״י עסקם בתומ״צ שתורה היא עפר יעקב ז״א דאצילות ומצות הם במל׳ שנק׳ מצות המלך והיינו שממשיכים גילוי אור א״ס ב״ה הנק׳ יחיד המלובש בכ״ע
But after their descent below, to refine through their occupation with Torah and mitzvos, for the Torah is “the dust of Yaakov,” Z’eir Anpin of Atzilus, and the mitzvos are in Malchus and are called “the commandments of the King,” that is, they draw down the revelation of the Infinite Light, blessed be He, called “Singular,” which is enclothed in Keser Elyon
After their descent, the souls refine the world through Torah and mitzvos. The Torah is “the dust of Yaakov,” Z’eir Anpin of Atzilus, and the mitzvos, “the King’s commandments,” are in Malchus; through both they draw down the Infinite Light called “Singular,” which is clothed in Keser Elyon.


(שיומשך ויתגלה בז״א ונוק׳ באצי׳ ולכן נק׳ הז״א אז עפר יעקב שאינו בגדר מספר כלל ע״י המשכת אור הכתר שממשיכים בו ע״י עסק התורה ועיין בהרמ״ז בפ׳ אמור) (בדף צ״ו ע״ב) גבי
(so that it be drawn and revealed in Z’eir Anpin and Nukva of Atzilus; and therefore Z’eir Anpin is then called “the dust of Yaakov,” which is not within the category of number at all, through the drawing down of the light of Keser that is drawn into it through occupation with Torah. And see the Ramaz on Parshas Emor) (folio 96b), regarding
This light is revealed in Z’eir Anpin and Nukva of Atzilus. Z’eir Anpin, receiving the light of Keser through Torah study, then becomes “the dust of Yaakov,” entirely above number; the Ramaz on the Zohar’s Parshas Emor is cited.


ועל דא יעקב שלימא אתעטר בעטרוי153 כו׳ יעקב שלימא הוא פנימית ז״א ואתעטר בעטרוי המשכת עתיק כו׳
“And on this, the complete Yaakov was crowned with his crowns,” etc.: “the complete Yaakov” is the inner dimension of Z’eir Anpin, and “was crowned with his crowns” is the drawing-down of Atik, etc.;
The Zohar there says that “the complete Yaakov was crowned with his crowns,” which the Ramaz explains as the inner dimension of Z’eir Anpin crowned by the drawing-down of Atik.


ע״ש ובמא״א אות ע׳154 סכ״ד פי׳ עפר נקרא הבינה עפרות זהב155 ועיין רבות בראשית (פי״ב ופרשה ט״ז) וז״ש לעתיד והי׳ אור הלבנה156 כו׳
see there. And in Me’orei Or, letter ayin, section 24, he explained: Binah (understanding) is called afar (dust), “dust of gold.” And see [Midrash] Rabbah on Bereishis (chapter 12 and parashah 16). And this is what is written of the future: “And the light of the moon shall be,” etc.,
Me’orei Or notes that Binah too is called “dust,” as in “dust of gold.” The future is described in the prophecy beginning “And the light of the moon shall be.”


ואור החמה כו׳ שהוא עליות זו״נ למעלה מעלה וכמ״ש במ״א והיינו ע״י ההמשכות שע״י התומ״צ וזהו ענין העליה שלהם מבחי׳ אחד לגילוי בחי׳ יחיד.
“and the light of the sun,” etc., which is the ascents of Z’eir Anpin and Nukva higher and higher, as is written elsewhere; and this is through the drawings-down brought about by the Torah and mitzvos. And this is the matter of their ascent from the level of “one” to the revelation of the level of “Singular.”
The prophecy that the moon’s light will be like the sun’s, and the sun’s sevenfold, describes Z’eir Anpin and Nukva rising ever higher through what the Torah and mitzvos draw down. This is their ascent from the level of “one” to the revelation of the “Singular.”


אך מה שנק׳ העפר שהיא בחינת תורה דאצי׳ ע״ש יעקב ובחינת מספר רובע נק׳ ע״ש ישראל והרי בחי׳ ישראל למעלה מבחי׳ יעקב.
But as for the dust, which is the level of the Torah of Atzilus, being called by the name of Yaakov, and the level of “the number of the fourth part” being called by the name of Israel, when the level of Israel is above the level of Yaakov:
A question follows: why is the “dust,” the Torah of Atzilus, named for Yaakov, while “the number of the fourth part” is named for Israel? Israel is a higher name than Yaakov.


הענין הוא כי שרשו של בחינת יעקב גבוה מז״א הנק׳ ישראל כי הוא נמשך מיסוד אבא ממש שלמעלה מהז״א רק שנשפל ונמשך למטה מהז״א.157
the explanation is that the root of the level of Yaakov is higher than Z’eir Anpin, which is called Israel; for it is drawn from the very Yesod (foundation) of Abba, which is above Z’eir Anpin, only that it lowered itself and was drawn below Z’eir Anpin.
The answer is that Yaakov’s root is higher than Z’eir Anpin, which is called Israel: it comes from the Yesod of Abba itself, above Z’eir Anpin. It only lowered itself and extended below Z’eir Anpin.




34וזהו פי׳ יו״ד עקב שהיו״ד יסוד אבא נמשך למט ה בבחי׳ עקב משא״כ ישראל ז״א הוא למטה מבחי׳ יסוד אבא וכן למטה בעבודה בחינת יעקב הוא מבריח מן הקצה158 כו׳
And this is the meaning of [the name Yaakov as] yud-akev (yud and heel): that the yud, Yesod of Abba, is drawn below to the level of the heel; whereas Israel, Z’eir Anpin, is below the level of Yesod of Abba. And so too below, in divine service, the level of Yaakov “runs through from end [to end],” etc.,
The name Yaakov is read as yud-akev, “yud” and “heel”: the yud, the Yesod of Abba, reaches down to the “heel,” while Israel, Z’eir Anpin, stands below the Yesod of Abba. In divine service, Yaakov is like the middle bar of the Mishkan that “runs through from end to end.”


שע״י התעוררות רחמים רבים יגיע לבחינת עבודת מתנה159 בחי׳ גילוי פנימית הלב כנ״ל ולכך כתיב מי מנה עפר יעקב דייקא שע״י בחינת יעקב יגיע להתגלות בחי׳ תורה
for through the arousal of great compassion he reaches the level of “service as a gift,” the level of the revelation of the inner dimension of the heart, as mentioned above. And therefore it is written specifically, “Who has counted the dust of Yaakov”: for through the level of Yaakov one reaches the revelation of the level of Torah.
Through arousing great compassion, Yaakov’s attribute, a person reaches “service as a gift,” the revelation of the inner dimension of the heart described earlier. That is why the verse speaks of “the dust of Yaakov”: through Yaakov’s level one reaches the revelation of Torah.


וזהו ואשא אתכם על כנפי נשרים160 הוא מדתו של יעקב ועי״ז דייקא ואביא אתכם אלי ממש.
And this is “And I bore you on eagles’ wings”: this is the attribute of Yaakov; and through this specifically, “and I brought you to Me,” truly.
So too, “I bore you on eagles’ wings” describes Yaakov’s attribute, compassion, and through it, “I brought you to Me,” truly near.


והנה בפי׳ רובע ישראל יש ב׳ פירושים. הא׳ חלק רביעית והוא גמ״ח וכן כל המצות מעשיות שהם בבחי׳ עשיה דאצילות שהוא בחי׳ רביעית.
Now, in the meaning of “the fourth part (rova) of Israel” there are two interpretations. The first: a fourth part; and this is acts of kindness (gemilus chassadim), and likewise all the practical mitzvos, which are at the level of the Asiyah of Atzilus, which is the fourth level.
“The fourth part (rova) of Israel” has two meanings. First, a quarter: acts of kindness and the practical mitzvos, which belong to the Asiyah of Atzilus, the fourth of its four levels.


הב׳ לשון ארבעה (וע״ד מ״ש הרמ״ז בפ׳ אמור) (דק״ב ע״ב) גבי בעשור לחדש דעשור ענינו שכולל כל העשרה ע״ש והוא ג״כ אמת שגם בעשיה דאצילות
The second: a term for four (along the lines of what the Ramaz wrote on Parshas Emor) (folio 102b), regarding “on the tenth (be-asor) of the month,” that asor means that it includes all ten; see there. And this too is true, for in the Asiyah of Atzilus, too,
Second, rova as “four”: the Ramaz similarly explains asor, “the tenth,” in “on the tenth of the month,” as including all ten. Here too, the Asiyah of Atzilus holds all four levels.


שהיא מל׳ דאצילות גופא ישנם כל הד׳ בחינות הנ״ל שהוא בחינת הכ״ע שממשיכים אותו בעשיה דוקא כנ״ל בפי׳ אף עשיתיו וממילא נמשכו ג״כ בחי׳ מחשבה ודבור שלמטה מבחי׳ הכתר.
which is Malchus of Atzilus itself, there are all four levels mentioned above: for there is the level of Keser Elyon, which is drawn specifically into Asiyah, as mentioned above in the explanation of “even (af) made it,” and as a matter of course the levels of thought and speech, which are below the level of Keser, are drawn as well.
Malchus of Atzilus contains Keser Elyon, which is drawn specifically into action, as explained on “even made it,” and with it, as a matter of course, thought and speech, which are below Keser.


נמצא כל הד׳ בחי׳ ישנם בעשיה גופא שהוא חלק רביעית לכן הוא ג״כ לשון ארבעה
It follows that all four levels are in Asiyah itself, which is the fourth part; therefore it is also a term for four.
So all four levels are present in Asiyah, the fourth part, and rova also means “four.”


(וע׳ בלק״ת פ׳ בלק כ׳ בפי׳ רובע ישראל ד׳ יודין דשם ע״ב וביאר זה בשער היחודים פרק ח׳ שהם נשמה לנשמה ונר״נ כו׳.
(And see the Arizal’s Likkutei Torah, Parshas Balak: he wrote, on the meaning of “the fourth part of Israel,” the four yuds of the Name Av (72); and he explained this in Sha’ar HaYichudim, chapter 8: that they are neshamah of the neshamah, and nefesh, ruach and neshamah, etc.
The parenthesis cites the Arizal’s Likkutei Torah on Balak, which reads “the fourth part of Israel” as the four yuds of the Name Av (72). Sha’ar HaYichudim explains them as neshamah of the neshamah together with nefesh, ruach and neshamah.


נמצא מזה מובן שענין ירידת הנשמות צורך עליה הוא שע״י ירידה זו ובירור נה״ב מתעלים וזוכים לגילוי בחי׳ נשמה לנשמה שהיא בחי׳ הרביעית הגבוה מאד נעלה מג׳ בחינות נר״נ
It is thus understood from this that the matter of the descent of the souls for the sake of ascent is that through this descent and the refinement of the animal soul they are elevated and merit the revelation of the level of neshamah of the neshamah, which is the fourth level, very high, exalted above the three levels of nefesh, ruach and neshamah;
From this the descent for the sake of ascent is understood: through the descent and the refinement of the animal soul, souls rise to reveal the neshamah of the neshamah. That is a fourth level, far above nefesh, ruach and neshamah.


והוא ג״כ העלייה מבחי׳ היחוד דאיהו וגרמוהי חד161162 לבחינת היחוד העליון דאיהו וחיוהי חד וע׳ בע״ח שמ״א פ״ז וגם זהו ע״ד מ״ש בזהר בהעלותך) (דקנ״ב סע״א)163 ונשמתא לנשמתא164 כו׳ ע״ש.
and this is also the ascent from the level of the unity of “He and His vessels (ihu vegarmohi) are one” to the level of the higher unity of “He and His life-forces are one.” And see Etz Chaim, Sha’ar 41, chapter 7. And this too is along the lines of what is written in the Zohar, Beha’aloscha) (end of 152a): “and the neshamah of the neshamah,” etc.; see there.
It is also a rise from the unity of “He and His vessels are one,” the Infinite united with the vessels of Atzilus, to the higher unity of “He and His life-forces are one,” with the lights themselves. The parenthesis cites Etz Chaim and the Zohar on Beha’aloscha, which speaks of “the neshamah of the neshamah.”


ועי״ל פי׳ רובע ישראל כמ״ש בע״ח הובא בהרמ״ז פ׳ ויצא (בדף ק״נ ע״א) בפסוק והנה ה׳ נצב עליו.165
And one may further say that the meaning of “the fourth part of Israel” is as is written in Etz Chaim, brought in the Ramaz on Parshas Vayeitzei (folio 150a), on the verse “And behold, Havayah stood over him”:
A further reading of “the fourth part of Israel” comes from Etz Chaim, quoted by the Ramaz on the Zohar’s Vayeitzei, on the verse “And behold, Havayah stood over him” in Yaakov’s dream of the ladder.


שתכלית גדלות זעיר הוא בהיות לו ארבעה כו׳ וז״ש רז״ל שהסולם היו לו ד׳ מדרגות כו׳ עכ״ל ע״ש.
that the ultimate greatness (gadlus) of Z’eir [Anpin] is when it has four, etc.; and this is what our Sages, of blessed memory, said, that the ladder had four steps, etc. End of quote; see there.
There it says that Z’eir Anpin reaches its full greatness (gadlus) when it has four [levels], which is why the Sages say the ladder had four steps. Kehot traces this saying to the Rambam’s Guide for the Perplexed, Part 2, chapter 10, which cites the Midrash Tanchuma.


והנה אפשר לומר ג״כ ששני בחינות אלו דמי מנה ומספר הנ״ל נמשכים מב׳ הבחינות שבכתר היינו שלהיות בחינת מספר אשר לא יספר זהו ע״י התגלות בחי׳ א״א שרש הנאצלים.
Now, it can also be said that these two levels, of “Who has counted” and of “number” mentioned above, are drawn from the two levels in Keser: that is, that there be the level of a number that cannot be counted is through the revelation of the level of Arich Anpin, the root of the emanated beings;
Finally, the verse’s two phrases may come from the two levels within Keser. The numbered-yet-countless comes from the revelation of Arich Anpin, the root of all emanated levels.


אמנם בחי׳ מי מנה שהוא מה שאינו בגדר מספר כלל זהו ע״י ההמשכה מבחי׳ עתיק שהוא בחי׳ שלמעלה גם משרש הנאצלים וזהו לפני אחד מה אתה סופר.
whereas the level of “Who has counted,” which is what is not within the category of number at all, is through the drawing-down from the level of Atik, which is a level above even the root of the emanated beings; and this is “before One, what do you count?”
“Who has counted,” that which is beyond number altogether, comes from Atik, which is above even the root of the emanated levels. This is “before One, what do you count?”


וקרוב לזה נתבאר במ״א ע״פ מאמר הזהר פ׳ חיי שרה (דקכ״ג ע״א) ע״פ ויהיו חיי שרה מאה שנה166 כו׳:167
And something close to this was explained elsewhere, on the statement of the Zohar in Parshas Chayei Sarah (123a) on “And the life of Sarah was a hundred years,” etc.
Something similar is explained elsewhere, on the Zohar in Parshas Chayei Sarah on “And the life of Sarah was a hundred years.”



In one’s avodah
Contemplating G-d’s greatness and coming to love and awe is not enough: without bittul and self-sacrifice above reason, a person’s love will not endure and he may fall from his level. The refinement of the animal soul comes from the soul’s will above understanding, and it shows most in action: studying Torah when one does not want to, or holding back from a desire, only because it is G-d’s will.
Questions for discussion
	Why is sand “within the category of number” and yet beyond counting, while dust is not in the category of number at all?
	How can the same exaltation of Malchus both make the creatures separate and give them their life?
	Why can knowledge and contemplation not refine the “Tree of Knowledge” in the soul, and what can?
	Why is the Supernal Will revealed specifically in action, and especially in acting against one’s own will?
	In what sense is “one” still a number, and what does it mean for the souls to rise from “one” to the “Singular”?

Sources and references
Notes
Paragraph 1
1Bilam’s blessing: “Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” The whole maamar is an explanation of this verse.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2כחול הים אשר לא ימד ולא יספר
Hoshea’s promise that the number of the children of Israel will be as the sand of the sea, which can be neither measured nor counted. The Alter Rebbe uses it to show that Israel’s “number” is numberless.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
3The bronze Sea of Shlomo’s Temple stood on twelve oxen, three facing each direction, “and the Sea was upon them, above.” The Alter Rebbe reads the Sea and the oxen as levels in the spiritual worlds.
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
4אין מלך בלא עם
The Torah tells G-d before creation that if there is no host and no camp for the King, He has nothing to reign over, and if there is no people to praise Him, there is no glory for the King. The Kehot note gives this as the source of “there is no king without a people.”
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)
Paragraph 6
5אין מלך בלא עם
The Torah tells G-d before creation that if there is no host and no camp for the King, He has nothing to reign over, and if there is no people to praise Him, there is no glory for the King. The Kehot note gives this as the source of “there is no king without a people.”
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)
Paragraph 8
6שיש פרגוד ומסך בין אצילות
At the beginning of Sha’ar Seder ABYA, Etz Chaim says that when the expansion of the Infinite Light reached the tenth vessel of Atzilus, “a screen and a curtain” was made there, dividing Atzilus from the worlds below. The Alter Rebbe identifies it with the exaltation of Malchus.
Sefer Etz Chaim 47:2עץ חיים מ״ז:ב׳
… והנה בזה תבין למה ד׳ עולמות אבי״ע נרמזו בד׳ אותיות הוי״ה י׳ אצילות ה׳ בריאה ו׳ יצירה ה׳ עשיה כי אצילות האור שלו הוא ע״י חכמה העליונה כנ״ל לכן נקרא י׳ ובריאה ע״י בינה דאצילות לכן נקרא ה׳ וכן ו׳ ביצירה וכן בעשיה ה׳ תתאה נמצא עתה כלל העולה כי אצילות מקבל אור מהחכמה לבד כי החכמה נעשית מסך סתום בין א״ס ובין אצילות ומבינה דאצילות מקבלת הבריאה אחר שנתלבש אור הא״ס וחכמה עליונה בתוכה ועכ״ז נקרא אור הבינה לפי שנעשית מסך מבדיל גמור וכן היצירה מקבלת מז״א דבריאה …
Sefer Etz Chaim (Public Domain)
7היש מספר
“Is there any number to His troops?” The Alter Rebbe uses it for the created hosts, which are divided into separate beings and yet are beyond number.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
8שהוא גוש אחד
Kehot’s note points to where this is explained further: The Rebbe Rashab’s maamar “הים ראה” (5654).
Kehot’s noteראה ד״ה הים ראה תרנ״ד.
9מלגאו איהו שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
10שקיו דאילנא כמיא דאשקי לאילנא
In Pasach Eliyahu, Eliyahu says that within the Sefiros is the Name that is “the path of Atzilus,” “the watering of the tree, with its arms and branches, like water that waters a tree, and it grows through that watering.” The Alter Rebbe takes the water as the flow of the Infinite Light.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
11בד״ה והי׳ מספר בנ״י
The Kehot note places the discourse cited here earlier in Likkutei Torah, in Parshas Bamidbar.
Kehot’s noteלעיל פ׳ במדבר.
12והי״ב בקר הם ד׳ מחנות שכינה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת ויקרא-א ע׳ קל מציין לכאן.
13אין מלך בלא עם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפדר״א. (פ״ג). [כ]. וראה לעיל סח, א.
14וגם מבחי׳ התנשאות . . שיתהוו מאין ליש
Kehot’s note points to where this is explained further: Hemshech 5672.
Kehot’s noteהמובן שם [בלקו״ת] דהכוונה על בחי׳ מל׳ כמו שהיא באצי׳ בחי׳ התנשאות עצמי כו׳, ולכאורה הרי התנשאות עצמי הוא בחי׳ עצמות לא בחי׳ אור כו׳ וא״כ ה״ז למעלה מבחי׳ התעלמות כו׳ רק מה שהוא בבחי׳ התעלמות בעצמו לא להעלים דבר כו׳, י״ל דבבחי׳ מל׳ להיות שזהו ההתגלות דהתנשאות עצמו — המשך תער״ב ח״ג ע׳ א׳ריז. ראה גם סה״מ תרס״ח ע׳ קב.
15מ״ש בע״ח
Kehot’s note points to where this is explained further: Derech Mitzvosecha.
Kehot’s noteריש שער סדר אבי״ע (פ״א). וע״ע בס׳ עמה״מ ש׳ עולם הבריאה (פ״א. פ״ג. פ״ו). [כ]. ראה תו״א יד, ב. דרך מצותיך קכח, א.
16מל׳ הנק׳ ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מא״א אות יו״ד סט״ז.
17כמ״ש באגה״ק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף קלא, ב.
18ארץ לא שבעה מים
Among the things that are never satisfied, Proverbs lists “the earth that is not sated with water.” The Alter Rebbe refers to his discussion of it in another discourse.
Proverbs 30:16משלי ל׳:ט״ז
שְׁאוֹל וְעֹצֶר רָחַם אֶרֶץ לֹא־שָׂבְעָה מַּיִם וְאֵשׁ לֹא־אָמְרָה הוֹן:
The grave; and the barren womb; The earth that is not satisfied with water; And the fire that saith not: ‘Enough.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
19לך ה׳ הגדולה והגבורה
David’s blessing ascribes greatness, might and the other attributes to G-d. The Alter Rebbe reads it as saying that the attributes of Atzilus belong wholly to G-d, nullified to the Infinite Light clothed in them.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 14
20כי שמש ומגן ה׳ אלקים
“For Havayah Elokim is a sun and a shield.” The Alter Rebbe reads Havayah as the light, like the sun, and Elokim as the shield that conceals it so that creatures can exist.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
21הוא חיותם וקיומם
The Kehot note quotes this discussion of the words: the life-force said here to come from the exaltation is not the inner light that clothes itself in the creatures to animate them.
Kehot’s noteבד״ה פתח אליהו תרנ״ח: נ״ל דחיות זה אין הכוונה על בחי׳ האור והחיות פנימי שמתלבש בהנבראים להחיותם דהרי האור והחיות פנימי אינו נמשך מבחי׳ החסדים אלא שגם החיות שמבחי׳ החסד נמשך ע״י הגבורה להיות מוסתר בהנבראים, ע״ש.
22וידבר אלקים אל משה ויאמר אליו אני ה׳
“And Elokim spoke to Moshe and said to him, ‘I am Havayah.’” The Alter Rebbe uses the two Names in one verse to show that the concealment of Elokim is not a complete hiding of Havayah.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ב.
23יאמרו המושלים בואו חשבון
“Therefore the rulers say, ‘Come to Cheshbon.’” The parenthesis refers to an explanation of this verse in which Malchus of Atzilus is called cheshbon, “reckoning.”
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)
24השמים כסאי
“The heavens are My throne.” The bracketed note says that elsewhere this verse is explained as referring to the high root of the screen, which is also called a throne.
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)
Paragraph 16
25בע״ח שער כסה״כ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א.
26ועיין בע״ח שער כסה״כ
The first chapter of Etz Chaim’s Gate of the Throne of Glory, which the Kehot note names, explains the Throne as lights descending from Atzilus into Beriah. The bracket cites it for the screen, which is also called a throne.
Sefer Etz Chaim 46:1עץ חיים מ״ו:א׳
27בפ׳ לך לך ע״פ אנכי מגן לך
There “I am a shield for you” is explained as the “shield of Avraham”: Avraham is boundless Chesed that holds nothing back, so that he even wished Yishmael to live forever, and the world needs a measure that limits that kindness.
Kehot’s noteבתו״א יב, א.
28אנכי מגן לך
G-d’s words to Avram, “I am a shield for you.” The bracket refers to a discourse on this verse about the “shield.”
Genesis 15:1בראשית ט״ו:א׳
אַחַר הַדְּבָרִים הָאֵלֶּה הָיָה דְבַר־ה׳ אֶל־אַבְרָם בַּמַּחֲזֶה לֵאמֹר אַל־תִּירָא אַבְרָם אָנֹכִי מָגֵן לָךְ שְׂכָרְךָ הַרְבֵּה מְאֹד:
After these things the word of the L-RD came unto Abram in a vision, saying: ‘Fear not, Abram, I am thy shield, thy reward shall be exceeding great.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ובד״ה והבדילה הפרוכת
The discourse on “And the curtain shall divide for you” starts from Etz Chaim’s teaching that there is a parsa, and from the Talmud’s statement that the Second Temple had thirteen curtains, seven of them for its seven gates, and says that the Temple courtyard corresponds to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
30והבדילה הפרכת
“And the curtain shall divide for you” between the holy and the Holy of Holies. The bracket refers to a discourse on this verse about the curtain between the worlds.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31חול היש
Rabbi Elazar expounds “as the sand of the sea, which can be neither measured nor counted”: the sand of the sea has no count and is not subject to measure, and so too Israel. The text cites it on the image of sand.
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
32בזח״ב (דרכ״ה סע״ב)
The Kehot note says that the wording of this Zohar passage is copied out in Or HaTorah there.
Kehot’s noteהלשון נעתק באוה״ת ויקרא-א ע׳ קכט.
33שאו מרום עיניכם
“Lift up your eyes on high and see: who created these? He who brings out their host by number.” The Alter Rebbe reads “who … these” as the Name Elokim, the source of number.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
Paragraph 18
34ואלה המלכים אשר מלכו
“And these are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” The Alter Rebbe reads the kings as the world of Tohu, whose sparks fell and must be refined.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
Paragraph 19
35בחכמה אתברירו
Kehot’s note points to Zohar II, 254b for these words.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. ע״ח שי״ח, פ״ה. מבו״ש ש״ה ח״א, פ״ב.
36בחכמה אתברירו
Etz Chaim explains that the refinement of the 288 sparks depends on the supernal thought, Abba, which is Chochmah, citing the Zohar on Pekudei: “in thought they were all refined.” Kehot gives it as a source for the saying here.
Sefer Etz Chaim 18:5עץ חיים י״ח:ה׳
37קשוט עצמך תחלה
Reish Lakish’s teaching, “Adorn yourself and afterwards adorn others,” derived from the verse “Gather yourselves and gather together.” Here it shows that the one who refines must first be refined.
Bava Metzia 107b:15בבא מציעא ק״ז ב:ט״ו
רַבָּה בַּר רַב הוּנָא הֲוָה לֵקהּ הָהוּא אִבָּא אַגּוּדָּא דְנַהֲרָא, אֲמַרוּ לֵקהּ: נִיקּוֹץ מָר! אֲמַר לְהוּ: קוּצוּ עִילָּאֵי וְתַתָּאֵי, וַהֲדַר נִיקּוֹץ אֲנָא. הֵיכִי עָבֵיד הָכִי? וְהָכְתִיב: ״הִתְקוֹשְׁשׁוּ וָקוֹשּׁוּ״, וְאָמַר רֵישׁ לָקִישׁ: קְשׁוֹט עַצְמְךָ וְאַחַר כָּךְ קְשׁוֹט אֲחֵרִים!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 18a:11סנהדרין י״ח א:י״א
גְּמָ׳ כֹּהֵן גָּדוֹל דָּן. פְּשִׁיטָא! דָּנִין אוֹתוֹ אִיצְטְרִיכָא לֵקהּ. הָא נָמֵי פְּשִׁיטָא: אִי לָא דָּיְינִינַן לֵקהּ, אִיהוּ הֵיכִי דָּיֵין? וְהָכְתִיב ״הִתְקוֹשְׁשׁוּ וָקוֹשּׁוּ״, וְאָמַר רֵישׁ לָקִישׁ: קְשֹׁט עַצְמְךָ וְאַחַר כָּךְ קְשֹׁט אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ קז, ב. סנהדרין יח, א.
38סמוך לפלטין שלך לא כבשת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי עקב נא (לא הורשת).
39סמוך לפלטין שלך לא כבשת
The Sifrei says that David conquered Aram Naharayim and Aram Tzova before completing the conquest of the Land, and G-d said to him: the Jebusites next to your palace you did not dispossess, and you go off to conquer distant lands? The Alter Rebbe uses it for refining what is near before what is far.
Sifrei Devarim 51:1ספרי דברים נ״א:א׳
… דָּוִד עָשָׂה שֶׁלֹּא כַתּוֹרָה! הַתּוֹרָה אָמְרָה מִשֶּׁתִּכְבְּשׁוּ אֶרֶץ יִשְׂרָאֵל תְּהוּ רַשָּׁאִים לִכְבֹּשׁ חוּצָה לָאָרֶץ וְהוּא לֹא עָשָׂה כֵן, אֶלָּא חָזַר וְכָבַשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה, וְאֶת הַיְבוּסִי סָמוּךְ לִירוּשָׁלִַם לֹא הוֹרִישׁ. אָמַר לוֹ הַמָּקוֹם: אֶת הַיְבוּסִי סָמוּךְ לְפַלְטוֹרִין שֶׁלְּךָ לֹא הוֹרַשְׁתָּ; הֵיאַךְ אַתָּה חוֹזֵר וּמְכַבֵּשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה?
(Devarim 11:24) "Every place where the soles of your feet tread will be yours": If (the purpose of this is) to teach about the boundaries of Eretz Yisrael, this is already written, viz. (Ibid.) "From the desert and the Levanon, from the river, the river Yerath, until the western sea shall be your border." What, then, is the intent of "where the soles of your feet tread"? He told them: Every place that you conquer, aside from these (specified) places shall be yours. — But perhaps this gives them license …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
40וכנז׳ בע״ח שתחלה מתברר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשי״ב, פ״א.
41וכנזכר בע״ח שתחלה מתברר הכתר
Etz Chaim’s Gate of Atik, chapter 1, explains how Atzilus was rectified from the Names Mah and Ban, beginning with Atik, the inner core of Keser, which takes its share of each and refines from the refinements in Ban. Kehot gives this chapter for “first Keser is refined.”
Sefer Etz Chaim 12:1עץ חיים י״ב:א׳
42ומורי המגיד נ״ע
The Kehot note gives this as the place where the Maggid’s own teaching on Keser being “black before the Cause of causes” is printed in his collected teachings.
Kehot’s noteאור תורה להה״מ פ׳ ויצא (הוצאת קהת יד, א). סה״מ תקס״ב-ב ע׳ תקמט. אוה״ת וארא ע׳ קכא. ואתחנן ע׳ קיח. פלח הרמון שמות ע׳ מח.
43כתר עליון אע״ג דאיהו אור צח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע (קלה, ב).
44אע״ג דאיהו אור צח
In Tikkun 70 the Tikkunei Zohar says that the supreme Keser, “though it is a primordial light, a clear light,” is “black before the Cause of causes.” The Maggid read the blackness as Keser’s bittul.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
45מפני שהכתר הוא למעלה מכל הע״ס
The Kehot note points there on Keser being above all the Ten Sefiros.
Kehot’s noteראה המשך תער״ב-א סעי׳ רפא.
46שחורה אני ונאוה
“I am black and comely.” The Alter Rebbe refers to his explanation of this verse for the theme of “blackness” as bittul.
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 20
47ובמ״א נת׳
The Kehot note gives these places in Or HaTorah for the explanation, mentioned here, that keser means silence.
Kehot’s noteראה אוה״ת בראשית כרך-ג דף תתקסז, ב. אוה״ת פ׳ בלק ע׳ תתקסד. פ׳ ואתחנן ע׳ רפה. ובכ״מ.
48כתר לי זעיר
Elihu says, “Wait for me a little, and I will tell you.” The Alter Rebbe reads kater, “wait,” as related to keser and to silence.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לו, ב.
49סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יג.
50סייג לחכמה שתיקה
Rabbi Akiva’s saying, “A fence for wisdom is silence.” Here the fence around Chochmah is Keser, the level of silence.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
51קטנתי מכל
Yaakov’s words, “I am too small for all the kindnesses.” The Alter Rebbe refers to a discourse on this verse.
Genesis 32:11בראשית ל״ב:י״א
קָטֹנְתִּי מִכֹּל הַחֲסָדִים וּמִכׇּל־הָאֱמֶת אֲשֶׁר עָשִׂיתָ אֶת־עַבְדֶּךָ כִּי בְמַקְלִי עָבַרְתִּי אֶת־הַיַּרְדֵּן הַזֶּה וְעַתָּה הָיִיתִי לִשְׁנֵי מַחֲנוֹת:
I am not worthy of all the mercies, and of all the truth, which Thou hast shown unto Thy servant; for with my staff I passed over this Jordan; and now I am become two camps.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וסד״ה מים רבים
Near the end of the discourse “Many waters,” the Alter Rebbe says that one should seek G-d’s very essence rather than reward, and that it is drawn down through the mitzvos: the 613 commandments of the Torah and seven of the Sages are 620 “pillars of light,” the numerical value of keser, drawn from the Gulgalta, the level of Keser that mediates between the Emanator and the emanated.
Kehot’s noteתו״א י, ב.
53אחות לנו קטנה
“We have a little sister.” The Alter Rebbe refers to the end of the discourse “Many waters,” where this verse is discussed.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
54דקרו לי׳ אלהא דאלהא
The Talmud explains that the nations, while serving other powers, call G-d “the G-d of gods.” The Alter Rebbe uses the phrase for a level that holds a little bittul alongside a full sense of separate self.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
55ראיתי איש חכם בעיניו
“Have you seen a man wise in his own eyes? There is more hope for a fool than for him.” The Alter Rebbe applies it to wisdom that has become a source of self-importance.
Proverbs 26:12משלי כ״ו:י״ב
רָאִיתָ אִישׁ חָכָם בְּעֵינָיו תִּקְוָה לִכְסִיל מִמֶּנּוּ:
Seest thou a man wise in his own eyes? There is more hope of a fool than of him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כו, יב.
56וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes.” The parenthesis refers to an explanation of this verse on the forming of the rectified Keser.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
57כי עמך מק״ח
“For with You is the source of life.” The parenthesis refers to an explanation of this verse on refining the souls’ nefesh, ruach and neshamah.
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)
58מי יתנך
“Who will make you as a brother to me.” The parenthesis refers to a discourse on this verse about the souls of Binyamin.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ואלה המשפטים
“And these are the ordinances.” The parenthesis refers to a discourse with this opening.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60וזרעתי את בית ישראל זרע אדם וזרע בהמה
“And I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The parenthesis refers to a discourse that discusses this verse, quoting it without “and the house of Yehudah.”
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אדם כי יקריב מכם
“A man who brings from you an offering to G-d, from the animals.” The parenthesis refers to an explanation of this verse.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ביום השמיני שלח
“On the eighth day he sent the people away,” at the end of the dedication of Shlomo’s Temple. The parenthesis refers to a discourse on this verse.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ואכלתם אכול
“And you shall eat, eating, and be satisfied.” The parenthesis refers to a discourse on this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ועץ הדעת
The Tree of Knowledge of good and evil in the Garden of Eden. The Alter Rebbe uses it for the mixture of good and evil in choice that flows from knowledge.
Genesis 2:9בראשית ב׳:ט׳
וַיַּצְמַח ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־עֵץ נֶחְמָד לְמַרְאֶה וְטוֹב לְמַאֲכָל וְעֵץ הַחַיִּים בְּתוֹךְ הַגָּן וְעֵץ הַדַּעַת טוֹב וָרָע:
And out of the ground made the L-RD G-d to grow every tree that is pleasant to the sight, and good for food; the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65כי הוא חייך
“For He is your life.” Recognizing this is the good use of knowledge, from which love of G-d arises.
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)
Paragraph 24
66זה לעמת זה
“G-d has made the one opposite the other.” The Alter Rebbe applies it to the good and evil that stand opposite each other in knowledge.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
67בינונים זה וזה שופטן
Rabbi Yosei HaGelili teaches that the righteous are judged by the good inclination, the wicked by the evil inclination, and the beinonim by both. The Alter Rebbe uses it for a state in which good and evil take turns.
Berakhot 61b:2–3ברכות ס״א ב:ב׳-ג׳
תַּנְיָא רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: צַדִּיקִים יֵצֶר טוֹב שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״וְלִבִּי חָלַל בְּקִרְבִּי״. רְשָׁעִים יֵצֶר רַע שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״נְאֻם פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו״. בֵּינוֹנִים — זֶה וָזֶה שׁוֹפְטָן, שֶׁנֶּאֱמַר: ״יַעֲמֹד לִימִין אֶבְיוֹן לְהוֹשִׁיעַ מִשֹּׁפְטֵי נַפְשׁוֹ״. אָמַר רַבָּה: כְּגוֹן אָנוּ בֵּינוֹנִים. אָמַר לֵקהּ אַבָּיֵי: לָא שָׁבֵיק מָר חַיֵּי לְכׇל בְּרִיָּה?
There is a teaching : R. Jose of Galilee says : The good impulse controls the righteous ; as it is said, "My heart is wounded within me" (Ps. cix. 22). The evil impulse controls the wicked ; as it is said, "Transgression speaketh to the wicked, in the midst of the heart, There is no fear of G-d before his eyes" (ibid, xxxvi. 2). Both impulses control average people ; as it is said, "Because He standeth at the right hand of the needy, to save him from them …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
68ולאום מלאום יאמץ
Rivkah is told that two peoples are in her womb and that one shall prevail over the other. Here it pictures good and evil prevailing by turns.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הן האדם היה כאחד ממנו
“Behold, the man has become like one of us, knowing good and evil.” The parenthesis refers to an explanation of this verse on inner and encompassing knowledge.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70לבבתני
“You have captured my heart, my sister, my bride.” The reference is to the explanation of this verse in Likkutei Torah on the Song of Songs.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71החלצו
“Arm men from among you for the army.” The reference is to the explanation of this verse in Parshas Mattos.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ויקהל משה
“And Moshe assembled the whole congregation.” The reference is to the discourse with this opening.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וספרתם לכם
“And you shall count for yourselves” the days of the Omer, from the barley offering to the wheat offering. The reference is to the discourse on this verse.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74מקושש עצים
The man found “gathering wood” on Shabbos. The reference is to the explanation of this verse in Parshas Shelach.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
75צו את בני ישראל כו׳ את קרבני לחמי
“Command the children of Israel … My offering, My bread, for My fires.” The parenthesis refers to the explanation of this verse in Parshas Pinchas.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76משכיל לאיתן
“A maskil of Eisan the Ezrachite,” the heading of Psalm 89. The Alter Rebbe uses the name for the soul’s will that is above understanding.
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)
Paragraph 27
77וחכמה עילאה שהוא למעלה ג״כ מההשגה
Tanya, chapter 18, explains that Chochmah is the source of intellect and is above understanding and comprehension, which is why every Jew has faith above reason. The text cites it for Chochmah Ila’ah being above comprehension.
Tanya, Likkutei Amarim 18:11תניא, חלק ראשון; ליקוטי אמרים י״ח:י״א
וְלָכֵן, כָּל יִשְׂרָאֵל, אֲפִילוּ הַנָּשִׁים וְעַמֵּי הָאָרֶץ, הֵם מַאֲמִינִים בַּה׳, שֶׁהָאֱמוּנָה הִיא לְמַעְלָה מִן הַדַּעַת וְהַהַשָּׂגָה, כִּי ״פֶּתִי יַאֲמִין לְכָל דָּבָר, וְעָרוּם יָבִין וְגוֹ׳״, וּלְגַבֵּי הַקָּדוֹשׁ־בָּרוּךְ־הוּא, שֶׁהוּא לְמַעְלָה מִן הַשֵּׂכֶל וְהַדַּעַת וְלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל – הַכֹּל כִּפְתָיִים אֶצְלוֹ יִתְבָּרֵךְ, כְּדִכְתִיב: ״וַאֲנִי בַעַר וְלֹא אֵדָע, בְּהֵמוֹת הָיִיתִי עִמָּךְ, וַאֲנִי תָּמִיד עִמָּךְ וְגוֹ׳״, כְּלוֹמַר, שֶׁבָּזֶה שֶׁאֲנִי ״בַּעַר״ וּ״בְהֵמוֹת״ – ״אֲנִי תָּמִיד עִמָּךְ״.
Kehot Publication Society (CC-BY-NC)
78ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The parenthesis refers to an explanation of this verse.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
79ישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; Israel is among those that “arose in thought” to be created. The Alter Rebbe uses it for the souls’ root in “thought,” Chochmah and Binah.
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 29
80ולכבודי בראתיו יצרתיו אף עשיתיו
“Everyone who is called by My name, and for My glory I have created him, formed him, even made him.” The Alter Rebbe reads “even (af)” as adding a fourth, highest level, drawn into “made,” the realm of action.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81והחכמה מאין תמצא
“And wisdom, from where shall it be found?” Read as “wisdom is found from ayin (nothing)”: Chochmah comes from the will above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82וישראל עלו במחשבה
The Midrash lists Israel among the things that “arose in thought” before creation. The parenthesis uses it for the souls’ root in Chochmah, called “thought.”
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)
83פתחו באף
Rabbi Chanina ben Sansan says that four opened with af and perished with af: the serpent, Pharaoh’s chief baker, Korach’s congregation and Haman. The text speaks of three, and the Kehot note discusses the counts.
Bereshit Rabbah 19:2בראשית רבה י״ט:ב׳
ויאמר אל האשה אף כי אמר אלקים - אמר רבי חנינא בן סנסן: ארבעה הן שפתהו באף ונאבדו באף, ואלו הן: נחש ושר האופים ועדת קורח והמן נחש, (בראשית ג:א): ויאמר אל האשה אף. שר האופים, (שם מ:טז): אף אני בחלומי. עדת קרח, (במדבר טז:יד): אף לא אל ארץ. המן, (אסתר ה:יב): אף לא הביאה אסתר המלכה:
“It said to the woman: Did [af] G-d actually say…” – Rabbi Ḥanina ben Sansan said: There are four people who began a statement with af and perished by [divine] wrath [af], and they are: The serpent, the baker [in prison with Joseph], the congregation of Koraḥ, and Haman. The serpent – “It said to the woman: Did [af] G-d actually say…” The baker – “I, too [af], in my dream…” (Genesis 40:16). The congregation of Koraḥ – “Moreover, [af] not to a land…” (Numbers 16:14). Haman – “Moreover, [af] …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
84ואף גם זאת
“And yet even (af) this, when they are in the land of their enemies, I will not reject them.” The Mikdash Melech, cited here, reads it as G-d’s presence with Israel in exile.
Leviticus 26:44ויקרא כ״ו:מ״ד
וְאַף־גַּם־זֹאת בִּהְיוֹתָם בְּאֶרֶץ אֹיְבֵיהֶם לֹא־מְאַסְתִּים וְלֹא־גְעַלְתִּים לְכַלֹּתָם לְהָפֵר בְּרִיתִי אִתָּם כִּי אֲנִי ה׳ אֱלֹקֵיהֶם:
And yet for all that, when they are in the land of their enemies, I will not reject them, neither will I abhor them, to destroy them utterly, and to break My covenant with them; for I am the L-RD their G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85תבא כל רעתם
“Let all their evil come before You.” On this verse the Midrash on Eichah says that Israel were struck with af and are consoled with af.
Lamentations 1:22איכה א׳:כ״ב
תָּבֹא כׇל־רָעָתָם לְפָנֶיךָ וְעוֹלֵל לָמוֹ כַּאֲשֶׁר עוֹלַלְתָּ לִי עַל כׇּל־פְּשָׁעָי כִּי־רַבּוֹת אַנְחֹתַי וְלִבִּי דַוָּי:
Let all their wickedness come before Thee; And do unto them, As Thou hast done unto me For all my transgressions; For my sighs are many And my heart is faint.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86אף חכמתי
“Also (af) my wisdom stood by me.” The Midrash reads af as “anger” or strain: the Torah Shlomo learned with af is what endured.
Ecclesiastes 2:9קהלת ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיָה לְפָנַי בִּירוּשָׁלָ͏ִם אַף חׇכְמָתִי עָמְדָה לִּי:
So I was great, and increased more than all that were before me in Jerusalem; also my wisdom stood me in stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87תורה שלמדתי באף נתקיימה בי
Rabbi Acha says that Shlomo said: the Torah I learned with af, under strain, endured with me. The Kehot note says the text quotes it with a change of wording.
Kohelet Rabbah 2:9קוהלת רבה ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיוּ לְפָנַי בִּירוּשָׁלָיִם. וְכִי מִי הָיָה לְפָנָיו בִּירוּשָׁלַיִם, לֹא דָּוִד אָבִיו הָיָה, אַרְבָּעָה נִקְרְאוּ מָנֶה בֶּן פְּרָס, אוֹן בֶּן פֶּלֶת, בְּנוֹ צִפּוֹר, בְּנוֹ בְעוֹר, וְחִזְקִיָּה. וּשְׁנַיִם נִקְרְאוּ מָנֶה בֶּן מָנֶה, בֶּן עִקֵּשׁ וּשְׁלֹמֹה. אַף חָכְמָתִי עָמְדָה לִי. אָמַר רַבִּי אַחָא אָמַר שְׁלֹמֹה כָּל תּוֹרָה שֶׁלָּמַדְתִּי בְּזִקְנָתִי פַּסְטֵירִין בְּאַף, נִתְקַיְּמָה בִּי.
“I grew great, and increased more than all who were before me in Jerusalem; my wisdom, too, was sustained in me” (Ecclesiastes 2:9). “I grew great, and increased more than all who were before me in Jerusalem” – who was before him in Jerusalem? Was it not David his father? Four were called a maneh son of a half-maneh: is one hundred dinars. This is a metaphor for a great person whose father was unremarkable. On, son of Pelet; the son of Tzipor; the son of Beor; and Hezekiah. Two …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88אריתי מורי
“I have gathered my myrrh with my spice.” The Alter Rebbe refers to a discourse on this verse.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89Rabbi Yehoshua ben Levi teaches that one who sees a rainbow in the cloud should fall on his face, as in “As the appearance of the bow … and I saw, and I fell upon my face.” The text cites it on the rainbow verse.
Berakhot 59a:12ברכות נ״ט א:י״ב
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: לֹא נִבְרְאוּ רְעָמִים אֶלָּא לִפְשׁוֹט עַקְמוּמִית שֶׁבַּלֵּב, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּרְאוּ מִלְּפָנָיו״. וְאָמַר רַבִּי אֲלֶכְּסַנְדְּרִי אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: הָרוֹאֶה אֶת הַקֶּשֶׁת בֶּעָנָן צָרִיךְ שֶׁיִּפּוֹל עַל פָּנָיו, שֶׁנֶּאֱמַר: ״כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן וְגוֹ׳ וָאֶרְאֶה וָאֶפֹּל עַל פָּנַי״. לָיְיטִי עֲלַהּ בְּמַעְרְבָא, מִשּׁוּם דְּמִחֲזֵי כְּמַאן דְּסָגֵיד לְקַשְׁתָּא. אֲבָל בָּרוֹכֵי וַדַּאי מְבָרֵךְ. מַאי מְבָרֵךְ? — ״בָּרוּךְ … זוֹכֵר הַבְּרִית״. בְּמַתְנִיתָא תָּנָא, רַבִּי …
R. Alexander said in the name of R. Joshua b. Levi : Thunder was only created to break the pride of the heart ; as it is said, "G-d hath so made it that men should fear before Him" (Eccles. iii. 14). Also said R. Alexander in the nanie of R.Joshua b. Levi : Who sees the rainbow should prostrate himself upon his face; as it is said, "As the appearance of the bow that is in the cloud...and when I saw it, I fell upon my face" (Ezek. i. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
90The Talmud says that one who gazes at the rainbow shows no regard for the honor of his Maker, citing this verse. The text lists it among the sources on the rainbow.
Chagigah 16a:11חגיגה ט״ז א:י״א
כׇּל שֶׁלֹּא חָס עַל כְּבוֹד קוֹנוֹ, רָתוּי לוֹ שֶׁלֹּא בָּא לְעוֹלָם. מַאי הִיא? רַבִּי אַבָּא אָמַר: זֶה הַמִּסְתַּכֵּל בַּקֶּשֶׁת. רַב יוֹסֵף אָמַר: זֶה הָעוֹבֵר עֲבֵירָה בַּסֵּתֶר. מִסְתַּכֵּל בַּקֶּשֶׁת, דִּכְתִיב: ״כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד ה׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
91כמראה הקשת
“As the appearance of the bow in the cloud on a day of rain, so was the appearance of the brightness (nogah) all around … and I saw, and I fell upon my face.” The Alter Rebbe reads the nogah as refined kelipas nogah rising as returning light.
Ezekiel 1:28יחזקאל א׳:כ״ח
כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד־ה׳ וָאֶרְאֶה וָאֶפֹּל עַל־פָּנַי וָאֶשְׁמַע קוֹל מְדַבֵּר:
As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-RD. And when I saw it, I fell upon my face, and I heard a voice of one that spoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92יפת תואר
“A woman of beautiful form” among the captives of war. The parenthesis refers to a discourse on this passage.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ויאבק איש
“And a man wrestled with him until the break of dawn.” The Alter Rebbe refers to the end of a discourse on this verse.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94שהעלו אבק עד כסה״כ
Rabbi Yehoshua ben Levi teaches from “when he wrestled (be-he’avko) with him” that they raised dust (avak) with their feet up to the Throne of Glory. The discourse cited explains this teaching.
Chullin 91a:18–19חולין צ״א א:י״ח-י״ט
ורבנן האי בהאבקו עמו מאי דרשי ביה מבעי ליה לכאידך דר׳ יהושע בן לוי דאמר ר׳ יהושע ב״ל מלמד שהעלו אבק מרגלותם עד כסא הכבוד כתיב הכא בהאבקו עמו וכתיב התם (נחום א, ג) וענן אבק רגליו ואמר רבי יהושע בן לוי למה נקרא שמו גיד הנשה שנשה ממקומו ועלה וכן הוא אומר (ירמיהו נא, ל) נשתה גבורתם היו לנשים
Wikisource Talmud Bavli (CC-BY-SA)
95וארח צדיקים כאור נוגה
“And the path of the righteous is as the light of brightness (nogah), shining ever brighter until full day.” The Midrash cited here reads it as the light created on the first day.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96Kehot’s note points to Tikkunei Zohar 6a:5 for these words.
Tikkunei Zohar 6a:5תקוני הזהר ו׳ א:ה׳
וְאִי תֵּימָא הָא חֶסֶד גְּבוּרָה דְמִתַּמָּן מַלְכוּת אִיהִי אַהֲבָה וְיִרְאָה, אֵיךְ אוּקְמוּהוּ רַבָּנָן גְּדוֹלָה תּוֹרָה שֶׁמְּבִיאָה לְאָדָם לִידֵי מַעֲשֶׂה, דְּמֵהָכָא מַשְׁמַע דְּכָל הַקּוֹדֶם יִרְאָתוֹ לְחָכְמָתוֹ חָכְמָתוֹ מִתְקַיֶּימֶת, אֶלָּא כֹּלָּא קְשׁוֹט, תִּפְאֶרֶת אִתְקְרֵי אָדָם, כְּגַוְונָא דִילֵיהּ הֲוָה אָדָם הֵ"א דִלְתַתָּא, דְאוּקְמוּהוּ עֲלֵיהּ דַּהֲוָה רִאשׁוֹן לְמַחֲשָׁבָה וְאַחֲרוֹן לְמַעֲשֶׂה, וּבְגִין דָּא אוּקְמוּהוּ רַבָּנָן, יִשְׂרָאֵל עָלָה בְּמַחֲשָׁבָה לִיבָּרְאוֹת, דְּאִתְּמַר עֲלַיְיהוּ אָדָם אַתֶּם, אוּף הָכִי תִּפְאֶרֶת דְּאִיהוּ יהו״ה, אִיהוּ רִאשׁוֹן לְמַחֲשָׁבָה דְאִיהִי …
Tikkunei Zohar - Vocalized (Public Domain)
97Kehot’s note points to Exodus 14:1 for these words.
Exodus 14:1שמות י״ד:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
98וז״ש בס״י
There the Alter Rebbe explains that Torah and mitzvos are drawn from the central point, yet their root is higher even than the circle that surrounds it, as Sefer Yetzirah says, “their beginning is wedged in their end”; so the Torah and mitzvos that descended into physical things have a very high root.
Kehot’s noteפ״א מ״ז. ראה לעיל פ׳ נשא כה, א.
99נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “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 highest will revealed in the lowest realm of action.
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)
100וזהו שארז״ל
Kehot’s note points to Berakhot 61b for these words.
Berakhot 61bברכות ס״א ב
Kehot’s noteברכות סא, ב. [כ].
101ולאום מלאום יאמץ
The words here quote Genesis 25:23; the passage is shown below.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כה, כג.
102ע״פ הן האדם הי׳ כאחד ממנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ה, ג.
103דדוקא בבחי׳ דעת התחתון שהוא דעת המושג
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5666.
Kehot’s noteמובא בסה״מ פר״ת ע׳ סה. וראה שם ע׳ סח. סה״מ עזר״ת ע׳ ריז. סה״מ תרס״ו ע׳ קלג. סה״מ תר״ס ע׳ צב.
104לקמן בפ׳ פינחס (הוא לקמן בשה״ש)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ג״כ להלן פינחס עט, סע״ד שו״ה כח. מסעי צה, ב שו״ה לכך.
105שמעורב טו״ר
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteלכאורה זה נגד מ״ש בתניא [פרק לז] שהנשמה עצמה א״צ תיקון ולא ירדה רק לברר בירורי נוגה. — אוה״ת בלק ע׳ תתקפז. ראה אוה״ת וישב רעג, א ”ור״ל ע״ד והנה אופן אחד למטה בארץ ות״י מלרע, ע׳ בד״ה האזינו השמים דרוש השלישי בסופו”, עכ״ל.
106בביאור ע״פ לבבתני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש ל, א.
107ובפ׳ מטות בביאור ע״פ החלצו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפז, ג.
108ובד״ה ויקהל משה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פח, א.
109בד״ה וספרתם לכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ במדבר יא, ג.
110פ׳ שלח ע״פ מקושש עצים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל מב, א.
111בביאור ע״פ צו את בנ״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ פנחס עו, ד ואילך.
112באג״ה בד״ה למה נסמכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסי׳ כח. וראה גם לעיל דף ס, ג.
113מחשבה — וכנזכר בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועל״ק ואתחנן רפ״ב. וש״נ. [כ].
114ולכבודי בראתיו יצרתיו
The words here quote Isaiah 43:7; the passage is shown below.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז. וראה להלן פנחס פ, ד.
115שלשם דוקא נמשך בחי׳ כתר עליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ בהעלותך לו, א.
116ומל׳ דאצי׳ . . כתר עליון
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת ואתחנן ע׳ פד.
117והחכמה מאין תמצא
The words here quote Job 28:12; the passage is shown below.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
118ג׳ פתחו באף
Kehot’s marei makom for these words (its note is below).
Kehot’s note”כלשונו הק׳ והטהור מצאתי בלקח טוב (פסק״ז) בראשית (רס״י ג) ד״ה אף כי אמר אלקים. וקחשיב שם נחש, שר האופים, המן. וכ״ה במדרש אגדה (בראשית הנ״ל) הל׳ ג׳ פתחו באף. ושם בלקח טוב הנ״ל מסיים בסיומו לבסוף בד׳ וקחשיב גם [עדת] קרח. וכ״כ להדיא (בפ׳ וישב סי׳ מ, טז) ד׳ פתחו באף. וכ״כ המדרש אגדה סו״פ וישב ד׳ פתחו כו׳ ובב״ר (פי״ט סי׳ ב) ובאסת״ר (פ״ט, ג) ובילקוט בראשית (ר׳ כו) ושם באסתר (ה) ושם ב״ר (פפ״ח סי׳ ו) ובלקח טוב על אסתר כל אלו חושבים ד׳ ולא ג׳ — ע״ל האזינו (עז, ב)”. [כ].
119וע׳ במאו״א ערך אף באות א׳ סעיף ק״ז
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”אף נק׳ המל׳ י״ה אדנ״י ע״ה גי׳ אף ואף . . וב׳ נקבי החוטם ב׳ נוקבין לאה ורחל”. ובאוה״ת ויקרא-א ע׳ ריב מציין ”ובי״נ שם ואף לאה גם רחל וצ״ל משום דלאה היא דינין כמו שהקפידא מתגלית באותיות המחשבה יותר מהדבור” ע״ש. וביהל אור ע׳ תרכז ”אף נק׳ המלכות כו׳”.
120ובמק״מ בחקתי קט״ו ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”ושיעור הכתוב ואף שהוא זעיר כמד״א אף אני, וגם זאת שהיא המל׳ כולם הם עמכם בגלות וז״ש בהיותם בארץ כו׳ בהיותם כולא כחדא עכ״ל, ולפי הנז״ל דגם מורה על ז״א א״כ ואף בא לרבות או״א ואריך כו׳” — אוה״ת ויקרא-א ע׳ ריג.
121ובמדרש איכה . . לקו באף ומתנחמים באף כו׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא גם באוה״ת ויקרא-א ע׳ ריב ”באף לקו שנאמר אף אני אלך עמם בקרי ומתנחמים באף שנאמר ואף גם זאת”.
122שמות (י״ד א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”פי׳ ענין ואף גם זאת בהיותם כו׳ שהוא ע״ד ברח דודי ודמה לך לצבי מה צבי מחזיר ראשו לאחוריו כו׳” — אוה״ת ויקרא-א ע׳ ריג.
123ברבות בקהלת ע״פ אף חכמתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב, ט בשינוי לשון. וראה רמב״ם הל׳ ת״ת פ״ג ה״ב.
124בפ׳ אמור בדף צ״ה ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם באוה״ת ויקרא כרך ד ע׳ א׳סז. מטות ע׳ א׳שה.
125בפי׳ המשניות להרמב״ם ספ״ה דאבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל פ׳ ויקרא ה, ד.
126כמראה הקשת
The words here quote Ezekiel 1:28; the passage is shown below.
Ezekiel 1:28יחזקאל א׳:כ״ח
כְּמַרְאֵה הַקֶּשֶׁת אֲשֶׁר יִהְיֶה בֶעָנָן בְּיוֹם הַגֶּשֶׁם כֵּן מַרְאֵה הַנֹּגַהּ סָבִיב הוּא מַרְאֵה דְּמוּת כְּבוֹד־ה׳ וָאֶרְאֶה וָאֶפֹּל עַל־פָּנַי וָאֶשְׁמַע קוֹל מְדַבֵּר:
As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the L-RD. And when I saw it, I fell upon my face, and I heard a voice of one that spoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כח.
127ועיין מענין כמראה הקשת כו׳ בגמרא . . פי׳ המק״מ
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ שצט. אוה״ת בראשית-א דף עא, א.
128ובד״ה כי תצא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת פ׳ תצא לו, ב.
129ובת״ז בהקדמה (ד״ו סע״א)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהלשון נעתק באוה״ת בראשית-א דף קלב, ב. וראה גם באוה״ת נ״ך-א ע׳ שצט.
130וכ״כ בפרדס ערך נוגה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בראשית-א דף קלב, ב. שם כרך-ג דף תרנב, ב.
131וברבות בראשית פי״א ובפי״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”דקאי על אור שנברא ביום ראשון שגנזו לצדיקים לע״ל וכ״ה שם פ׳ י״ב” — אוה״ת נ״ך-א ע׳ תקסב.
132זח״ג נשא (קכ״ט א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת בראשית-א דף קלב, ב. כרך-ג דף תרנב, ב.
133האזינו (רפ״ח ב׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”וארח צדיקים כו׳ וזהו בחי׳ אז תתענג על ה׳” — אוה״ת נ״ך-א ע׳ תקסב.
134וע׳ במאו״א אות א׳ סעיף קכ״ב קכ״ג
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteנתבאר באוה״ת נ״ך-א ע׳ תכב ואילך.
Paragraph 31
135כחול הים אשר לא יספר
“And the number of the children of Israel shall be as the sand of the sea, which can be neither measured nor counted.” This is the verse the Talmud discusses.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136כאן כשישראל עושין רצונו של מקום
The Talmud reconciles “the number of the children of Israel shall be as the sand of the sea” with “which can be neither measured nor counted”: the second is when Israel do the will of the Omnipresent, the first when they do not. The Alter Rebbe explains why doing G-d’s will makes Israel numberless.
Yoma 22b:6יומא כ״ב ב:ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. רַבִּי אָמַר מִשּׁוּם אַבָּא יוֹסֵי בֶּן דּוֹסְתַּאי, לָא קַשְׁיָא: כָּאן בִּידֵי אָדָם, כָּאן בִּידֵי שָׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כב, ב. ראה אוה״ת שמות כרך-ח ע׳ תתצה.
137אלף אלפים ישמשוני׳
In Daniel’s vision, “a thousand thousands served Him, and ten thousand times ten thousand stood before Him.” The Talmud contrasts this number with “Is there a number to His troops?”
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138The Talmud answers the contradiction between “A thousand thousands serve Him” and “Is there a number to His troops?”: the first is when the Temple does not stand, when, as it were, the heavenly household is diminished. The Alter Rebbe compares it to the answer about Israel’s number.
Chagigah 13b:12חגיגה י״ג ב:י״ב
כָּתוּב אֶחָד אוֹמֵר: ״אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּיהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן״, וְכָתוּב אֶחָד אוֹמֵר: ״הֲיֵשׁ מִסְפָּר לִגְדוּדָיו״! לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים, כָּאן בִּזְמַן שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, כִּבְיָכוֹל שֶׁנִּתְמַעֲטָה פָּמַלְיָא שֶׁל מַעְלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
139על כן יאמרו המושלים בואו חשבון
“Therefore the rulers say, ‘Come to Cheshbon.’” The parenthesis adds to the discourse on this verse, in which Malchus is called cheshbon, “reckoning.”
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)
140וזהו שארז״ל
Rabbi Elazar teaches that as each scale joins into a whole coat of mail, so in charity each penny joins into a great sum. The Alter Rebbe reads “a great reckoning” as a number that is truly beyond counting.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, ב [ב].
141ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable.” Here it describes the Infinite drawn into Malchus by the mitzvos.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142מי מנה עפר יעקב
“Who has counted the dust of Yaakov, and the number of the fourth part of Israel?” The Alter Rebbe gives two readings of its second half and reads “the dust of Yaakov” as the Torah, above number.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
143בס״י שאדון יחיד ואין שני לו
The Kehot note points there for the Sefer Yetzirah passage on the “Singular” and the “One.”
Kehot’s noteפ״א מ״ז (שם: ואין לו שני). ראה ביאה״ז להצ״צ-א ע׳ עז.
144שאדון יחיד ואין שני לו ולפני אחד מה אתה סופר
Sefer Yetzirah says of the ten Sefiros: “for the Master is Singular and there is no second to Him, and before One, what do you count?” The Kehot note observes that the text there reads “and He has no second.”
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)
145כנז׳ בזהר דפלגא גופא לא איקרי אחד
Rabbi Shimon teaches that a male without a female is called half a body, and half is not one; when the two halves join they become one body, and then it is called one. The Alter Rebbe uses it to show that “one” means a union of parts.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב.
146והיו לבשר אחד
“And they shall become one flesh.” Man and woman joined are called one.
Genesis 2:24בראשית ב׳:כ״ד
עַל־כֵּן יַעֲזׇב־אִישׁ אֶת־אָבִיו וְאֶת־אִמּוֹ וְדָבַק בְּאִשְׁתּוֹ וְהָיוּ לְבָשָׂר אֶחָד:
Therefore shall a man leave his father and his mother, and shall cleave unto his wife, and they shall be one flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, כד.
147Yechezkel is told to join the stick of Yehudah and the stick of Yosef so that “they become one in your hand.” Another example of “one” as a union of parts.
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 33
148שאין עוד מלבדו
“Havayah is the G-d; there is nothing else besides Him.” Here it describes the “Singular,” G-d’s Essence.
Deuteronomy 4:35דברים ד׳:ל״ה
Kehot’s noteדברים ד, לה. ו, ב.
149בד״ה וארא אל אברהם
The Kehot note points to these places in Or HaTorah for the theme of “One” and “Singular.”
Kehot’s noteתו״א נה, ב. אוה״ת שמות כרך-ח ד״ה וארא סעי׳ ה ואילך. אוה״ת ואתחנן ע׳ תכט ואילך.
150וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The parenthesis refers to a discourse on this verse on “One” and “Singular.”
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)
151בביאור ע״פ כי אתה נרי
The Kehot note places the explanation on “For You are my lamp” in Torah Ohr, Parshas Mikeitz.
Kehot’s noteתו״א פ׳ מקץ.
152כי אתה נרי
“For You are my lamp, Havayah.” The parenthesis refers to an explanation of this verse in Parshas Mikeitz.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ועל דא יעקב שלימא אתעטר בעטרוי
On the new offering of Shavuos, the Zohar speaks of the bond of all above and below, “and therefore the complete Yaakov was crowned with his crowns, and the Torah was given.” The Ramaz, cited here, explains these words.
Zohar, Emor 31:147–32:155ספר הזהר, אמור ל״א:קמ״ז-ל״ב:קנ״ה
The truth is that this offering had the same significance as the offering brought by the wife of the jealous husband, which was also of barley, and was to show that the Community of Israel was not unfaithful to the Holy King.1The first 9 lines of the Hebrew text do not appear in our translation. This was brought for seven full weeks, and then the Holy King came to join the Community of Israel and the Torah was given to Israel.1The last 47 lines of the Hebrew text do not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
154ובמא״א אות ע׳ סק״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל סכ״ד.
155עפרות זהב
“And it has dust of gold.” Me’orei Or uses it to show that Binah too is called “dust.”
Job 28:6איוב כ״ח:ו׳
מְקוֹם־סַפִּיר אֲבָנֶיהָ וְעַפְרֹת זָהָב לוֹ:
The stones thereof are the place of sapphires, And it hath dust of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ו.
156והי׳ אור הלבנה
“And the light of the moon shall be as the light of the sun, and the light of the sun shall be sevenfold.” The Alter Rebbe applies it to the future ascent of Z’eir Anpin and Nukva.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
157אחד הי׳ אברהם
“Avraham was one.” The Alter Rebbe reads it as all the souls included in Avraham at the level of “one.”
Ezekiel 33:24יחזקאל ל״ג:כ״ד
בֶּן־אָדָם יֹשְׁבֵי הֶחֳרָבוֹת הָאֵלֶּה עַל־אַדְמַת יִשְׂרָאֵל אֹמְרִים לֵאמֹר אֶחָד הָיָה אַבְרָהָם וַיִּירַשׁ אֶת־הָאָרֶץ וַאֲנַחְנוּ רַבִּים לָנוּ נִתְּנָה הָאָרֶץ לְמוֹרָשָׁה:
’Son of man, they that inhabit those waste places in the land of Israel speak, saying: Abraham was one, and he inherited the land; but we are many; the land is given us for inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לג, כד.
Paragraph 34
158מבריח מן הקצה
The middle bar of the Mishkan’s boards “runs through from end to end.” The Alter Rebbe applies it to Yaakov’s level in divine service.
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)
159עבודת מתנה
“I give you your priesthood as a service of gift.” Here it is the level of service, given from above, that reveals the inner dimension of the heart.
Numbers 18:7במדבר י״ח:ז׳
וְאַתָּה וּבָנֶיךָ אִתְּךָ תִּשְׁמְרוּ אֶת־כְּהֻנַּתְכֶם לְכׇל־דְּבַר הַמִּזְבֵּחַ וּלְמִבֵּית לַפָּרֹכֶת וַעֲבַדְתֶּם עֲבֹדַת מַתָּנָה אֶתֵּן אֶת־כְּהֻנַּתְכֶם וְהַזָּר הַקָּרֵב יוּמָת:
And thou and thy sons with thee shall keep your priesthood in everything that pertaineth to the altar, and to that within the veil; and ye shall serve; I give you the priesthood as a service of gift; and the common man that draweth nigh shall be put to death.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160ואשא אתכם על כנפי נשרים
“And I bore you on eagles’ wings and brought you to Me.” The Alter Rebbe reads the eagle as Yaakov’s attribute of compassion.
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ד.
161איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
162איהו וגרמוהי חד
The Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is within them: He and His vessels are one in them, He and His life-forces are one in them, which is not so in the Sefiros of Beriah. The Alter Rebbe describes the ascent from the first unity to the second.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
163מ״ש בזהר בהעלותך (דקנ״ב סע״א)
There the same Zohar passage is quoted: the soul is Tiferes Yisrael and the soul of the soul is Atika Kadisha.
Kehot’s noteהלשון הובא לעיל פ׳ ויקרא ג, ב. וראה גם לקמן פ׳ ראה כג, ב.
164ונשמתא לנשמתא
The Zohar teaches that above there is a garment, a body, a soul and a soul of the soul: the soul is Tiferes Yisrael, the Torah itself, and the soul of the soul is Atika Kadisha. Here it is the fourth level revealed through the descent.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
165והנה ה׳ נצב עליו
In Yaakov’s dream, “And behold, Havayah stood over him.” Etz Chaim, quoted by the Ramaz, explains it as the full greatness of Z’eir Anpin with four levels.
Genesis 28:13בראשית כ״ח:י״ג
וְהִנֵּה ה׳ נִצָּב עָלָיו וַיֹּאמַר אֲנִי ה׳ אֱלֹקֵי אַבְרָהָם אָבִיךָ וֵאלֹקֵי יִצְחָק הָאָרֶץ אֲשֶׁר אַתָּה שֹׁכֵב עָלֶיהָ לְךָ אֶתְּנֶנָּה וּלְזַרְעֶךָ:
And, behold, the L-RD stood beside him, and said: ‘I am the L-RD, the G-d of Abraham thy father, and the G-d of Isaac. The land whereon thou liest, to thee will I give it, and to thy seed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ויהיו חיי שרה מאה שנה
“And the life of Sarah was a hundred years.” The Alter Rebbe refers to an explanation of the Zohar on this verse.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167שהסולם היו לו ד׳ מדרי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מו״נ ח״ב, פ״י בשם תנחומא.
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