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וידבר אלקים את כל הדברים האלה לאמר אנכי כו׳
And G-d Spoke All These Words
The Torah was spoken by Elokim, the Name of contraction, so that Anochi, G-d’s very essence, would be revealed even in its plain, physical commandments and become “Havayah your G-d.” That revelation reaches the soul’s mazal, above understanding, as a higher awe that comes through Torah study, and it rests on the lower awe of keeping the mitzvos and on the refining of the emotions in the Counting of the Omer.
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וידבר אלקים את כל הדברים האלה לאמר אנכי כו׳
And G-d Spoke All These Words
The Torah was spoken by Elokim, the Name of contraction, so that Anochi, G-d’s very essence, would be revealed even in its plain, physical commandments and become “Havayah your G-d.” That revelation reaches the soul’s mazal, above understanding, as a higher awe that comes through Torah study, and it rests on the lower awe of keeping the mitzvos and on the refining of the emotions in the Counting of the Omer.
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
Why does the verse say “all these words” before “I am Havayah your G-d”? “These” means what is openly revealed: Deuteronomy and the Oral Torah, all included in the Ten Commandments and spoken by Elokim, the attribute of contraction, so that G-d’s essence would be revealed even in plain physical commands. The way there begins with the Omer, which cuts down the natural emotions. The second section takes up the ruling that Torah study outweighs a mitzvah others can do, and the Mishnah “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” G-d’s light fills the worlds in graded order, like the soul’s powers in the body, and also encompasses them beyond grasp. Like the men beside Daniel, whose mazal saw what they did not, a person’s soul-root perceives the Infinite Light revealed in the Torah’s source, the supernal Chochmah, and trembles: this is the higher awe. Yet the lower awe of keeping the mitzvos must come first, as betrothal precedes the wedding and “we will do” preceded “we will hear.” The Omer refines the emotions until Shavuos reveals the supernal will, which the Torah brings down into the world.

Outline
	1The question of “all these words”“These” points to what is openly revealed: Deuteronomy, spoken by Moshe to all Israel, unlike the first books, whose word Moshe alone heard.¶1–2
	2All revealed Torah in the Ten CommandmentsDeuteronomy and the Oral Torah are included in the Ten Commandments, spoken by Elokim, the attribute of contraction, so that Anochi, G-d’s essence, would be revealed in physical commands; reaching this needs the Omer, which cuts down and nullifies the seven natural emotions.¶3–4
	3Study greater than deedThe Sages rank Torah study above a mitzvah that others can do; but why should studying a mitzvah outrank doing it? The answer begins with “If there is no wisdom, there is no awe.”¶5–6
	4The light that fills all worldsLike the soul’s powers spreading through the body, G-d’s life-force descends in order: one with Him in Atzilus, multiplying into number and the “public domain” below, yet with bittul at every level.¶7–12
	5The encompassing light and “their mazal saw”Sovev kol almin cannot be grasped, yet it can reach the soul’s mazal, as with the men who trembled at Daniel’s vision. Through the Torah, whose source is the supernal Chochmah and the supernal mazal, a person receives the higher awe, and this is why Torah study outweighs a mitzvah others can do.¶13–16
	6Wisdom joins the soul to the InfiniteA second explanation: Chochmah is united with the Infinite Light above and with the soul’s essence below, so binding one’s mind to the Torah’s wisdom joins the soul’s essence to G-d’s essence.¶17–18
	7If there is no awe, there is no wisdomThe lower awe of keeping the mitzvos, accepting G-d as King, must come first: the mitzvos are the betrothal and the Torah the inner union, so the Mishnah’s circle becomes two stages.¶19–23
	8Sinai and “we will do”At Sinai the revelation came from above, without mitzvos first; Israel understood that only the mitzvos could make it lasting, and put “we will do” before “we will hear.”¶24–25
	9The Omer and ShavuosCounting the Omer shines Chochmah into the emotions of the animal soul and wins the war against them; then the supernal will is revealed on Shavuos, the offering “of the hand,” and even chametz becomes holy.¶26–32
	10Conclusion“And Elokim spoke all these words” so that Anochi would be revealed as “Havayah your G-d” through the Torah, which needs the yoke of the mitzvos to endure.¶33


Key concepts
	Anochiאנכי
	“I,” the first word of the Ten Commandments, read as G-d’s very being and essence, which the Torah was given to reveal until He is called “your G-d.”

	Elokim, the attribute of contractionאלקים מדת הצמצום
	The Name of tzimtzum and Gevurah. The Torah was spoken by Elokim: the Infinite Light contracted itself into words, down to plain physical commands.

	The revealed (isgalya)אתגליא
	Deuteronomy and the Oral Torah, which reveal what is concealed in the Written Torah; all of it is meant by “all these words.”

	Memalei kol almin and sovev kol alminממלא כל עלמין וסובב כל עלמין
	The two modes of G-d’s light: one enters the worlds in graded order, like the soul’s powers in the body; the other surrounds all of them equally, beyond any grasp.

	Mazalמזל
	From yizal, “flow”: the part of the soul above the body, from which influence flows down to it. It perceives what the mind cannot, and the source of the Torah is the supernal mazal.

	Higher awe and lower aweיראה עילאה ויראה תתאה
	The higher awe, beyond understanding, comes through Torah study (“if there is no wisdom, there is no awe”); the lower awe, accepting G-d as King by keeping the mitzvos, must come first (“if there is no awe, there is no wisdom”).

	Koach mahכח מ״ה
	Chochmah as “the power of ‘what’,” a state of bittul. The Infinite Light rests only in what is nullified, so it rests in Chochmah and in the Torah.

	The standing grainקמה
	The natural emotions of the animal soul, upright and self-asserting, which the sickle of the Omer cuts down and brings under holiness.


Section 1 · ¶1–2
The question of “all these words”
1וידבר אלקים את1 כל הדברים האלה לאמר אנכי כו׳. להבין מהו את כל הדברים האלה2 והל״ל וידבר אלקים אנכי כו׳, אך הנה ביאור מלת האלה הוא הוראה על דבר הנראה3 ונגלה באתגליא.
“And G-d spoke all these words, saying: ‘I am,’” etc. [We need] to understand: what is [the meaning of] “all these words”? It should have said, “And G-d spoke: ‘I am,’” etc. But the explanation of the word “these” (ha’eleh) is that it indicates a thing that is seen and revealed, openly (be’isgalya).
The maamar opens with Exodus 20:1, the verse that introduces the Ten Commandments, and asks why it says “all these words” instead of going straight on to “I am Havayah your G-d.” The answer starts from the word “these” (ha’eleh): it points to something seen and openly revealed, in Aramaic be’isgalya.




2ולכך משנה תורה מתחלת אלה הדברים כי הם הדברים אשר דבר משה4 אל כל ישראל באתגליא,
Therefore Mishneh Torah [the Book of Deuteronomy] begins, “These are the words,” for they are “the words that Moshe spoke to all Israel,” openly;
Mishneh Torah is the traditional name of the Book of Deuteronomy. It opens, “These are the words that Moshe spoke to all Israel” (Deuteronomy 1:1): the same word “these,” used of words spoken openly to the whole people.


משא״כ בספרים הראשונים נאמר וידבר ה׳ אל משה וכתיב במשה וישמע את הקול5 מדבר אליו משה לבדו שמע6 וכל ישראל לא שמעו.
whereas in the first books it is said, “And Havayah spoke to Moshe,” and it is written of Moshe, “And he heard the voice speaking to him”: Moshe alone heard, and all Israel did not hear.
In the first four books, by contrast, the formula is “And Havayah spoke to Moshe”: the word came to Moshe alone. Numbers 7:89 says that Moshe “heard the voice speaking to him,” and the Gemara (Yoma 4b) learns that Moshe heard and all Israel did not.




Section 2 · ¶3–4
All revealed Torah in the Ten Commandments
3ולכן נק׳ משנה תורה מלשון משנה למלך7 שאינה בבחי׳ התורה עצמה שנאמר בה וידבר ה׳ אל משה בבחי׳ העלם אלא הוא גילוי התורה אשר דבר משה אל כל ישראל,
And therefore it is called Mishneh Torah, from the expression “second (mishneh) to the king”: for it is not at the level of the Torah itself, of which it is said, “And Havayah spoke to Moshe,” in a state of concealment; rather, it is the revelation of the Torah, which Moshe spoke to all Israel.
Esther 10:3 calls Mordechai mishneh lamelech, “second to the king.” So Deuteronomy is “second” to the Torah of the first four books: that Torah came to Moshe alone, in concealment, while Deuteronomy is the same Torah revealed, spoken by Moshe to all Israel.


וכן תשבע״פ הוא בחי׳ אתגליא8 שהוא גילוי התשב״כ שהתשבע״פ הוא דרך פי׳ וביאור המצות שהן בהעלם בתושב״כ
And so too the Oral Torah is the level of the revealed (isgalya), for it is the revelation of the Written Torah: the Oral Torah is by way of the interpretation and explanation of the mitzvos, which are concealed in the Written Torah.
The Oral Torah stands to the Written Torah in the same way. The mitzvos are stated in the Written Torah in a hidden, compressed form, and the Oral Torah reveals them by interpreting and explaining them.


ועל כולם הוא אומר את כל הדברים האלה. דהיינו כל בחי׳ אתגליא הן התשבע״פ והן משנה תורה הכל נכלל בעשרת הדברות
And concerning all of them it says, “all these words.” That is, every level of the revealed, both the Oral Torah and Mishneh Torah, is all included in the Ten Commandments
Everything revealed, the Oral Torah and Deuteronomy alike, is what “all these words” refers to, and so all of it is included in the Ten Commandments. This answers the opening question about the extra words of the verse.


(ע׳ בגמרא פ״ק דחגיגה דף ג׳ ע״ב9 גבי נתנו מרועה אחד10 דכתיב וידבר אלקים את11 כל12 הדברים13141516 וכן הוא ג״כ ברבות נשא פי״ד ועיין עוד כזה ברבות כי תשא ר״פ מ״ז.17 יתרו ס״פ כ״ח.18
(see the Gemara, the first chapter of Chagigah, page 3b, concerning “they were given from one Shepherd,” for it is written, “And G-d spoke all the words”; and so it is also in Midrash Rabbah, Naso, chapter 14; and see further [something] like this in Midrash Rabbah, Ki Sisa, at the beginning of chapter 47; Yisro, at the end of chapter 28;
The parenthesis gives the sources for this. In Chagigah 3b the Gemara reads Ecclesiastes 12:11, “they were given from one Shepherd,” to teach that all the Sages’ differing words were given by one G-d, as it is written, “And G-d spoke all the words”; Bamidbar Rabbah 14 repeats this, and Shemos Rabbah 47 and 28 teach that the Mishnah, the Talmud, and what every prophet and Sage would say were all given at Sinai.


זח״ב תרומה קל״ה סע״א. ועיין עוד מענין וידבר ברבות בהר ס״פ ל״ג. נשא פי״א בתחלת הפרשה ובסופה בקהלת רבה בפסוק לכל זמן) וכולם וידבר אלקים בסיני שנתצמצם אור א״ס ב״ה בבחי׳ אלקים מדת הצמצום בכל הדברים האלה
Zohar, Part II, Terumah, end of 135a. And see further on the subject of “And [He] spoke” in Midrash Rabbah, Behar, at the end of chapter 33; Naso, chapter 11, at the beginning of the chapter and at its end; [and] in Koheles Rabbah, on the verse “To everything there is a season”). And all of them [are in] “And Elokim spoke” at Sinai: that the Infinite Light (Or Ein Sof), blessed be He, contracted itself into the level of Elokim, the attribute of tzimtzum (contraction), in all these words;
The Zohar (2:135a) reads the same verse as the Oral Torah being drawn from the Written Torah, and further Midrashim are listed on the word “spoke.” Then the text explains the Name in the verse: all of this was spoken at Sinai by Elokim, the Name of tzimtzum, because the Infinite Light contracted itself into these words.


כי מפי הגבורה שמענום19 (ע׳ זהר ח״ב פ״ו א׳ כ״ה ב׳ ח״ג קל״ג א׳ ח״ב דר״ו סע״א).
for “from the mouth of the Power (haGevurah) we heard them” (see the Zohar, Part II, 86a, 25b; Part III, 133a; Part II, end of 206a).
The Sages say of the first two commandments, “from the mouth of the Power (haGevurah) we heard them” (Makkos 24a). Gevurah is the attribute of restraint and measure, so this too shows that the Torah was given through contraction; the Zohar passages listed speak of this speech at Sinai, among them that it is called dibbur, a word for loud proclamation, because the whole world heard it and trembled (3:133a).


והנה כלל נתינת התורה לישראל היה ברעש וקולות וברקים20 ולכאורה עשרת הדברות הם דברים פשוטים לא תרצח לא תנאף21 כו׳ אלא הענין הוא
Now, the giving of the Torah to Israel as a whole was with quaking, with thunder and with lightning; yet seemingly the Ten Commandments are simple things: “You shall not murder; you shall not commit adultery,” etc. But the matter is
The Torah was given with quaking, thunder and lightning (Exodus 19:16–19), yet the commandments themselves seem plain, such as “You shall not murder; you shall not commit adultery” (Exodus 20:13). Why such an awesome revelation for such simple content?


כי תכלית נתינת התורה כדי להיות גילוי אור א״ס ב״ה ממש שכשמו כן הוא אין לו סוף כו׳ המלובש בתורה שהיא חכמתו ית׳ והוא וחכמתו א׳
that the purpose of the giving of the Torah is in order that there be a revelation of the actual Infinite Light, blessed be He, who is as His name: He has no end, etc., which is enclothed in the Torah, which is His wisdom, may He be blessed; and He and His wisdom are one,
The answer: the purpose of the giving of the Torah was to reveal the Infinite Light itself, which, as its name says, has no end. That light is enclothed in the Torah, which is G-d’s wisdom, and G-d and His wisdom are one.


כי הוא המדע והוא היודע2223 כו׳ להיות גילוי זה למטה בדברים גשמיים דוקא. וזהו וידבר אלקים את כל הדברים האלה.242526
for “He is the knowledge and He is the knower,” etc.; [and that] this revelation be below, specifically in physical things. And this is [the meaning of] “And Elokim spoke all these words”:
As the Rambam writes (Laws of the Foundations of the Torah 2:10), G-d is Himself the knowledge and the knower. The aim was that this boundless revelation be found below, specifically in physical things such as the plain commandments, and that is why Elokim, the Name of contraction, spoke these words.


כדי לאמר אנכי ה׳ אלקיך דהיינו להיות אנכי הוא מהותו ועצמותו ית׳ ממש בבחי׳ גילוי עד שיהי׳ נקרא אלקיך27 (ועיין מענין וידבר כו׳ לאמר28 ברבות כי תשא ר״פ מ׳).
in order “to say: ‘I am Havayah your G-d’”; that is, that “I” (Anochi), which is His very being and essence, may He be blessed, be in a state of revelation, until He is called “your G-d.” (And see on the subject of “And [He] spoke… saying” in Midrash Rabbah, Ki Sisa, at the beginning of chapter 40.)
The words were spoken “to say: ‘I am Havayah your G-d’”: so that Anochi, “I,” G-d’s very essence, would be revealed, until He is called “your G-d.” Shemos Rabbah 40 is listed for more on “spoke… saying”: there G-d went over the Torah four times by Himself before saying it to Israel.


אך כדי לבא למעלה ומדרגה זו צ״ל תחלה ספירת העומר ז׳ שבועות תספר לך29 מהחל חרמש בקמה.
But in order to reach this height and level, there must first be the Counting of the Omer: “Seven weeks you shall count for yourself; from when the sickle is first [put] to the standing grain.”
Reaching this level first requires the Counting of the Omer, the seven weeks counted from Pesach to Shavuos (Deuteronomy 16:9). The verse counts “from when the sickle is first put to the standing grain,” and the maamar now reads that phrase as inner work.


והענין כי בקמה30 היינו המדות הטבעיות שמנה״ב שהן בחי׳ יש כמו קמה שעומדת על עמדה וקיומה ונצבת במעמד קיום וחזק.31323334
And the matter is that “the standing grain” refers to the natural emotive attributes (middos) of the animal soul, which are at the level of a separate existence (yesh), like standing grain that stands in its place and in its existence, and is planted in a stance of endurance and strength.
The “standing grain” is the natural emotions of the animal soul. They are yesh, a self-asserting existence, standing tall and firmly rooted like ripe grain in the field.




4וכך המדות הטבעיות הן חזקות בגוף בטבען ובתולדותן וצריך להכניען ולהשפילן בבחי׳ אתכפיא ואתהפכא ולהניף עליהם חרמש להכריתן ולכלותן ולהפכן ממש לאין להיות ז׳ מדות הטבעיות שמנפש הבהמית.
And so the natural emotive attributes are strong in the body, by their nature and from their birth; and one must subdue them and humble them, in the manner of subjugation and transformation (iskafya and is’hapcha), and lift a sickle over them, to cut them off, to consume them and actually to turn them into nothing, they being the seven natural emotive attributes of the animal soul.
The natural emotions are strong in the body, part of a person’s nature from birth. They must first be subdued (iskafya) and then transformed (is’hapcha); lifting the sickle over them, words that recall “you shall not lift a sickle over your fellow’s standing grain” (Deuteronomy 23:26), means cutting them down until they become nothing. There are seven of them, the seven emotive attributes of the animal soul.


ז׳ שבועות תספר לך. שתהיינה בטלות ונכללות במדות עליונות לך ה׳ הגדולה והגבורה כו׳ שהן בטלין באור א״ס ממש כמ״ש לך ה׳ כו׳.
“Seven weeks you shall count for yourself (lecha)”: that they should be nullified and included in the supernal attributes, “Yours (lecha), Havayah, is the greatness and the might,” etc., which are nullified in the actual Infinite Light, as it is written, “Yours, Havayah,” etc.
So the seven weeks correspond to these seven attributes. “For yourself” (lecha) recalls “Yours (lecha), Havayah, is the greatness and the might” (I Chronicles 29:11), which names the supernal attributes; the natural emotions are to be absorbed into them, and they are themselves wholly nullified in the Infinite Light.


וז״ש וכל קומה לפניך תשתחוה35 פי׳ קומה בחי׳ קמה תשתחוה לפניך ממש, וע׳ בזח״ב תצוה קפ״ג א׳:3637
And this is [the meaning of] what is written, “And every stature (komah) shall bow down before You”: that is, “stature,” the level of the standing grain (kamah), “shall bow down before You,” actually. And see Zohar, Part II, Tetzaveh, 183a.
The Nishmas prayer says, “every stature (komah) shall bow down before You,” and the maamar reads komah as kamah, the standing grain: the upright, self-asserting emotions themselves are to bow before G-d. The text adds a reference to the Zohar on Tetzaveh (2:183a), on the counting of the Omer.




Section 3 · ¶5–6
Study greater than deed
5ב וביאור הדבר הנה נודע מארז״ל שנמנו וגמרו38 שתלמוד גדול ממעשה ואמרו ע״פ וכל חפצים לא ישוו בה39404142 (במשלי ח׳ י״א) ואפי׳ חפצי שמים.43
2. The explanation of the matter: it is known from the saying of our Sages, of blessed memory, that “they took a vote and concluded that study is greater than deed”; and they said on [the verse] “And all desirable things cannot compare to it” (in Proverbs 8:11): “even the desires of Heaven.”
Section 2 explains the matter at length. The Sages concluded that “study is greater than deed” (Kiddushin 40b), and on “all desirable things cannot compare to it” (Proverbs 8:11) they said that the Torah outweighs “even the desires of Heaven,” that is, the mitzvos (Moed Katan 9b).


ובירושלמי (פ״ק דפאה) איתא מ״ד שאפילו לדבר א׳ מן התורה אין כל המצות כדאי כו׳,
And in the Jerusalem Talmud (the first chapter of Peah) there is one who says that even to one word of the Torah, all the mitzvos are not equal in worth, etc.;
The Jerusalem Talmud (Peah 1:1) records the opinion that all the mitzvos of the Torah together are not equal to a single word of the Torah.


וקרוב לזה הוא ברבות נח ס״פ ל״ה ועיין בסוף קהלת רבה בפסוק ויותר שהיה קהלת חכם44.
and close to this is in Midrash Rabbah, Noach, at the end of chapter 35; and see at the end of Koheles Rabbah, on the verse “And besides that Koheles was wise.”
Bereishis Rabbah 35:3 contrasts the two verses: “all desirable things” are mitzvos and good deeds, while “your desires” are precious stones and pearls. Koheles Rabbah, on “And besides that Koheles was wise,” tells that Shlomo sought to know the reward of the Torah, of which it is said, “all desirable things cannot compare to it.”


אלא דבגמרא (פ״ק דמ״ק ד״ט ע״ב) רמו קראי אהדדי כתיב וכל חפצים לא ישוו בה אפי׳
But in the Gemara (the first chapter of Moed Katan, page 9b) they set the verses against each other: it is written, “And all desirable things cannot compare to it,” even
The Gemara in Moed Katan 9b sets two verses against each other. Proverbs 8:11 says “all desirable things,” which includes even the mitzvos, the desires of Heaven.


חפצי שמים וכתיב וכל חפציך לא ישוו בה דמשמע חפציך ולא חפצי שמים, ומשני כאן במצוה שאפשר לעשותה על ידי אחרים וכאן במצוה שא״א כו׳,
the desires of Heaven; and it is written, “And all your desires cannot compare to it,” which implies “your desires” and not the desires of Heaven. And it answers: here, with a mitzvah that can be done by others, and here, with a mitzvah that cannot, etc.
Proverbs 3:15 says “all your desires,” implying only a person’s own desires and not the desires of Heaven. The Gemara answers that a mitzvah others can do does not outweigh Torah study, while a mitzvah that only this person can do does.


ועכ״פ מצוה שאפשר לעשותה ע״י אחרים מבטלין מפני תלמוד תורה ואפי׳ כל המצות אינן כדאי אפי׳ לדבר א׳ מדברי תורה כדאיתא בירושלמי.45
At any rate, a mitzvah that can be done by others is set aside because of Torah study; and even all the mitzvos are not equal in worth even to one word of the words of Torah, as is stated in the Jerusalem Talmud.
At least a mitzvah that others can perform is set aside for Torah study, and in the Jerusalem Talmud’s words all the mitzvos together are not worth one word of Torah. The question this raises follows.




6ולכאורה אינו מובן46 הלא ת״ת הוא העסק בפי׳ וביאור המצוה כיצד תהיה עשייתה ולמה יגדל כח ומעלת העוסק בפי׳
Now seemingly this is not understood: is not Torah study occupation with the interpretation and explanation of the mitzvah, how it is to be performed? Why, then, should the power and merit of one who occupies himself with the interpretation
The question: Torah study is the study of how a mitzvah is to be performed. Why, then, should one who studies the explanation of a mitzvah rank higher than the deed itself?


וביאור המצוה יותר ממעשה המצוה עצמה להיות מבטלין מצוה שאפשר לעשותה על ידי אחרים כגון הפרשת תרומה ע״ד משל שאפשר ע״י שליח47 בשביל עסק התורה שיהיה לו פנאי לעסוק בהלכות תרומה ויהיה הוא עוסק בפי׳
and explanation of the mitzvah be greater than the performance of the mitzvah itself, so that one sets aside a mitzvah that can be done by others, such as, by way of example, the separation of terumah, which can [be done] through an agent, for the sake of occupation with the Torah: so that he may have leisure to occupy himself with the laws of terumah, and he himself be occupied with the interpretation
Take terumah, the portion of produce given to a kohen, which may be separated through an agent (Kiddushin 41b). By the ruling above one should let an agent separate it, to be free to study the laws of terumah oneself.


וביאור המצוה והמצוה תיעשה ע״י אחרים. אך הענין הוא כמארז״ל אם אין חכמה אין יראה48 אם אין יראה אין חכמה.49
and explanation of the mitzvah, while the mitzvah is done by others? But the matter is as our Sages, of blessed memory, said: “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.”
So the study of how to do a mitzvah outranks the mitzvah, which is left to others, and this needs explaining. The answer begins with the Mishnah, “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom” (Avos 3:17).




Section 4 · ¶7–12
The light that fills all worlds
7וצריך להבין איך להתחיל. ויובן ענין זה50 בהקדים לבאר כי הנה נודע שבחיות ואור א״ס המחיה ומהוה את כל העולמות מריש כל דרגין כו׳
And we need to understand how to begin. This matter will be understood by first explaining that, as is known, in the life-force and the Infinite Light that gives life to and brings into being all the worlds, from the head of all levels, etc.,
Since wisdom needs awe and awe needs wisdom, the question is where to begin. The explanation starts from the two ways in which G-d’s life-force and light give life to all the worlds and bring them into being, from the highest of levels down.


יש ב׳ בחי׳51 הא׳ הוא בחי׳ ממלא כל עלמין להיות החיות מלובש וממולא תוך עלמין ממש ע״י ריבוי השתלשלות בדרך עילה ועלול וצמצוצים רבים וירידת המדרגות ממדרגה למדרגה.
there are two levels. The first is the level of the light that fills all worlds (memalei kol almin): that the life-force be actually enclothed and filled within the worlds, through many [stages of] the chain of descent (hishtalshelus), by way of cause and effect, and many contractions, and the descent of the levels from level to level.
The first is memalei kol almin, the light that fills all worlds: it actually enters and fills each world. It does so through a long chain of cause and effect, many contractions, and a descent from level to level.




8ומבשרי אחזה52 כמו התלבשות השכל במדות ומדות במחשבה ומחשבה בדיבור שיורד ומשתלשל מדרגה אחר מדרגה עד שנעשה מחשבה דיבור ומעשה וד׳ חושים53 ראיה שמיעה כו׳.
And “from my flesh I see”: as with the enclothing of the intellect in the emotive attributes (middos), and of the emotive attributes in thought, and of thought in speech, which descends and comes down in a chain, level after level, until it becomes thought, speech and action, and the four senses, sight, hearing, etc.
Job 19:26, “from my flesh I see,” is the principle that the structure of the human soul gives a picture of how G-d relates to the worlds. In a person, intellect is enclothed in the emotions, the emotions in thought, and thought in speech, descending step by step until it becomes thought, speech and action, and the senses of sight, hearing and the rest.


והחיות השורה במוח ולב ומלב מתפשט לכל האיברים שמקבלים לפי מזגם ותכונתם להיות זה ראש וזה רגל כו׳.
And the life-force that rests in the brain and the heart, and from the heart spreads out to all the limbs, which receive according to their makeup and their nature, so that this one is a head and that one a foot, etc.
Likewise the life-force rests in the brain and the heart and spreads from the heart to all the limbs. Each limb receives it according to its own makeup, so that one becomes a head and another a foot.




9וכל זה הוא דרך וסדר ההשתלשלות. להיות מתפשט כח הנפש וחיותו ממולא בכל הגוף שיהיו איברי הגוף ממולאים מכח וחיות הנמשך אליהם ומקבלים כל אחד לפי מזגו ותכונתו ואין זה
And all this is the way and the order of the chain of descent (hishtalshelus): that the power of the soul and its life-force spread out and fill the whole body, so that the limbs of the body are filled with the power and life-force drawn to them, each one receiving according to its makeup and its nature. And this is not
All this is hishtalshelus, the ordered chain of descent: the soul’s power and life fill the whole body, and each limb receives according to its nature. But this filling, the text goes on, belongs only to the soul’s powers as they spread out.


אלא בבחי׳ התפשטות כחות הנפש כי הנפש עצמה אין לה בחי׳ התחלקות לכמה כחות פרטים אלא שכל הכחות כלולים ומתאחדים ואין עולים בשם כח פרטי כלל.54
except at the level of the extension of the soul’s powers; for the soul itself has no division into several particular powers; rather, all the powers are included and united [in it], and do not come under the name of a particular power at all.
In the soul itself there is no division into separate powers. There all the powers are included and united, and none is called by the name of a particular power, such as intellect or emotion.


אך מ״מ הכחות ההם וראשיתם כח החכמה והשכל שמתפשט מהנפש הוא נמשך מעצמיות הנפש עצמה שלכך נקרא נפש המשכלת ע״ש כח השכל שמתפשט ממנה שהוא ראש ועיקר לכל הכחות כולם.
Yet nevertheless, those powers, and the first of them, the power of Chochmah (wisdom) and intellect that spreads out from the soul, are drawn from the very essence of the soul itself. Therefore it is called “the intellective soul” (nefesh hamaskeles), on account of the power of intellect that spreads out from it, which is the head and the principal of all the powers.
Even so, the powers, and first among them the power of Chochmah and intellect, come from the soul’s very essence. That is why the soul is called “the intellective soul” after its intellect, the head and chief of all its powers.


שעם היות שאין בנפש גילוי כח השכל פרטי מיוחד בפני עצמו. מ״מ מאחר שההתפשטות כח השכל המפשט מהנפש גם קודם התפשטותו הי׳ כלול בנפש אלא שהיה בנפש בהעלם.
For although there is no revelation in the soul of a particular power of intellect, distinct by itself, nevertheless, since the extension of the power of intellect that spreads out from the soul was, even before its extension, included in the soul, only that it was in the soul in concealment,
Within the soul itself the intellect is not revealed as a distinct power. Still, the intellect that spreads out from the soul was already present in it before, only hidden.




10וההתפשטות הוא שיצא מההעלם אל הגילוי הרי היא מעצמיות הנפש. ולכך גם אחר ההתפשטות בבחי׳ גילוי כח שכל פרטי בפ״ע הרי הוא מתאחד עם הנפש55 ממש עד שנקרא הנפש על שמו נפש המשכלת.
and the extension is its coming out from concealment into revelation, it is thus from the essence of the soul. Therefore, even after the extension, at the level of the revelation of a particular power of intellect by itself, it is actually united with the soul, so much so that the soul is called by its name, “the intellective soul.”
Since the extension is only the emergence of what was hidden into the open, the revealed intellect is still from the soul’s essence. So even after it emerges as a distinct power it remains one with the soul, so much so that the whole soul is named after it, “the intellective soul.”




11וככה ככל המשל הזה הוא ענין בחי׳ השתלשלות החיות56 מאור א״ס ב״ה להחיות כל העולמות בחי׳ ממלא כל עלמין.
And just so, entirely like this analogy, is the matter of the chain of descent of the life-force from the Infinite Light (Or Ein Sof), blessed be He, to give life to all the worlds: the level of the light that fills all worlds (memalei kol almin).
The same is true of how G-d’s life-force descends from the Infinite Light to give life to the worlds. This is the level of memalei kol almin, the light that fills all worlds.


כי הנה כתיב אתה הוא57 ה׳ לבדך אתה עשית את השמים שמי השמים, פי׳ לבדך
For it is written, “You are He, Havayah, alone; You have made the heavens, the heavens of the heavens.” The meaning of “alone”
Nechemiah 9:6 says both that G-d is “alone” and that He “made the heavens.” The text now explains what “alone” means.


שהוא לבדו ית׳ יחיד ומיוחד דלאו דאית לך צדק ידיעא5859 וכו׳ ולאו מכל אינון מדות איהו כלל אלא מ״מ אתה עשית את השמים כו׳.
is that He, may He be blessed, is alone, single and unique: “not that You have a known righteousness,” etc., and He is not of any of those attributes at all. Yet nevertheless, “You have made the heavens,” etc.
“Alone” means that G-d in Himself is single and unique, beyond every attribute, as Eliyahu says in the Tikkunei Zohar, “not that You have a known righteousness.” Even so, He made the heavens.


דהיינו התפשטות גדולת א״ס ב״ה למעלה עד אין קץ60 ולמטה עד אין תכלית. שאין זה
That is, the extension of the greatness of the Infinite One, blessed be He, upward without end and downward without limit. For this is not
His making the heavens is the spreading of His greatness, without end above and without limit below. The Kehot note points to Tikkunei Zohar, Tikkun 19, for this phrase.


אלא בבחי׳ התפשטות בלבד בבחי׳ הארה וזיו כי מלכותך מלכות כל עולמים61 ואין זה אלא בחי׳ שם
except at the level of an extension alone, at the level of a radiance and a glow; for “Your kingship is the kingship of all worlds,” and this is only at the level of a name,
This spreading is only an extension, a radiance and a glow. “Your kingship is the kingship of all worlds” (Psalms 145:13): G-d’s relation to the worlds is that of a king, and it is only the level of a name.


כמאמר ונזכיר שמך דהיינו כמו שם האדם שיקראו לו בשמו והוא עונה ופונה אל הקורא אותו.
as it is said, “and we will mention Your name”: that is, like the name of a person, by which they call him, and he answers and turns to the one who calls him.
The liturgy says, “we will mention Your name.” A name is what others call a person by, and through it he answers and turns toward the one who calls; so the life-force of the worlds is G-d’s “name,” His turning toward them.




12וכך כתיב וישע ה׳ אל הבל ואל מנחתו62 שפונה ונמשך ממנו חיות אל הברואים והוא יחיד חי העולמים מלך פי׳ שהוא עצמו ית׳ יחיד ומיוחד לבדו רק חי העולמים
And so it is written, “And Havayah turned to Hevel and to his offering”: that He turns, and life-force is drawn from Him to the creatures. And He is “Single, the Life of the worlds, King”: that is, He Himself, may He be blessed, is single and unique, alone; only “the Life of the worlds,”
Genesis 4:4, “Havayah turned (vayisha) to Hevel,” is read as G-d turning toward His creatures, which is how life-force flows to them. The liturgy’s “Single, the Life of the worlds, King” makes the same distinction: G-d Himself is single and alone, and only as “King” is He the life of the worlds.


דהיינו חיות וקיום העולמות הוא מבחי׳ מלך כו׳, והנה המשכה והתפשטות זו היא כסדר המדרגות ממדרגה למדרגה
that is, the life-force and the existence of the worlds, is from the level of “King,” etc. Now, this drawing-down and extension follows the order of the levels, from level to level.
The life and existence of the worlds come from G-d as “King,” His sovereignty over them. This drawing-down follows a fixed order, level after level, which the following parts trace.


כי בעולם האצי׳ איהו וחיוהי חד6364 שאור א״ס ב״ה מיוחד שם ביחוד גמור כמו עד״מ התאחדות נפש המשכלת65 עם כח השכל המתפשט ממנה כנ״ל
For in the World of Atzilus (Emanation), “He and His life-forces are one”: the Infinite Light, blessed be He, is united there in a complete unity, like, by way of analogy, the union of the intellective soul with the power of intellect that spreads out from it, as mentioned above
In Atzilus, the highest world, “He and His life-forces are one” (Tikkunei Zohar): the Infinite Light is completely united there. It is like the intellect that spreads from the soul and remains one with the soul.


(כי אצילות הוא בחי׳ חכמה שע״ז נאמר כולם בחכמה עשית6667 וכמ״ש בע״ח שמ״ז פ״ג),68 וע״ז נאמר גדול ה׳ ומהולל מאד69 ולגדולתו אין חקר ולתבונתו אין מספר70 ואח״כ בעולם השרפים אלף אלפין ורבוא רבבן71 כו׳
(for Atzilus is the level of Chochmah, of which it is said, “You have made them all with wisdom (Chochmah),” and as is written in Etz Chaim, Sha’ar 47, chapter 3). And of this it is said, “Great is Havayah and highly praised, and His greatness is unsearchable,” “and His understanding is without number.” And afterwards, in the world of the Seraphim, “a thousand thousands, and myriads of myriads,” etc.;
Atzilus is Chochmah, as “You have made them all with wisdom” (Psalms 104:24) and Etz Chaim, Sha’ar 47, explain; there G-d’s greatness is unsearchable and His understanding beyond number (Psalms 145:3, 147:5). Below it, in the world of the Seraphim, there is already number, “a thousand thousands and myriads of myriads” (Daniel 7:10).


ומ״מ היש מספר לגדודיו72 כו׳. ומשם יפרד73 יותר להיות מונה מספר לכוכבים74 וכתיב המוציא במספר צבאם.75
and nevertheless, “Is there any number to His troops?” etc. And from there it divides further, so that “He counts the number of the stars,” and it is written, “He who brings out their host by number.”
Even there the number is beyond reckoning: “Is there any number to His troops?” (Job 25:3). Further down, multiplicity grows, “from there it divides” (Genesis 2:10): G-d “counts the number of the stars” (Psalms 147:4) and “brings out their host by number” (Isaiah 40:26).


המוציא לשון המוציא מרה״י לרה״ר76 כי רה״י הוא עולם האצילות איהו וחיוהי חד ומשם יפרד בריבוי התחלקות המדרגות מעולם עד עולם להיות בחי׳ רה״ר טורי דפרודא, ומ״מ מרוב אונים ואמיץ כח77 איש
“He who brings out” (hamotzi) is the expression used of one who carries out from the private domain to the public domain: for the private domain is the World of Atzilus, [where] “He and His life-forces are one,” and from there it divides, through the great multiplication of the levels from world to world, to become the level of the public domain, “the mountains of separation.” And nevertheless, “by the greatness of His might, and because He is strong in power, each one
Hamotzi, “He who brings out,” is the halachic term for carrying from a private domain to a public one on Shabbos. Atzilus, where everything is one with G-d, is the “private domain,” and the lower worlds, divided into many levels, are the “public domain,” called “the mountains of separation.”


לא נעדר פי׳ שלא נעדר מבחי׳ ביטול שזהו כלל בכל סטרא דקדושה ואפי׳ במדרגות תחתונים נמשך בחי׳ ביטול היש בכל עולם לפי מדרגתו.78 וכ״ז הוא בחי׳ הא׳ שהוא בחי׳ ממלא כל עלמין כסדר השתלשלות המדרגות:
is not missing”: that is, it is not missing the level of self-nullification (bittul); for this is a rule throughout the side of holiness, and even in the lower levels the nullification of the yesh (self-existence) is drawn down, in each world according to its level. And all this is the first level, the level of the light that fills all worlds, in the order of the chain of descending levels.
Even so, “not one is missing” (Isaiah 40:26): no level of holiness, however low, lacks bittul, self-nullification, each world according to its level. All this is the first mode, memalei kol almin, which descends in order through the levels.




Section 5 · ¶13–16
The encompassing light and “their mazal saw”
13ג אך הבחי׳ הב׳ הוא בחי׳ סוכ״ע79 דהיינו שסובב ומקיף כלהו עלמין בהשואה א׳ השוה ומשוה כו׳.
3. But the second level is the level of the light that encompasses all worlds (sovev kol almin): that is, that it encircles and surrounds all the worlds equally, as one, “equal, and making equal,” etc.
Section 3 turns to the second mode, sovev kol almin, the light that encompasses all worlds. It surrounds them all equally, as one, as the liturgy says of G-d, “equal, and making equal” small and great.


והמשכה זו היא בבחי׳ מקיף והעלם בלבד ואינה באה לידי גילוי פנימי במוח ולב האדם דלית מחשבה תפיסא ביה כלל8081
And this drawing-down is only in the manner of something encompassing (makif) and concealed, and it does not come to an inner revelation in a person’s mind and heart, for “no thought can grasp Him at all”;
This light remains makif, encompassing and hidden: it never becomes an inner revelation in a person’s mind and heart. As the Tikkunei Zohar says, “no thought can grasp Him at all.”


כי המשכה זו היא מעצמיות אור א״ס ב״ה שלמעלה מגדר עלמין ואני ה׳ לא שניתי82 ואין ערוך לך וכטיפה מים אוקיינוס כו׳.
for this drawing-down is from the essence of the Infinite Light, blessed be He, which is above the bounds of worlds; and “I, Havayah, have not changed,” and “there is no comparison to You,” and like a drop of water [to] the ocean, etc.
It comes from the essence of the Infinite Light, above the bounds of the worlds, of which it is said, “I, Havayah, have not changed” (Malachi 3:6). Next to Him nothing compares, any more than a drop of water compares to the ocean.




14ואין כח בשום נברא שהוא מחודש מאין ליש להכיל גילוי אור זה שלא יתבטל במציאות ממש.
And no created being, which is brought into being anew from nothing to something, has the power to contain the revelation of this light without being actually nullified out of existence.
No created thing, brought into being from nothing, could take in a revelation of this light and still exist; it would be wholly nullified. That is why the encompassing light stays hidden.


רק מ״מ ארז״ל דאע״ג דאיהו לא חזי מזליה חזי83 גבי דניאל והאנשים אשר היו עמו
Yet nevertheless, our Sages, of blessed memory, said that “although he does not see, his mazal sees,” concerning Daniel and the men who were with him,
Yet the Sages teach that a person can be affected by what he does not see, because his mazal sees. They said this about Daniel and the men who were with him.


כדכתיב וראיתי אני לבדי84 את המראה והאנשים אשר היו עמי לא ראו אבל חרדה גדולה נפלה עליהם.
as it is written, “And I alone saw the vision, and the men who were with me did not see, but a great trembling fell upon them.”
In Daniel 10:7, Daniel alone saw the vision; the men with him saw nothing, yet a great trembling fell on them. The next paragraph explains how something unseen could make them tremble.




15ואמרו בגמרא מאחר דלא חזו מאי טעמא איבעית85 משום דמזלייהו חזו. פי׳ מזלייהו מלשון יזל מים מדליו86 שהוא לשון המשכה ומזל הוא המפעיל וממשיך המשכה ההיא.
And they said in the Gemara: “Since they did not see, why were they frightened? Because their mazal saw.” The meaning of “their mazal” (mazlayhu) is from the expression “Water shall flow (yizal) from his buckets,” which is an expression of drawing down; and the mazal is that which brings about and draws down that flow.
The Gemara, on Daniel 10:7, asks why the men were frightened if they saw nothing, and answers, “their mazal saw.” Mazal comes from yizal, “flow,” as in “Water shall flow from his buckets” (Numbers 24:7): the mazal is what brings about the flow and draws it down.


והיינו הנשמה שלמעלה שאינה מלובשת בגוף כי לא כל הנשמה מלובשת רק הארה והתפשטות ממנה וכל עצמיות הנשמה חופפת עליו מלמעלה
And this is the soul above, which is not enclothed in the body; for not all of the soul is enclothed, only a radiance and extension from it, while the whole essence of the soul hovers over him from above,
The mazal is the part of the soul above that is not enclothed in the body. Only a radiance and extension of the soul enters the body; the soul’s essence hovers over the person from above.


והוא נקרא בשם מזל שממנה ניזל השפעה להתפשטות הנשמה המלובשת בגוף ובבחי׳ מזלייהו דחזו נפלה עליהם חרדה גדולה.
and it is called by the name mazal, for from it influence flows (nizal) to the extension of the soul that is enclothed in the body. And through the level of “their mazal” that saw, “a great trembling fell upon them.”
This higher part is called mazal because influence flows (nizal) from it down to the part of the soul within the body. It was this level in the men that “saw,” and so trembling fell upon them.


כי דניאל שראה את המראה שנתפסה בכח השגתו לא נפל עליו אימה ופחד אבל האנשים אשר היו עמו מאחר שלא היה בכח השגתם להכיל את המראה
For Daniel, who saw the vision, which was grasped by his power of comprehension, was not seized by dread and fear; but the men who were with him, since it was not within their power of comprehension to contain the vision
Daniel’s own understanding could grasp the vision, so he felt no dread. The men with him could not contain it in their understanding.


אלא בבחי׳ מזלייהו שהוא למעלה מן ההשגה כי השגה הוא מבחי׳ התפשטות הנפש בגוף האדם בהתלבשותה במוחו ומוח שכלם היה קטן מהכיל את המראה לכך נפל עליהם חרדה גדולה.
except at the level of their mazal, which is above comprehension (for comprehension comes from the level of the soul’s extension in a person’s body, as it is enclothed in his brain, and the brain of their intellect was too small to contain the vision), therefore a great trembling fell upon them.
Comprehension belongs to the part of the soul enclothed in the brain, and their minds were too small for the vision, so it reached only their mazal, which is above comprehension. A revelation the mind cannot hold, yet the soul’s root perceives, produces trembling.




16וכך הוא בענין גילוי אור א״ס בבחי׳ מזל שהוא הנשמה שלמעלה מהתלבשות בגוף לפי שאין גילוי זה בא לידי התלבשות להיות נתפס ונקלט במוח שכלו87 לכך תפול עליו אימה ופחד וחרדה גדולה,
And so it is with the revelation of the Infinite Light at the level of the mazal, which is the soul that is above enclothement in the body: since this revelation does not come to be enclothed, so as to be grasped and absorbed in the brain of one’s intellect, therefore dread and fear and great trembling will fall upon him.
So it is with the revelation of the Infinite Light: it reaches a person’s mazal, the soul above the body, and not his mind. Because it is not grasped and absorbed in the intellect, it brings dread, fear and great trembling.


(ועמ״ש במ״א ע״פ האזינו88 ענין מזליה שהוא בחי׳ אין שלמעלה מהחכמה והשתא א״ש דבחי׳ סובב יוכל להתגלות לבחי׳ מזל).89
(And see what is written elsewhere, on the verse “Give ear” (Ha’azinu), on the matter of “his mazal,” that it is the level of ayin (nothingness), which is above Chochmah; and now it is well understood that the level of sovev can be revealed to the level of mazal.)
The parenthesis refers to a discourse on Ha’azinu that explains the mazal as ayin, “nothingness,” the level above Chochmah. Since the mazal is above Chochmah, the encompassing light, which no intellect can grasp, can be revealed to it.


ועל יראה גדולה כזו שהיא למעלה מההשגה במוח שכלו רק בבחי׳ מזלייהו אמרו אם אין חכמה אין יראה.90
And about such a great awe, which is above comprehension in the brain of one’s intellect, [being] only at the level of “their mazal,” they said: “If there is no wisdom, there is no awe.”
This is the awe that the Mishnah means by “If there is no wisdom, there is no awe”: an awe beyond the mind’s comprehension, felt only at the level of the mazal. The wisdom it depends on is the wisdom of the Torah, as the next part explains.


וכמ״ש ויצונו ה׳ לעשות את כל החקים91 האלה ליראה כו׳ שלהיות גילוי זה בבחי׳ מזלייהו עד שתפול עליו אימה ופחד הוא ע״י עסק התורה דאורייתא מחכמה נפקת92 והוי׳ בחכמה93 כו׳
And as it is written, “And Havayah commanded us to do all these statutes, to be in awe,” etc.: that for this revelation to be at the level of “their mazal,” until dread and fear fall upon him, is through occupation with the Torah; for “the Torah comes forth from Chochmah,” and “Havayah, with wisdom (Chochmah),” etc.;
Deuteronomy 6:24 says G-d gave the statutes “to be in awe”: Torah study is the way to this higher awe, the revelation at the level of the mazal. For the Torah “comes forth from Chochmah” (Zohar), and “Havayah, with wisdom,” founded the earth (Proverbs 3:19).


שאור א״ס ב״ה שורה ומתגלה בחכמה כח מ״ה בחי׳ ביטול שאין אור א״ס ב״ה שורה ומתגלה אלא במה שבטל כו׳, (ועמ״ש מזה בפ׳ ואתחנן בד״ה ואהבת את יעו״ש).
for the Infinite Light, blessed be He, rests and is revealed in Chochmah, koach mah (“the power of ‘what’”), the level of self-nullification (bittul); for the Infinite Light, blessed be He, rests and is revealed only in that which is nullified, etc. (And see what is written on this in Parshas Va’eschanan, in the discourse beginning “And you shall love…”; see there.)
The Infinite Light rests and is revealed in Chochmah because Chochmah is koach mah, “the power of ‘what,’” a state of bittul: G-d’s light dwells only in what is nullified before Him. The text refers to its discourse on “And you shall love” in Va’eschanan.


והיינו התורה שהיא חכמתו ית׳ ממש והוא וחכמתו אחד כי הוא המדע והוא היודע94 כו׳.
And this is the Torah, which is actually His wisdom, may He be blessed; and He and His wisdom are one, for “He is the knowledge and He is the knower,” etc.
The Torah is G-d’s very wisdom, and G-d and His wisdom are one, as the Rambam writes, “He is the knowledge and He is the knower.” So the Infinite Light is truly present in it.


ועיקר גילוי זה למעלה במקור התורה שהיא בחי׳ חכמה עילאה היא בבחי׳ מזל שמזיל וממשיך השפעה מגילוי זה להתפשטות התורה שלפנינו המלובשת בג שמיות.
And the main [place] of this revelation above, in the source of the Torah, which is the level of the supernal Chochmah (Chochmah Ila’ah), is at the level of mazal, which makes the influence of this revelation flow and draws it down to the extension of the Torah before us, which is enclothed in physicality.
In the Torah’s source above, the supernal Chochmah, this revelation is at the level of mazal, and from there it flows down to the Torah we study, which is clothed in physical matters. The next parts connect this mazal of the Torah with the mazal of the soul.


והנה תלת קשרין95 מתקשראן דא בדא ישראל באורייתא כו׳ וישראל נק׳ חיילין דאורייתא96 בזהר (ר״פ במדבר קי״ז ב׳) ע״פ שאו את ראש בני ישראל97 כו׳
Now, “three bonds are bound one to another: Israel to the Torah,” etc.; and Israel are called “the hosts of the Torah” in the Zohar (at the beginning of Parshas Bamidbar, 117b), on the verse “Lift up the head of the children of Israel,” etc.;
The Zohar teaches that the Holy One, the Torah and Israel are three levels bound to one another (Zohar 3:73a). On the census, “Lift up the head of the children of Israel” (Numbers 1:2), it calls Israel “the hosts of the Torah” (Zohar 3:117b).


כי ס״ר אותיות התורה98 הן שורש ומקור ס״ר נשמות ישראל99 כל אות שורש ומקור נשמה א׳ כו׳,
for the six hundred thousand letters of the Torah are the root and source of the six hundred thousand souls of Israel, each letter the root and source of one soul, etc.
The reason is that the Torah’s six hundred thousand letters are the roots of the six hundred thousand souls of Israel, each letter the root of one soul.


ובעסק התורה למטה תעורר שורש נשמתו למעלה בחי׳ מזל להמשיך גילוי אור א״ס ב״ה המלובש בחכמה עילאה מקור התורה ששם יסודתה של הנשמה בהררי קדש100
And through occupation with the Torah below, he will arouse the root of his soul above, the level of mazal, to draw down the revelation of the Infinite Light, blessed be He, which is enclothed in the supernal Chochmah, the source of the Torah, where the soul’s “foundation is on the holy mountains”;
So when a person studies Torah below, he arouses his soul’s root above, its mazal. This draws down the Infinite Light enclothed in the supernal Chochmah, the Torah’s source, where the soul’s root lies, “its foundation on the holy mountains” (Psalms 87:1).


להיות נמשך בחי׳ גילוי זה בבחי׳ מזלא שרש הנשמה למעלה ותפול עליו אימה ופחד וחרדה גדולה מפני גילוי אור ה׳ א״ס ב״ה ממש בבחי׳ מזלייהו דחזו.101
so that this revelation be drawn down at the level of the mazal, the root of the soul above, and dread and fear and great trembling fall upon him because of the revelation of the very light of G-d, the Infinite One, blessed be He, at the level of “their mazal saw.”
The revelation is then drawn down to the mazal, the soul’s root above, and dread, fear and great trembling fall upon the person. It is like the men beside Daniel: “their mazal saw,” though their minds did not.


(ועמ״ש מזה בד״ה וזאת המצוה אשר צוה102 ובד״ה כי תצא. ועוי״ל בענין זה עפמ״ש בפ׳ בשלח ע״פ וייראו העם את103 ה׳ ויאמינו בה׳ שיש ב׳ שמות בי״ג מדות הרחמים ופסיק טעמא בינייהו ובחי׳
(And see what is written on this in the discourse beginning “And this is the commandment which [Havayah] commanded,” and in the discourse beginning “When you go out.” And one may further explain this matter according to what is written in Parshas Beshalach on the verse “And the people stood in awe of Havayah, and they believed in Havayah”: that there are two Names in the Thirteen Attributes of Mercy, and a pause in the cantillation separates them; and the level of
The text names two more discourses, then offers a further explanation from its discourse on Beshalach. In Exodus 14:31, “And the people stood in awe of Havayah, and they believed in Havayah,” the Name appears twice, as it does at the opening of the Thirteen Attributes of Mercy (Exodus 34:6), where a pause in the cantillation separates the two Names.


שם הוי״ה המהוה השתלשלות העולמות ממנו נמשך היראה שיראה הוא ע״י גילוי כמו והנורא בתוספת וי״ו משא״כ בבחי׳ שם הוי״ה שלמעלה מהשתלשלות סובב כל עלמין נאמר רק ויאמינו אבל לא שיומשך משם בחי׳ יראה.
the Name Havayah that brings into being the chain of the worlds: from it awe is drawn down, for awe comes through revelation, as in “and the awesome” (vehanora), with the added vav; whereas of the level of the Name Havayah that is above the chain of descent, sovev kol almin, it says only “and they believed,” but not that the level of awe be drawn down from there.
The first Name is Havayah that brings the chain of the worlds into being; from it comes awe, since awe needs a revelation, as the added vav of vehanora, “and the awesome,” suggests. The second is the Name Havayah above the chain of descent, sovev kol almin, and of it the verse says only “they believed”: faith, not awe.


וזה היה קודם מ״ת אבל מ״ת הוא ויצונו כו׳ ליראה פי׳ שעי״ז יומשך גילוי שם הוי׳ סוכ״ע ג״כ שיהי׳ מזה ממש בחי׳ יראה.
And this was before the Giving of the Torah; but the Giving of the Torah is “And He commanded us,” etc., “to be in awe”: that is, that through this the revelation of the Name Havayah of sovev kol almin will also be drawn down, so that from it there will actually be the level of awe.
That was before the Giving of the Torah. With the Torah came “He commanded us… to be in awe”: now even the Name Havayah that is sovev kol almin is drawn down, so that it too brings awe.


ואיך הוא זהו ע״י מזלייהו דחזי בשרש התורה שהיא ג״כ מבחי׳ מזלא עילאה כמ״ש באדרא דנשא קל״ד א׳ בפי׳ הכל תלוי במזל104 אפי׳ ס״ת בהיכל105 כו׳
And how is this? It is through “their mazal sees,” in the root of the Torah, which is also from the level of the supernal mazal (mazala ila’ah), as is written in the Idra of Naso, 134a, explaining “Everything depends on mazal, even a Torah scroll in the ark,” etc.,
This happens through “their mazal sees” in the Torah’s root, which is itself the supernal mazal. The Idra of Naso (Zohar 3:134a) says, “Everything depends on mazal, even a Torah scroll in the ark,” and explains the mazal there as the supernal level on which all holiness depends.


וכנזכר לעיל דהיינו שמזיל וממשיך ההשפעה לתורה שלפנינו כו׳, ונמצא יש ב׳ בחי׳ יראה הא׳ יראה תתאה הב׳ יראה עילאה ע״ד דמזלייהו חזו106
and as mentioned above: that is, that it makes the influence flow and draws it down to the Torah before us, etc. It follows that there are two levels of awe: the first, the lower awe (yirah tata’ah); the second, the higher awe (yirah ila’ah), in the manner of “their mazal saw.”
The supernal mazal makes the flow pass down to the Torah we study. So there are two kinds of awe: a lower awe, and a higher awe of the kind the men beside Daniel felt, “their mazal saw.”


ולכן אין מבטלין ת״ת למצוה שאפשר לעשותה ע״י אחרים דכיון שתכלית התורה הוא ויצונו כו׳ ליראה כו׳, ועיקר התגלות יראה עילאה הוא ע״י התורה כי אם אין חכמה אין יראה)
Therefore Torah study is not set aside for a mitzvah that can be done by others; for since the purpose of the Torah is “And He commanded us,” etc., “to be in awe,” etc., and the main revelation of the higher awe is through the Torah, for “if there is no wisdom, there is no awe.”)
This explains the halachah: Torah study is not set aside for a mitzvah that others can do, because the Torah’s purpose is awe (“He commanded us… to be in awe”), and the higher awe is revealed chiefly through the Torah. As the Mishnah says, “if there is no wisdom, there is no awe.”


(ועמ״ש עוד מענין עסק התורה בד״ה כי ביום הזה יכפר בפ׳ אחרי בפי׳ והיו הדברים האלה אשר אנכי מצוך היום107 כו׳ ע״ש).
(And see further what is written on the subject of occupation with the Torah in the discourse beginning “For on this day He shall atone,” in Parshas Acharei, in the explanation of “And these words which I command you this day shall be,” etc.; see there.)
Another reference: the discourse “For on this day He shall atone,” in Acharei, discusses Torah study further in explaining “And these words which I command you this day shall be upon your heart” (Deuteronomy 6:6).


אמנם למצוה שאי אפשר לעשותה ע״י אחרים מבטלין ת״ת דאל״כ הרי אם אין יראה תתאה אין חכמה כו׳ וכשמבטל המ״ע הרי פורק יראה כו׳.
However, for a mitzvah that cannot be done by others, Torah study is set aside; for otherwise, if there is no lower awe, there is no wisdom, etc.; and when he neglects the positive commandment, he casts off awe, etc.
But a mitzvah that only this person can do does override Torah study. Otherwise the other half of the Mishnah applies, “if there is no awe, there is no wisdom”: the lower awe is lacking, and one who neglects a positive commandment casts off awe.


ועיקר יראה עילאה זו איתא בהרמ״ז ר״פ וישב ופ׳ אחרי שהוא נמשך מגבורה דעתיק יראה גימ׳ גבורה והוא המלובש במו״ס שמשם המשכת בחי׳ מזלא שהוא מקור המשפיע לתורה שלפנינו דמחכמה נפקת.108109110
And the essence of this higher awe is found in the Ramaz, at the beginning of Parshas Vayeshev and in Parshas Acharei: that it is drawn from the Gevurah of Atik (yirah, “awe,” is numerically equal to gevurah), which is what is enclothed in the Mocha Stima’ah (the hidden brain), from which the level of the mazal is drawn down, which is the source that flows to the Torah before us, which “comes forth from Chochmah.”
The Ramaz (Rabbi Moshe Zacuto) explains that this higher awe comes from the Gevurah of Atik, the innermost level of Keser; yirah, “awe,” and gevurah have the same numerical value, 216. It is enclothed in the Mocha Stima’ah, “the hidden brain,” from which the mazal flows to the Torah we study, the Torah that comes forth from Chochmah.




Section 6 · ¶17–18
Wisdom joins the soul to the Infinite
17וע׳ באגה״ק כשהאדם עוסק בתורה דיוקנו עוסק למעלה בתורה היינו התקשרות מזלי׳ של הנשמה במקור התורה ועי״ז נמשך יראה עילאה הנ״ל.
And see in Iggeres HaKodesh: “When a person occupies himself with the Torah, his image (deyokno) occupies itself above with the Torah”: that is, the bond of the soul’s mazal with the source of the Torah; and through this the higher awe mentioned above is drawn down.
The text cites Iggeres HaKodesh (the Kehot note locates the passage at the beginning of Kuntres Acharon): when a person studies Torah below, his “image” above, the root of his soul, studies with him. This is the bond of the soul’s mazal with the source of the Torah, and it draws down the higher awe.


עוד יש לבאר ענין זה באופן אחר קצת והוא עפמ״ש בענין שרש העבודה ומצות תלמוד תורה והוא שהנשמה עצמה היא למעלה מהחכמה עד שהחכמה וכ״ש שאר בחי׳ הנפש בינה ודעת וז׳ מדות הם
This matter can be explained further in a somewhat different way, according to what is written on the subject of the root of [divine] service and the mitzvah of Torah study: that the soul itself is above Chochmah, so that Chochmah, and all the more so the other levels of the soul, Binah and Daas and the seven emotive attributes (middos), are
A second explanation follows, based on what is written elsewhere about the root of divine service and the mitzvah of Torah study. The soul’s essence is above Chochmah, so that Chochmah, and still more Binah, Daas and the seven emotions, are only its instruments.


רק בחי׳ כלים לעצמיות הנשמה שהיא למעלה מהשכל, ועד״ז ויותר מזה לאין קץ שאור א״ס ב״ה הוא למעלה מעלה מהחכמה
only at the level of vessels for the essence of the soul, which is above intellect. And in the same way, and infinitely more so, the Infinite Light (Or Ein Sof), blessed be He, is far, far above Chochmah;
They are vessels through which the soul’s essence, which is beyond intellect, expresses itself. In the same way, and infinitely more so, the Infinite Light is far above Chochmah.


אלא שמ״מ שורה ומתייחד בחכמה ואורייתא מחכמה נפקת111 הרי יש בה השראת אור א״ס ב״ה שלמעלה מהחכמה וע״י התקשרות שכל האדם בחכמה שבתורה עי״ז יהיה ג״כ גילוי אור א״ס שלמעלה מהחכמה
but nevertheless it rests in Chochmah and is united with it, and “the Torah comes forth from Chochmah”; thus the Infinite Light, blessed be He, which is above Chochmah, rests in it. And through the bond of a person’s intellect with the wisdom (Chochmah) that is in the Torah, through this there will also be a revelation of the Infinite Light that is above Chochmah,
Yet the Infinite Light rests in Chochmah and is united with it, and the Torah comes from Chochmah, so the Torah holds the light that is above Chochmah. When a person binds his intellect to the wisdom of the Torah, that higher light is revealed through it.


שהוא שורה בחכמה שבתורה יהיה גילוי ממנו לבחי׳ הנשמה שלמעלה מהחכמה כו׳ שהחכמה מתאחדת עם הנשמה אף שהנשמה עצמה היא למעלה מהחכמה כנ״ל.
which rests in the wisdom of the Torah: there will be a revelation from it to the level of the soul that is above Chochmah, etc.; for Chochmah is united with the soul, even though the soul itself is above Chochmah, as mentioned above.
The light resting in the Torah’s wisdom is then revealed to the part of the soul that is above Chochmah. This works because a person’s Chochmah is united with his soul, even though the soul itself is higher.




18ולכן ע״י עסק התורה שהוא התקשרות שכל האדם בחכמתו של הקב״ה עי״ז גם עצמיות הנשמה שלמעלה מהחכמה והשכל
Therefore, through occupation with the Torah, which is the bond of a person’s intellect with the wisdom of the Holy One, blessed be He, through this even the essence of the soul, which is above Chochmah and intellect,
So through Torah study, binding one’s mind to G-d’s wisdom, even the essence of the soul, which is above intellect, is affected.


תתכלל ממש בעצמיות אור א״ס ב״ה שלמעלה גם מהחכמה עילאה כו׳ וכמ״ש מזה באריכות בביאור ע״פ ולא תשבית מלח.112113
will actually be included in the essence of the Infinite Light, blessed be He, which is above even the supernal Chochmah, etc.; as is explained on this at length in the explanation of the verse “And you shall not omit the salt.”
The soul’s essence becomes included in the essence of the Infinite Light, which is above even the supernal Chochmah. The text refers to its explanation of “And you shall not omit the salt” (Leviticus 2:13), in Vayikra.


וזהו אם אין חכמה אין יראה114 דא״א להיות גילוי זה במזלייהו ועצמיות הנשמה שממנו נמשך היראה עילאה הנ״ל אא״כ ע״י התקשרות שכל האדם בחכמה שבתורה משום דהוי׳ בחכמה115 וכנ״ל ממשל קריאת שם נפש המשכלת:116
And this is “If there is no wisdom, there is no awe”: for there cannot be this revelation in “their mazal” and in the essence of the soul, from which the higher awe mentioned above is drawn, except through the bond of a person’s intellect with the wisdom of the Torah; because “Havayah [is] with wisdom (Chochmah),” and as mentioned above from the analogy of the soul’s being called by the name “the intellective soul.”
This is the meaning of “If there is no wisdom, there is no awe”: the revelation to the mazal and the soul’s essence, the source of the higher awe, comes only through binding one’s intellect to the wisdom of the Torah, for G-d is present in Chochmah. The analogy is the one given above: the soul is named “the intellective soul” because its intellect is one with it.




Section 7 · ¶19–23
If there is no awe, there is no wisdom
19ד אך כדי לבוא למעלה ומדרגה זו להמשיך בחי׳ חכמה עילאה מקור התורה שבה מלובש אור א״ס ב״ה
4. But in order to reach this height and level, to draw down the level of the supernal Chochmah, the source of the Torah, in which is enclothed the Infinite Light, blessed be He,
Section 4 asks what is needed to reach this level: drawing down the supernal Chochmah, the source of the Torah, in which the Infinite Light is enclothed.


ממש ומיוחדת עמו ביחוד גמור להיות גילוי זה למטה בעסק התורה שלפנינו המלובשת בגשמיות בבחי׳ יראה וחרדה גדולה ע״ז אמרו אם אין יראה אין חכמה.117
itself, and which is united with Him in a complete unity, so that this revelation be below, in occupation with the Torah before us, which is enclothed in physicality, at the level of awe and great trembling: about this they said, “If there is no awe, there is no wisdom.”
That Chochmah is wholly one with the Infinite Light, and the goal is that its revelation come below, into the Torah we study in physical form, as awe and great trembling. For this, the Sages said, “If there is no awe, there is no wisdom”: awe must come first.




20והיא בחי׳ יראה תתאה בקיום המצות מעשיות בפועל ממש. כי הנה המצות הן מצות המלך118 ובקיומם מקיים שום
And this is the level of the lower awe, in the actual fulfillment, in deed, of the practical mitzvos. For the mitzvos are the commands of the King, and by fulfilling them one fulfills “You shall surely
The awe that must come first is the lower awe: carrying out the practical mitzvos in actual deed. The mitzvos are the King’s commands, and keeping them fulfills “You shall surely set a king over yourself” (Deuteronomy 17:15).


תשים עליך מלך119 ויראה זו היא הכנה להמשיך על ידה גילוי אור א״ס ממש המלובש בח״ע שע״י עסק התורה.
set a king over yourself.” And this awe is a preparation, through which to draw down the revelation of the very Infinite Light that is enclothed in the supernal Chochmah, which [comes] through occupation with the Torah.
Accepting G-d as King prepares the way. Through this awe the very Infinite Light enclothed in the supernal Chochmah can be drawn down in Torah study.




21וזהו קדשנו במצותיך120 תחלה ואח״כ ותן חלקנו בתורתך. והענין כי פ׳ קדשנו הוא לשון קידושין ואירוסין וכמ״ש וארשתיך לי לעולם121 והיינו ע״י המצות.
And this is [the meaning of] “Sanctify us with Your commandments” first, and afterwards “and grant our portion in Your Torah.” The explanation is that “sanctify us” (kadsheinu) is an expression of kiddushin and betrothal, as it is written, “And I will betroth you to Me forever”; and that is through the mitzvos.
The Shabbos prayer asks first, “Sanctify us with Your commandments,” and only then, “grant our portion in Your Torah.” Kadsheinu, “sanctify us,” is the language of kiddushin, betrothal, as in “I will betroth you to Me forever” (Hosea 2:21), and this betrothal is through the mitzvos.


שכמו הקדושין הם ע״י שנותן הטבעת באצבע הכלה שהיא בחי׳ חיצוניות בלבד ועי״ז היא מתקדשת לו ונקנית לו בביאה שהיא המשכה פנימית.
For just as kiddushin is through his placing the ring on the bride’s finger, which is only an outer matter (chitzoniyus), and through this she is consecrated to him and is acquired by him in union, which is an inner drawing-down;
In a marriage, kiddushin is done by placing a ring on the bride’s finger, an external act, and through it she becomes consecrated to the groom. The union that follows is an inner bond.


כך המצות הגם שהם בחי׳ חיצוניות ולבושים להנפש מ״מ בהם ועל ידם נעשה בחי׳ קדושין להיות שום תשים עליך מלך122 בבחינת חיצונית והייתם קדושים לאלקיכם123
so too the mitzvos: although they are an outer matter and garments for the soul, nevertheless in them and through them the level of kiddushin comes about, so that there is “You shall surely set a king over yourself” in an outer manner, and “you shall be holy to your G-d”;
So too the mitzvos are external, garments of the soul, yet through them comes kiddushin: accepting G-d as King in an outward way, and becoming “holy to your G-d” (Numbers 15:40).


ובזה ותן חלקנו בתורתך, בתורתך דייקא שתהא שורה ומתגלה המשכת ח״ע בבחי׳ פנימית בבחי׳ זיווג ויחוד ממש.
and with this, “and grant our portion in Your Torah”: “in Your Torah” specifically, so that the drawing-down of the supernal Chochmah may rest and be revealed in an inner manner (pnimiyus), as an actual union and oneness.
Then comes “grant our portion in Your Torah”: through the Torah specifically, the supernal Chochmah rests and is revealed inwardly, as a true union. The mitzvos are the betrothal; the Torah is the inner union.




22וכמארז״ל ע״פ וביום חתונתו124 זה מ״ת125 שהיא בחי׳ חתונתו ממש, ולכן אמרו רז״ל כל האומר אין לי
And as our Sages, of blessed memory, said on the verse “and on the day of his wedding”: “this is the Giving of the Torah,” which is actually the level of His wedding. And therefore our Sages, of blessed memory, said, “Whoever says, ‘I have nothing
The Mishnah (Taanis 26b) reads “on the day of his wedding” (Song of Songs 3:11) as the Giving of the Torah: Sinai was G-d’s wedding with Israel, the inner union. So the Sages also said that one who says “I have nothing but Torah” does not have even Torah (Yevamos 109b).


אלא126 תורה אפי׳ תורה אין לו כי א״א להמשיך בחי׳ התורה במקורה ושרשה שהיא ח״ע בבחי׳ פנימית בלי קדימת המצות בבחי׳ יראה תתאה בחי׳ חיצוני׳.
but Torah,’ does not have even Torah”; for it is impossible to draw down the Torah in its source and root, which is the supernal Chochmah, in an inner manner, without the mitzvos coming first, at the level of the lower awe, the outer level.
The Torah in its source, the supernal Chochmah, cannot be drawn down inwardly unless the mitzvos, with the lower awe, come first. Without the outward kiddushin there is no inner union.


וזהו שארז״ל שאחר שקיבל עליו עומ״ש יקבל עליו עול מצות127128 כי א״א להיות קיום אמיתי לקבלת עומ״ש שבפרש׳ ראשונה להיות עי״ז ודברת בם בשבתך בביתך129 כו׳ כ״א ע״י עול מצות המלך שהם בחי׳ קדושין כנ״ל:
And this is [the meaning of] what our Sages, of blessed memory, said: that after he has accepted upon himself the yoke of the Kingdom of Heaven, he should accept upon himself the yoke of the mitzvos. For there cannot be a true fulfillment of the acceptance of the yoke (kabbalas ol) of the Kingdom of Heaven in the first section [of the Shema], so that through it [there be] “and you shall speak of them when you sit in your house,” etc., except through the yoke of the King’s commands, which are the level of kiddushin, as mentioned above.
The Mishnah (Berachos 2:2) explains why the first section of the Shema comes before the second: one first accepts the yoke of the Kingdom of Heaven, and then the yoke of the mitzvos. The acceptance of G-d’s kingship in the first section, which leads to “you shall speak of them when you sit in your house” (Deuteronomy 6:7), is real only through the yoke of the King’s commands.




23אך הנה כ״ז הוא דרך וסדר העבודה להקדים יראה תתאה בקיום המצות תחלה אם אין יראה אין חכמה.
Now, all this is the way and the order of [divine] service: to begin with the lower awe, in the fulfillment of the mitzvos, first: “if there is no awe, there is no wisdom.”
So the order of divine service is: first the lower awe, through keeping the mitzvos, as “if there is no awe, there is no wisdom.”


ואח״כ אם אין חכמה אין יראה דהיינו המשכת ח״ע בעסק התורה שבה מלובש ומיוחד יחוד אור א״ס ב״ה עד שתפול עליו אימה ופחד בבחי׳ מזלייהו.
And afterwards, “if there is no wisdom, there is no awe”: that is, the drawing-down of the supernal Chochmah through occupation with the Torah, in which the Infinite Light, blessed be He, is enclothed and united in unity, until dread and fear fall upon him at the level of “their mazal.”
Then comes “if there is no wisdom, there is no awe”: Torah study draws down the supernal Chochmah, in which the Infinite Light is enclothed and united, until the higher awe, the dread felt by “their mazal,” falls upon the person. The two halves of the Mishnah are two stages, not a circle.




Section 8 · ¶24–25
Sinai and “we will do”
24וסדר העבודה זו היא שייכא אחר שכבר ניתנו תורה ומצות לישראל. אבל בשעת מ״ת שעדיין לא היו ישראל מצווים על המצות מאין היתה המשכת התורה ח״ע בגילוי א״ס ב״ה ממש.
And this order of service applies after the Torah and the mitzvos had already been given to Israel. But at the time of the Giving of the Torah, when Israel had not yet been commanded concerning the mitzvos, from where did the drawing-down of the Torah, the supernal Chochmah, with the revelation of the very Infinite One, blessed be He, come?
This order applies once the Torah and the mitzvos had been given. At Sinai, before Israel had been commanded any mitzvos, how could the supernal Chochmah, with the revelation of the Infinite One, be drawn down?


אך ע״ז נאמר וירד ה׳ על הר סיני130 שהיתה אתערותא דלעילא ברצון ית׳ מאליו ולצורך שעה.
But of this it is said, “And Havayah descended upon Mount Sinai”: it was an arousal from above (isarusa dil’eila), by His will, may He be blessed, of His own accord, and for the need of the hour.
The answer is “And Havayah descended upon Mount Sinai” (Exodus 19:20): the revelation came as an arousal from above, by G-d’s own will, unprompted, for that moment only.


רק שמ״מ ישראל הבינו מעצמם שא״א להיות קביעות זו לדורות אלא ע״י קיום המצות ולכך
Yet nevertheless, Israel understood of themselves that this could not become fixed for the generations except through the fulfillment of the mitzvos. And therefore
Still, Israel understood on their own that such a revelation could become lasting for all generations only through keeping the mitzvos.


הקדימו נעשה לנשמע131132 שא״א להיות נשמע הוא המשכת התורה בבחי׳ פנימית אלא ע״י נעשה בחי׳ עשיית המצות להיות כלים ומשכן להשראה והמשכה זו.
they put “we will do” before “we will hear”: for there cannot be “we will hear,” which is the drawing-down of the Torah in an inner manner, except through “we will do,” the doing of the mitzvos, so that they be vessels and a dwelling for this indwelling and drawing-down.
So they said “we will do” before “we will hear” (Exodus 24:7). “Hearing,” the inner drawing-down of the Torah, can rest only on “doing,” the mitzvos, which become vessels and a dwelling for it.




25וזהו שארז״ל מי גילה רז זה133 כו׳ שהיה באמת בחי׳ רז שהוא בחי׳ העלם שהרי הגילוי היה בהמשכת התורה בלי קדימת המצות. אלא שישראל הבינו הסוד שהיה בהעלם:
And this is [the meaning of] what our Sages, of blessed memory, said: “Who revealed this secret,” etc. For it was truly a secret, that is, something concealed, since the revelation came in the drawing-down of the Torah without the mitzvos coming first; but Israel understood the secret that was concealed.
When Israel put “we will do” first, a heavenly voice asked, “Who revealed to My children this secret?” (Shabbos 88a). It was a secret because at Sinai the revelation came without the mitzvos first, so the true order was hidden, yet Israel perceived it.




Section 9 · ¶26–32
The Omer and Shavuos
26ה אך כח גילוי זה שבמ״ת להיות גילוי רצון העליון ב״ה מלובש בח״ע למעלה מסדר ההשתלשלות וסדר קביעות העבודה הוא ע״י ספירת העומר ז׳ שבועות תספר לך מהחל134 כו׳.
5. But the power of this revelation at the Giving of the Torah, that there be a revelation of the supernal will, blessed be He, enclothed in the supernal Chochmah, above the order of the chain of descent (hishtalshelus) and the fixed order of service, is through the Counting of the Omer: “Seven weeks you shall count for yourself; from when [the sickle] is first,” etc.
Section 5 returns to the Omer. The power for this revelation at Sinai, G-d’s supernal will enclothed in the supernal Chochmah, above the order of the worlds and of the fixed order of service, came through counting the seven weeks of the Omer (Deuteronomy 16:9).


והענין כי הנה פי׳ ענין ספי׳ העומר הוא כי פי׳ ספירה הוא מלשון הארה.
And the explanation: the meaning of the matter of the Counting (sefirah) of the Omer is that the word sefirah is an expression of illumination.
The word sefirah, “counting,” is read as related to light: it means illumination. Counting the Omer is illuminating it.




27והיינו הארות והמשכות אל העומר שהוא מן השעורים מאכל בהמה דהיינו חיות הנפש הבהמית בז׳ מדות הטבעיות המתפשטות ממנה
That is, illuminations and drawings-down to the Omer, which is of barley, the food of an animal: that is, the life-force of the animal soul, in the seven natural emotive attributes (middos) that spread out from it.
The Omer offering was of barley, the food of animals, so it stands for the animal soul and its life-force, expressed in its seven natural emotions. “Counting” the Omer means bringing light to it.


וצריך להאיר אותן ולזככן שתהיינה נכללות במדות דקדושה לך ה׳ הגדולה כו׳ בבחי׳ אתכפיא ואתהפכא.
And one must illuminate them and refine them, so that they be included in the attributes of holiness, “Yours, Havayah, is the greatness,” etc., in the manner of subjugation and transformation (iskafya and is’hapcha).
Those emotions are to be lit up and refined until they are absorbed into the holy attributes named in “Yours, Havayah, is the greatness” (I Chronicles 29:11). This happens in two stages, first by subduing them (iskafya) and then by transforming them (is’hapcha).


והיינו ע״י המשכת היום יום שהוא המשכות ח״ע ב״ה שהוא אור וזרע זרוע המהפכים כו׳ ומעט אור דוחה הרבה חושך כו׳.
And this is through the drawing-down of [the count] “Today is day…,” which is drawings-down of the supernal Chochmah, blessed be He, which is light, and a sown seed, which transform, etc.; and “a little light dispels much darkness,” etc.
Each day’s count, “Today is day…,” draws down light from the supernal Chochmah. This light, like a sown seed, transforms what it reaches, and “a little light dispels much darkness.”


וזהו מהחל חרמש בקמה.135 חרמש מל׳ החרם תחרימם.136 קמה הן המדות שהן קמות וגם נצבות על עמדן במעמד קיום וחזק בתקפן בטבען כתולדותן שצריך להניף עליהם חרמש בחי׳ החרם תחרימם להכריתן ולהכניען תחת הקדושה.137
And this is “from when the sickle is first [put] to the standing grain.” Chermesh, “sickle,” is from the expression “you shall utterly destroy them” (hacharem tacharimem). The “standing grain” is the emotive attributes, which stand up and are also planted in their place, in a stance of endurance and strength, in their force, by their nature, as they were born; one must lift a sickle over them, the level of “you shall utterly destroy them,” to cut them off and subdue them beneath holiness.
Now the verse is read again: chermesh, “sickle,” is linked to hacharem tacharimem, “you shall utterly destroy them” (Deuteronomy 20:17). The firmly rooted emotions, the “standing grain,” must be cut down and brought under holiness.




28והנה כל הז׳ שבועות הם בבחי׳ מלחמה של נפש האלקית עם היצר הרע ונפש הבהמית להיות אתכפיא ואתהפכא והוא מבחי׳ השתלשלות מחכמה ולמטה כי בחכמה אתברירו.138
Now, all the seven weeks are in the manner of a war of the G-dly soul against the evil inclination and the animal soul, to bring about subjugation and transformation; and this is from the level of the chain of descent (hishtalshelus), from Chochmah downward, for “through Chochmah they are refined.”
The seven weeks are a war of the G-dly soul against the evil inclination and the animal soul, first subduing and then transforming it. This work belongs to the ordered chain of descent, from Chochmah down, for “through Chochmah they are refined”: refinement works through wisdom.


אך אחר גמר המלחמה שגמר ונצח כל השונאים הן ז׳ מדות הטבעים לכבשן ולהכניען אזי מאליו וממילא מתגלה רצון העליון ב״ה שהוא למעלה מעלה מגדר ההשתלשלות שהוא הסוכ״ע והוא השוה ומשוה כו׳.
But after the end of the war, when one has finished and defeated all the enemies, namely the seven natural attributes, conquering and subduing them, then of itself and as a matter of course the supernal will (ratzon), blessed be He, is revealed, which is far, far above the bounds of the chain of descent, which is the light that encompasses all worlds (sovev kol almin); and it is “equal, and making equal,” etc.
When the war is won and the seven natural emotions are conquered, the supernal will is revealed of itself. It is far above the chain of descent: it is sovev kol almin, which relates to all alike, “equal, and making equal.”




29ובבחי׳ זו לא שייך שום מלחמה כי נעשה הכל א׳ ומרה״ר נעשה רה״י ליחודו ית׳ וכמשל איברי הגוף
And at this level no war at all applies, for everything becomes one, and from the public domain it becomes a private domain for His unity, may He be blessed; as in the analogy of the limbs of the body,
At this level there is nothing left to fight: everything becomes one, and the “public domain” of multiplicity becomes a “private domain” for G-d’s unity. The limbs of the body illustrate this.


שהם בהתחלקות לאיברים פרטים לפי מזגם ותכונתם כח הראיה בעין כו׳ וזה ראש וזה רגל כו׳ מ״מ מתאחדים והיו לאחדים139 וכולם נשמעים לרצונו.
which are divided into particular limbs according to their makeup and nature, the power of sight in the eye, etc., and this one a head and that one a foot, etc.; nevertheless they are united and “become one,” and all of them obey his will.
The limbs are distinct, each with its own makeup and function, sight in the eye, this one a head and that one a foot. Yet they are united, “they become one” (Ezekiel 37:17), and all of them obey the person’s will.


כך עד״מ בהתגלות רצון העליון ב״ה כולם נכנסים תחת יד הקדושה ביחוד גמור בלי שום פירוד ח״ו.
So too, by way of analogy, with the revelation of the supernal will, blessed be He, all of them enter under the hand of holiness in a complete unity, without any separation, G-d forbid.
So when G-d’s supernal will is revealed, every force comes under the rule of holiness in complete unity, with no separation at all.




30וז״ש ועשית חג שבועות לה׳ אלהיך מסת נדבת ידך140 אשר תתן כו׳ ולא כתיב נדבת לבך שנדבת הלב היא מורגשת בהרגשת הלב ויש מי שאוהב כו׳. ועדיין אין זה בחי׳ ביטול ממש.
And this is [the meaning of] what is written, “And you shall make the Festival of Shavuos to Havayah your G-d, according to the measure of the freewill offering of your hand that you shall give,” etc. It does not say “the freewill offering of your heart,” for the generosity of the heart is felt in the heart’s feeling, and there is one who loves, etc.; and this is not yet the level of actual self-nullification (bittul).
Deuteronomy 16:10 commands Shavuos with “the freewill offering of your hand,” not “of your heart.” A gift of the heart is felt, and where there is feeling there is someone who loves, a self; that is not yet complete bittul.




31ובגילוי רצון העליון ב״ה בחג השבועות מתגלה הרצון שלמעלה מן הלב שאין הלב כלי קיבול להיות נתפס ומורגש בתוכו הרצון העליון
But with the revelation of the supernal will, blessed be He, on the Festival of Shavuos, the will that is above the heart is revealed, for the heart is not a vessel able to receive the supernal will, so that it be grasped and felt within it;
On Shavuos the supernal will is revealed, a will above the heart. The heart cannot contain or feel it.


ואזי נק׳ נדבת היד אשר תתן מאליה ומעצמה. כאשר יברכך141 ה׳ אלקיך כלומר כאשר נמשך מלמעלה.
and then it is called “the freewill offering of the hand that you shall give,” of itself and on its own. “As Havayah your G-d shall bless you”: that is, as it is drawn down from above.
So the giving is called “of the hand,” coming of itself and not from felt emotion. “As Havayah your G-d shall bless you” means: as it is drawn down from above.




32ולכן כתיב בשתי הלחם שהקריבו בשבועות חמץ תאפינה.142 כי חמץ הוא לשון התנשאות ובפסח אסור החמץ שיש לזה יניקה לקליפות וסט״א גבהות וגסות הרוח כו׳.
And therefore it is written of the two loaves that were offered on Shavuos, “they shall be baked chametz.” For chametz is an expression of self-elevation; and on Pesach chametz is forbidden, for this gives nurture to the kelipos and the sitra achra (the other side): haughtiness and coarseness of spirit, etc.
The two loaves of Shavuos are commanded to be chametz (Leviticus 23:17), while on Pesach chametz is forbidden. Chametz, dough that rises, stands for self-elevation, which on Pesach feeds the kelipos and the sitra achra: haughtiness and coarseness of spirit.


משא״כ בשבועות שנזדככו המדות הטבעיות ועולות להיות נכללות בקדושה הרי אין ההתנשאות אלא בבחי׳ הקדושה שזו ההתנשאות היא כמ״ש לך ה׳ הגדולה כו׳
Whereas on Shavuos, when the natural emotive attributes have been refined and rise to be included in holiness, the elevation is only at the level of holiness; for this elevation is as it is written, “Yours, Havayah, is the greatness,” etc.,
On Shavuos the natural emotions have been refined and raised into holiness, so their elevation is holy, the kind described in “Yours, Havayah, is the greatness.”


ואין שם יניקה לקליפה וסט״א כלל. מחמת גילוי רצון העליון ב״ה שלמעלה מעלה מגדר ההשתלשלות.
and there is no nurture there for kelipah and the sitra achra at all, because of the revelation of the supernal will, blessed be He, which is far, far above the bounds of the chain of descent.
Nothing of it feeds the forces opposed to holiness, because the supernal will, far above the chain of descent, has been revealed.


וזהו תכלית נתינת התורה לישראל כדי שיהי׳ גילוי זה שלמעלה מעלה מהשתלשלות למטה בבחי׳ וסדר ההשתלשלות בעסק התורה:143
And this is the purpose of the giving of the Torah to Israel: that this revelation, which is far, far above the chain of descent, be below, within the level and the order of the chain of descent, in occupation with the Torah.
This is the purpose of the giving of the Torah: that a revelation far above the order of the worlds be brought down within that order, through Torah study.




Section 10 · ¶33
Conclusion
33וזהו וידבר אלקים את כל הדברים האלה144145 כדי לאמר אנכי ה׳אלקיך146 כי גילוי אנכי הוא מהותו
And this is “And Elokim spoke all these words,” in order “to say: ‘I am Havayah your G-d’”: for the revelation of Anochi (“I”), which is His being
The maamar returns to its opening verse: “And Elokim spoke all these words,” in order to say “I am Havayah your G-d.” Anochi, “I,” is G-d’s very essence.


ועצמותו שלמעלה מעלה מגדר השתלשלות להיות בבחי׳ הוי׳ אלקיך ממש הוא ע״י התורה וכמ״ש בק״ש והיו הדברים האלה אשר אנכי מצוך היום על לבבך כו׳.
and essence, far, far above the bounds of the chain of descent, so that it be at the level of “Havayah your G-d” in actuality, is through the Torah; and as it is written in the Shema, “And these words which I (anochi) command you this day shall be upon your heart,” etc.
That this essence, beyond the chain of descent, should become “Havayah your G-d” is through the Torah. The Shema says, “these words which I (anochi) command you this day shall be upon your heart” (Deuteronomy 6:6): Anochi is revealed through the words of the Torah.


אך גילוי זה הוא בבחי׳ מזלייהו דחזי וצריך להקדים עול מצות. וע״ז רומז פ׳ שניה והיה אם שמוע תשמעו147 אל מצותי148 כו׳.
But this revelation is at the level of “their mazal sees,” and the yoke of the mitzvos must come first. And to this the second section alludes: “And it shall be, if you will diligently listen to My commandments,” etc.;
But this revelation reaches a person at the level of “their mazal sees,” above his comprehension, so the yoke of the mitzvos must come first. The second section of the Shema, “And it shall be, if you will diligently listen to My commandments” (Deuteronomy 11:13), alludes to this.


שמבלעדי המצות אין קיום להמשכ׳ התורה כנ״ל (ועמ״ש בד״ה כי תשמע בקול גבי לשמור את כל מצותיו):149
for without the mitzvos the drawing-down of the Torah has no endurance, as mentioned above. (And see what is written in the discourse beginning “When you listen to the voice,” concerning “to keep all His commandments.”)
Without the mitzvos the drawing-down of the Torah cannot last, as explained above. The text refers to its discourse on “When you listen to the voice… to keep all His commandments” (Deuteronomy 13:19).



In one’s avodah
First the lower awe: accepting G-d’s kingship by keeping the mitzvos in deed, as betrothal precedes the wedding. Then Torah study, binding one’s mind to G-d’s wisdom, which brings the higher awe even beyond what the mind grasps. A mitzvah that others can do is set aside for study, but a mitzvah that only you can do comes first. In the days of the Omer, the natural emotions are to be subdued and transformed, so that on Shavuos the supernal will can be revealed.
Questions for discussion
	Why did the Ten Commandments need quaking, thunder and lightning, if their content seems so simple?
	How could the men beside Daniel tremble at a vision they did not see, and how does this explain the higher awe of Torah study?
	How does the maamar turn the circular Mishnah, “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom,” into two stages?
	Why is a mitzvah that others can do set aside for Torah study, but not a mitzvah that only you can do?
	Why is chametz forbidden on Pesach but offered on Shavuos?

Sources and references
Notes
Paragraph 1
1וידבר אלקים את
“And G-d spoke all these words, saying”: the verse that introduces the Ten Commandments. The whole maamar is built on it, and on the next verse, “I am Havayah your G-d.”
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, א.
2מהו את כל הדברים האלה
There the Alter Rebbe calls this verse the heart of receiving the Torah and asks about its word “saying” (lemor).
Kehot’s noteראה גם תו״א סז, ב.
3מלת האלה הוא הוראה על דבר הנראה והנגלה
The note reports that this maamar of the Rebbe, preserved in an unedited transcript, adds that even by the plain meaning of the verse it would have been understood which words were meant had the word “these” not been written; so the word must come to teach something more.
Kehot’s noteבד״ה וידבר אלקים תשמ״ב (מהנחה בלתי מוגה) מוסיף שאף לפי פשוטו של מקרא גם אם לא הי׳ נאמר תי׳ ”האלה” גם אז הי׳ מובן לאיזה דברים הכוונה.
Paragraph 2
4The opening of Deuteronomy: “These are the words that Moshe spoke to all Israel.” The maamar reads its “these” as words spoken openly to the whole people.
Deuteronomy 1:1דברים א׳:א׳
אֵלֶּה הַדְּבָרִים אֲשֶׁר דִּבֶּר מֹשֶׁה אֶל־כׇּל־יִשְׂרָאֵל בְּעֵבֶר הַיַּרְדֵּן בַּמִּדְבָּר בָּעֲרָבָה מוֹל סוּף בֵּין־פָּארָן וּבֵין־תֹּפֶל וְלָבָן וַחֲצֵרֹת וְדִי זָהָב:
THESE ARE the words which Moses spoke unto all Israel beyond the Jordan; in the wilderness, in the Arabah, over against Suph, between Paran and Tophel, and Laban, and Hazeroth, and Di-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5וישמע את הקול
When Moshe came into the Tent of Meeting, “he heard the voice speaking to him” from above the cover of the Ark. The text brings it to show that in the first books the word was heard by Moshe alone.
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, פט.
6משה לבדו שמע
The Gemara quotes the teaching that from “a voice to him” we learn that “Moshe heard and all Israel did not hear,” and answers that this was in the Tent of Meeting, unlike Sinai, where all Israel stood with Moshe.
Yoma 4b:8–9יומא ד׳ ב:ח׳-ט׳
מֵיתִיבִי: ״קוֹל לוֹ״, ״קוֹל אֵלָיו״ — מֹשֶׁה שָׁמַע וְכׇל יִשְׂרָאֵל לֹא שָׁמְעוּ! לָא קַשְׁיָא: הָא — בְּסִינַי, הָא — בְּאֹהֶל מוֹעֵד. וְאִי בָּעֵית אֵימָא, לָא קַשְׁיָא: הָא — בִּקְרִיאָה, הָא — בְּדִבּוּר. רַבִּי זְרִיקָא רָמֵי קְרָאֵי קַמֵּיהּ דְּרַבִּי אֶלְעָזָר, וְאָמְרִי לַהּ אָמַר רַבִּי זְרִיקָא: רַבִּי אֶלְעָזָר רָמֵי, כְּתִיב: ״וְלֹא יָכוֹל מֹשֶׁה לָבֹא אֶל אֹהֶל מוֹעֵד כִּי שָׁכַן עָלָיו הֶעָנָן״, וּכְתִיב: ״וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן״! מְלַמֵּד שֶׁתְּפָסוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה וֶהֱבִיאוֹ בֶּעָנָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא ד, ב.
Paragraph 3
7משנה למלך
“For Mordechai the Jew was second to King Achashverosh (mishneh lamelech).” The text takes the name Mishneh Torah from this expression: Deuteronomy is “second” to the Torah, its revealed form.
Esther 10:3אסתר י׳:ג׳
כִּי מׇרְדֳּכַי הַיְּהוּדִי מִשְׁנֶה לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ וְגָדוֹל לַיְּהוּדִים וְרָצוּי לְרֹב אֶחָיו דֹּרֵשׁ טוֹב לְעַמּוֹ וְדֹבֵר שָׁלוֹם לְכׇל־זַרְעוֹ:
For Mordecai the Jew was next unto king Ahasuerus, and great among the Jews, and accepted of the multitude of his brethren; seeking the good of his people and speaking peace to all his seed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8משנה תורה . . בחי׳ אתגלייא
The note records that this passage, on Mishneh Torah as the level of the revealed, is quoted in Or HaTorah on Devarim.
Kehot’s noteמובא באוה״ת דברים ע׳ ג.
9בגמרא פ״ק דחגיגה דף ג׳ ע״ב
The note records that the Gemara of Chagigah 3b is copied in Or HaTorah on Yisro, which also brings the Maharsha there: “one Shepherd” is G-d, “one provider” is Moshe, and from “all these words” he learns that all were said from the mouth of the Power, the speech dividing into many voices.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תתצ ושם מביא גם מ״ש מהרש״א שם ”רועה אחד ע״ד האלקים הרועה אותי רועה ישראל האזינה כו׳, פרנס אחד זה משה כו׳ ומרבה לי׳ מכל הדברים אלה דכולן מפי הגבורה נאמרו שהי׳ הדיבור מתחלק לכמה קולות כו׳”.
10נתנו מרועה אחד
The Midrash brings the same teaching as Chagigah 3b: the Sages’ differing rulings were “given from one Shepherd,” said by one G-d, as it is said, “And G-d spoke all these words.” This is the passage in Naso, chapter 14, that the text lists.
Bamidbar Rabbah 14:4במדבר רבה י״ד:ד׳
11Kehot’s note points to Exodus 20:1 for these words.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וידבר אלקים את כל
On the descent of G-d onto Mount Sinai, the Zohar reads “And G-d spoke all”: “all” is the inclusion of everything, for on this everything depends.
Zohar, Yitro 22:400–23:409ספר הזהר, יתרו כ״ב:ת׳-כ״ג:ת״ט
From the head of the King to the place where this Righteous One commences flows a holy river, the oil of anointment, which pours itself out in fulness of desire upon this earth; and the earth having received it therefrom nourishes all both above and below. Said R. Isaac: ‘We read: “And the L-rd came down upon Mount Sinai” (Ex. 19, 20); “He bowed the heavens and came down” (2 Sam. 22, 10). Whither came He down? For the text tells us that He descended upon (lit. above) Mount Sinai …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13Expounding “The words of the wise are like goads… they were given from one Shepherd,” the Gemara teaches that the Sages who forbid and those who permit all speak words that “one G-d gave, one provider said, from the mouth of the Master of all deeds,” as it is written, “And G-d spoke all these words.” The text brings it to show that all revealed Torah is included in the Ten Commandments.
Chagigah 3b:4חגיגה ג׳ ב:ד׳
שֶׁמָּא יֹאמַר אָדָם: הֵיאַךְ אֲנִי לָמֵד תּוֹרָה מֵעַתָּה — תַּלְמוּד לוֹמַר: ״כּוּלָּם נִתְּנוּ מֵרוֹעֶה אֶחָד״. אֵל אֶחָד נְתָנָן, פַּרְנָס אֶחָד אֲמָרָן, מִפִּי אֲדוֹן כׇּל הַמַּעֲשִׂים בָּרוּךְ הוּא, דִּכְתִיב: ״וַיְדַבֵּר אֱלֹקִים אֶת כׇּל הַדְּבָרִים הָאֵלֶּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14וידבר אלקים את כל הדברים
When G-d revealed Himself at Sinai to give the Torah, He told it to Moshe in order, Scripture, Mishnah, Talmud and aggadah, as it is said, “And G-d spoke all these words”; even what a student would ask his teacher, He told Moshe then. The Midrash adds that He gave Scripture in writing and the Mishnah, Talmud and aggadah orally.
Shemot Rabbah 47:1שמות רבה מ״ז:א׳
… אכתוב לו רובי תורתי כמו זר נחשבו, בשעה שנגלה הקב״ה בסיני ליתן תורה לישראל, אמרה למשה על הסדר: מקרא, ומשנה, תלמוד, ואגדה, שנאמר (שמות כ): וידבר אלקים את כל הדברים האלה, אפילו מה שהתלמיד שואל לרב, אמר הקב״ה למשה באותה שעה, מאחר שלמדה מפי הקב״ה, אמר לו: למדה לישראל! אמר לפניו: רבש״ע! אכתוב אותה להם. אמר לו: איני מבקש ליתנה להם בכתב, מפני שגלוי לפני, שעובדי כוכבים עתידים לשלוט בהם, וליטול אותה מהם, ויהיו בזוים בעובדי כוכבים, אלא המקרא אני נותן להם במכתב, והמשנה והתלמוד והאגדה אני נותן להם …
“The L-rd said to Moses: Write for yourself these matters, as according to these matters I established a covenant with you and with Israel” (Exodus 34:27). “Write for yourself these matters,” that is what is written: “I write for him the many teachings of My Torah, but they are regarded as foreign” (Hosea 8:12). When the Holy One blessed be He revealed Himself at Sinai to give the Torah to Israel, He said it to Moses in order: Bible, Mishna, Talmud, and aggada, as it is stated: “The L-rd spoke …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15וידבר אלקים את כל הדברים
On “And G-d spoke all these words, saying,” the Midrash teaches that what the prophets would prophesy in every generation they received at Mount Sinai, and that the Sages of every generation also each received his own from Sinai. This is the end of chapter 28, in Yisro, that the text lists.
Shemot Rabbah 28:6שמות רבה כ״ח:ו׳
דבר אחר: וידבר אלקים את כל הדברים האלה לאמר אמר רבי יצחק: מה שהנביאים עתידים להתנבאות בכל דור ודור, קבלו מהר סיני, שכן משה אומר להם לישראל (דברים כט): כי את אשר ישנו פה עמנו עומד היום ואת אשר איננו פה עמנו היום. עמנו עומד היום אין כתיב כאן, אלא עמנו היום, אלו הנשמות העתידות להבראות, שאין בהם ממש, שלא נאמרה בהם עמידה, שאע״פ שלא היו באותה שעה, כל אחד ואחד קבל את שלו. וכן הוא אומר (מלאכי א): משא דבר ה׳ אל ישראל ביד מלאכי, בימי מלאכי לא נאמר, …
Another matter: “G-d spoke all these matters, saying” – Rabbi Yitzḥak said: What the prophets are destined to prophesy in each and every generation, they received at Mount Sinai, as Moses says to Israel: “Rather, with him who is here with us standing today [before the L-rd our G-d], and with him who is not here with us today” (Deuteronomy 29:14). It is not written here, “standing with us today,” but rather, “with us today.” These are the souls [of people] who are destined to be created, which lack substance, …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
16וידבר אלקים את כל הדברים
Among the offerings of the festivals, the Zohar says, on Shavuos we take the two loaves, and it is written, “And G-d spoke all these words, saying”: we take from the Written Torah the Oral Torah. The text cites it for the Oral Torah being included in “all these words.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The six Days are but a preparation for her. As they are united above in “One”, so she is unified below in the mystery of “one”, to correspond to them above.
The Zohar; London, Soncino Press, 1933 (Public Domain)
17ברבות כי תשא ר״פ מ״ז
The note records that the Midrash at the beginning of Shemos Rabbah 47 is copied in Or HaTorah on Yisro.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תתצב.
18יתרו ס״פ כ״ח
The note records that Or HaTorah on Yisro copies from Shemos Rabbah 28 that on “And G-d spoke all these words, saying,” He does everything at once, and that “Remember the Shabbos day,” and the other statements, were all said at once.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תתצב ”וידבר . . האלה לאמר שהוא עושה הכל בבת אחת כו׳ דבור זכור את יום השבת כו׳ וכולן אמרן בבת אחת”.
19מפי הגבורה שמענום
Of the 613 mitzvos, the Gemara says, the first two commandments, “I am” and “You shall have no other,” “we heard from the mouth of the Power.” The text reads “the Power” (Gevurah) together with the Name Elokim as the attribute of contraction through which the Torah was given.
Makkot 24a:1–3מכות כ״ד א:א׳-ג׳
שֵׁית מְאָה וְחַד סְרֵי הָוֵי, ״אָנֹכִי״ וְ״לֹא יִהְיֶה לְךָ״ – מִפִּי הַגְּבוּרָה שְׁמַעְנוּם. (סימן דמשמק סק). בָּא דָּוִד וְהֶעֱמִידָן עַל אַחַת עֶשְׂרֵה, דִּכְתִיב ״מִזְמוֹר לְדָוִד [ה׳] מִי יָגוּר בְּאׇהֳלֶךָ מִי יִשְׁכֹּן בְּהַר קׇדְשֶׁךָ. הוֹלֵךְ תָּמִים וּפוֹעֵל צֶדֶק וְדֹבֵר אֱמֶת בִּלְבָבוֹ, לֹא רָגַל עַל לְשֹׁנוֹ לֹא עָשָׂה לְרֵעֵהוּ רָעָה וְחֶרְפָּה לֹא נָשָׂא עַל קְרֹבוֹ. נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר. כַּסְפּוֹ לֹא נָתַן בְּנֶשֶׁךְ וְשֹׁחַד עַל נָקִי לֹא לָקָח עֹשֵׂה אֵלֶּה לֹא יִמּוֹט לְעוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעי׳ מכות כד, א.
20ברעש וקולות וברקים
Before the Ten Commandments there were thunder and lightning and a heavy cloud on the mountain, the mountain smoked and quaked, and the sound of the shofar grew stronger. The text contrasts this awesome revelation with the simple content of the commandments.
Exodus 19:16–19שמות י״ט:ט״ז-י״ט
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה: וַיּוֹצֵא מֹשֶׁה אֶת־הָעָם לִקְרַאת הָאֱלֹקִים מִן־הַמַּחֲנֶה וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר: וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד: וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled. And Moses brought forth the people out of the camp to meet G-d; and they stood at the nether part of the mount. Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21לא תרצח לא תנאף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כ, יג.
22הוא המדע והוא היודע
Tanya, chapter 2, uses the same words: the souls of Israel are rooted in the supernal wisdom, “for He and His wisdom are one, and He is the knowledge,” a matter no person can fully grasp.
Kehot’s noteרמב״ם הל׳ יסודה״ת ב, י. ראה תניא פרק ב.
23הוא המדע והוא היודע
The Rambam writes that G-d does not know with a knowledge outside Himself: He and His knowledge and His life are one, “He is the knower, He is the known, and He is the knowledge itself.” The text uses it to say that G-d and His wisdom, the Torah, are one.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
הַקָּדוֹשׁ בָּרוּךְ הוּא מַכִּיר אֲמִתּוֹ וְיוֹדֵעַ אוֹתָהּ כְּמוֹ שֶׁהִיא. וְאֵינוֹ יוֹדֵעַ בְּדֵעָה שֶׁהִיא חוּץ מִמֶּנּוּ כְּמוֹ שֶׁאָנוּ יוֹדְעִין. שֶׁאֵין אָנוּ וְדַעְתֵּנוּ אֶחָד אֲבָל הַבּוֹרֵא יִתְבָּרַךְ הוּא וְדַעְתּוֹ וְחַיָּיו אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
24וידבר אלקים את כל הדברים האלה
The Zohar teaches that Moshe was “voice” without “speech,” because speech was in exile, until Israel came to Mount Sinai; there voice and speech were joined, as it is written, “And G-d spoke all these words.”
Zohar, Vaera 6:65–7:71ספר הזהר, וארא ו׳:ס״ה-ז׳:ע״א
When Moses came, the Voice appeared, but it was “a voice without speech”. This lasted until Israel approached Mount Sinai to receive the Torah. Then the Voice was united with the Utterance, and the word was spoken, as it says, “and the L-rd spake all these words” (Ex. xx, I). Then Moses was in full possession of the Word, Voice and Word being united.
The Zohar; London, Soncino Press, 1933 (Public Domain)
25וידבר אלקים את כל הדברים האלה
The Idra explains the difference between dibbur and amirah: amirah needs no raised voice, while dibbur raises the voice to proclaim. The whole world heard that speech at Sinai and trembled, and therefore it says “and He spoke” (vaydaber) and not “and He said.”
Zohar, Idra Rabba 13:123–15:134ספר הזהר, האדרא רבא י״ג:קכ״ג-ט״ו:קל״ד
26וידבר אלקים את כל הדברים האלה
When the Torah scroll is taken out to be read, the Zohar says, all the people must stand below in awe and trembling, as if standing at Mount Sinai, silent while one reads, as it is written, “And G-d spoke all these words, saying”: He above, and all the people below.
Zohar, Vayakhel 17:218–227ספר הזהר, ויקהל י״ז:רי״ח-רכ״ז
All should be silent, one only reading, just as at Sinai, as we are told, “G-d spoke all these words, saying” (Ex. 20, 1), He being above and all the people beneath, as we read, “and they stood at the nether part of the mount” (Ibid. 19, 17). We also read, “And Moses went up unto G-d” (Ibid. 19, 3).
The Zohar; London, Soncino Press, 1933 (Public Domain)
27עד שיהי׳ נקרא אלקיך
The note sends the reader to a talk of the Rebbe in Likkutei Sichos on these words, that G-d is to become “your G-d.”
Kehot’s noteראה לקו״ש-ג ע׳ 800 ואילך.
28וידבר כו׳ לאמר
The Midrash teaches that when G-d was about to say the Torah to Israel, He went over it four times by Himself first, and so “And G-d spoke all these words,” and only afterwards “saying” to Israel. It is the passage at the beginning of chapter 40, in Ki Sisa, that the text lists.
Shemot Rabbah 40:1שמות רבה מ׳:א׳
וידבר ה׳ ראה קראתי בשם בצלאל - כך פתח ר׳ תנחומא בר אבא: (איוב כח): אז ראה ויספרה הכינה וגם חקרה, צפה הקב״ה וראה שישראל מקבלין את התורה, שאלולי כן, לא ברא העולם, שנאמר: אז ראה ויספרה. ומה כתיב אחריו? (שם): ויאמר לאדם הן יראת ה׳ היא חכמה, ואין אדם אלא ישראל, שנאמר (יחזקאל לד): ואתן צאני צאן מרעיתי אדם אתם. אז ראה ויספרה, בסיני. הכינה, באהל מועד. וגם חקרה, בערבות מואב, באלה הדברים. דבר אחר: אז ראה ויספרה אמרו רבנן: צריך אדם להיות נוטל משל, לומר פרקו, או אגדתו, …
“The L-rd spoke to Moses saying: See, I have called by name Betzalel, son of Uri, son of Hur, of the tribe of Judah” (Exodus 31:1–2). “The L-rd spoke…See, I have called by name Betzalel,” this is how Rabbi Tanḥuma bar Abba began: “Then He saw it and related it, prepared it, and also studied it” (Job 28:27). The Holy One blessed be He foresaw that Israel would accept the Torah, as had it not been so, He would not have created the world, as it is stated: “Then He …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
29ז׳ שבועות תספר לך
“Seven weeks you shall count for yourself; from when the sickle is first put to the standing grain you shall begin to count seven weeks.” The maamar reads the sickle and the standing grain as the work on the natural emotions.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ט.
30הענין כי בקמה
The note records that this explanation of the “standing grain” as the natural emotions is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳קיח.
31ההפרש בין ד׳ ספרים הראשונים ומשנה תורה
There the Alter Rebbe brings the Gemara (end of chapter 4 of Megillah) that Moshe said Mishneh Torah “from his own mouth,” with Tosafos adding “and with ruach hakodesh,” while the earlier books were said “from the mouth of the Power,” Moshe being only a messenger.
Kehot’s noteראה לקמן שה״ש כ, ג. אוה״ת ויקרא-ג ע׳ תתמ. ובכ״מ.
32ברעש בקולות וברקים
Kehot’s note points to Exodus 19:18 for these words.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות יט, יח-יט.
33“The words of the wise are like goads, and like nails well planted are the masters of collections; they were given from one Shepherd.” The verse expounded in Chagigah 3b and in Bamidbar Rabbah.
Ecclesiastes 12:11קהלת י״ב:י״א
דִּבְרֵי חֲכָמִים כַּדָּרְבֹנוֹת וּכְמַשְׂמְרוֹת נְטוּעִים בַּעֲלֵי אֲסֻפּוֹת נִתְּנוּ מֵרֹעֶה אֶחָד:
The words of the wise are as goads, and as nails well fastened are those that are composed in collections; they are given from one shepherd.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34אנכי ה׳ אלקיך
“I am Havayah your G-d, who brought you out of the land of Egypt.” The first commandment, which the opening verse introduces with “saying.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
35וכל קומה לפניך תשתחוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת נשמת.
36לך ה׳ הגדולה
David’s blessing: “Yours, Havayah, is the greatness and the might and the beauty and the victory and the splendor.” The Kabbalah reads it as the list of the supernal attributes, and the text uses it for the attributes into which the natural emotions are to be absorbed.
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.
37“Seven weeks you shall count for yourself.” The maamar reads the seven weeks as the seven natural emotions, and “for yourself” (lecha) as “Yours, Havayah.”
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
38נמנו וגמרו תלמוד גדול
Rabbi Tarfon and the elders, gathered in the upper room of the house of Nitzah in Lod, were asked: is study greater or deed? All answered, “Study is greater, for study leads to deed.”
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב. וש״נ.
39On “and Torah study is equal to them all,” one Sage says that the whole world is not equal to one word of the Torah, and the other that all the mitzvos of the Torah are not equal to one word of the Torah.
Jerusalem Talmud Peah 1:1:35תלמוד ירושלמי פאה א׳:א׳:ל״ה
וְתַלְמוּד תּוֹרָה. רִבִּי בְּרֶכְיָה וְרִבִּי חִיָיא דִּכְפַר תְּחוּמִין חַד אָמַר אֲפִילוּ כָּל הָעוֹלָם כּוּלּוֹ אֵינוֹ שָׁוֶה אֲפִילוּ לְדָבָר אֶחָד מִן הַתּוֹרָה. וְחַד אָמַר אֲפִילוּ כָּל מִצְוֹתֶיהָ שֶׁל הַתּוֹרָה אֵינָן שָׁווֹת לְדָבָר אֶחָד מִן הַתּוֹרָה. רִבִי תַּנְחוּמָה וְרִבִּי יוֹסֵי בֶּן זִימְרָא חַד אָמַר כְּהָדָא. וְחַד אָמַר כְּהָדָא. רִבִּי אַבָּא אָבוֹי דְּרִבִּי אַבָּא בַּר מָרִי בְשֵׁם רִבִּי אָחָא כָּתוּב אֶחָד אוֹמֵר וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ. וְכָתוּב אַחֵר אִוֹמֵר וְכָל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ. חֲפָצִים אֵילּוּ אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת. חֲפָצֶיךָ אֵילּוּ דִּבְרֵי …
“And Torah study.” Rebbi Berekhiah and Rebbi Ḥiyya from Kefar Teḥumin. One said that the entire world is not worth even one saying of the Torah. The other said that even all commandments of the Torah are not worth even one saying of the Torah. Rebbi Tanḥuma and Rebbi Yose ben Zimra, one said like the first and one said like the second. Rebbi Abba, father of Rebbi Abba bar Mari, in the name of Rebbi Aḥa: One verse says (Prov. 8:11) “all desirables do not equal it;” the other …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
40The Midrash tells that Koheles sought to know the reward of the mitzvos and the reward of the Torah, of which it is said, “all desirable things cannot compare to it,” and G-d answered him that it is already written: “No eye has seen it, O G-d, except You.”
Kohelet Rabbah 12:10:1קוהלת רבה י״ב:י׳:א׳
וְיֹתֵר שֶׁהָיָה קֹהֶלֶת חָכָם, בְּסוֹף קֹהֶלֶת כְּתִיב: בִּקֵּשׁ קֹהֶלֶת לִמְצֹא וגו׳, בִּקֵּשׁ קֹהֶלֶת לַעֲמֹד עַל מַתַּן שְׂכָרָן שֶׁל מִצְווֹת, כְּדִכְתִיב (ירמיה ט, כג): כִּי בְאֵלֶּה חָפַצְתִּי נְאֻם ה׳, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא שְׁלֹמֹה, וְכָתוּב ישֶׁר דִּבְרֵי אֱמֶת, הִכְתַּבְתִּיהוּ עַל סֵפֶר הַיָּשָׁר (תהלים לא, כ): מָה רַב טוּבְךָ אֲשֶׁר צָפַנְתָּ לִירֵאֶיךָ, וְעוֹד כְּתִיב (מלאכי ג, יב): כִּי תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ. וְעוֹד בִּקֵּשׁ לַעֲמֹד עַל שְׂכָרָהּ שֶׁל תּוֹרָה, שֶׁנֶּאֱמַר (משלי ח, יא): וְכָל חֲפָצִים לֹא יִשְׁווּ בָהּ, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא שְׁלֹמֹה וְכָתוּב ישֶׁר …
“Beyond the fact that Kohelet was wise, moreover, he taught the people knowledge, considered and analyzed, composed many proverbs. Kohelet sought to find words of delight, and what was written uprightly, words of truth” (Ecclesiastes 12:9–10). “Beyond the fact that Kohelet was wise” – at the end of Ecclesiastes it is written: “Kohelet sought to find words of delight [ḥefetz]…”; Kohelet sought to understand the reward given for mitzvot, as it is written: “For in these I delight [ḥafatzti], the utterance of the L-rd” (Jeremiah 9:23). The Holy One blessed …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
41וכל חפצים לא ישוו בה
“For wisdom is better than pearls, and all desirable things cannot compare to it.” Read by the Sages as including even the mitzvos.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42וכל חפצים לא ישוו בה
The Midrash contrasts the two verses: “all desirable things” are mitzvos and good deeds, “your desires” are precious stones and pearls, and neither can compare to the Torah. This is the end of chapter 35, in Noach, that the text lists.
Bereshit Rabbah 35:3בראשית רבה ל״ה:ג׳
43ואפי׳ חפצי שמים
The Gemara sets “all your desires cannot compare to it” (Proverbs 3:15), which implies that the desires of Heaven can, against “all desirable things cannot compare to it” (Proverbs 8:11), which includes even the desires of Heaven, and answers: here, with a mitzvah that others can do; there, with a mitzvah that others cannot do.
Moed Katan 9b:2–3מועד קטן ט׳ ב:ב׳-ג׳
הֲדַר יָתְבִי וְקָא מִבְּעֵי לְהוּ, כְּתִיב: ״יְקָרָה הִיא מִפְּנִינִים וְכׇל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ״ — הָא חֶפְצֵי שָׁמַיִם יִשְׁווּ בָהּ, וּכְתִיב: ״כׇּל חֲפָצִים לֹא יִשְׁווּ בָהּ״ — דַּאֲפִילּוּ חֶפְצֵי שָׁמַיִם לֹא יִשְׁווּ בָהּ! כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק ט, ב.
44“And besides that Koheles was wise, he also taught the people knowledge.” The verse at the end of Koheles Rabbah that the text names.
Ecclesiastes 12:9קהלת י״ב:ט׳
וְיֹתֵר שֶׁהָיָה קֹהֶלֶת חָכָם עוֹד לִמַּד־דַּעַת אֶת־הָעָם וְאִזֵּן וְחִקֵּר תִּקֵּן מְשָׁלִים הַרְבֵּה:
And besides that Koheleth was wise, he also taught the people knowledge; yea, he pondered, and sought out, and set in order many proverbs.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“She is more precious than pearls, and all your desires cannot compare to her.” The second verse in the Gemara’s comparison.
Proverbs 3:15משלי ג׳:ט״ו
יְקָרָה הִיא מִפְּנִינִים וְכׇל־חֲפָצֶיךָ לֹא יִשְׁווּ־בָהּ:
She is more precious than rubies; And all the things thou canst desire are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
46ולכאורה אינו מובן
That discourse, which begins with teshuvah as turning back “face to face” toward G-d, raises the same question: the whole Torah is only the explanation of how a mitzvah is to be done, yet one studies while the mitzvah itself is done by others.
Kehot’s noteראה לעיל פ׳ אחרי כו, ד.
47הפרשת תרומה . . ע״י שליח
The Gemara learns from “you, you also” (Numbers 18:28), said of terumah, that terumah may be separated through an agent.
Kiddushin 41b:1–2קידושין מ״א ב:א׳-ב׳
פִּיחֵת עֲשָׂרָה אוֹ הוֹסִיף עֲשָׂרָה – תְּרוּמָתוֹ תְּרוּמָה. מְנָלַן? וְכִי תֵּימָא דְּיָלֵיף מִגֵּירוּשִׁין – מָה לְגֵירוּשִׁין, שֶׁכֵּן יֶשְׁנָן חוֹל! אָמַר קְרָא: ״אַתֶּם״, ״גַּם אַתֶּם״ – לְרַבּוֹת אֶת הַשָּׁלִיחַ. וְנִכְתּוֹב רַחֲמָנָא בִּתְרוּמָה, וְנֵיתוֹ הָנָךְ וְנִגְמְרוּ מִינֵּיהּ! מִשּׁוּם דְּאִיכָּא לְמִפְרַךְ: שֶׁכֵּן יֶשְׁנָהּ בְּמַחְשָׁבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה קידושין מא, ב.
48אם אין חכמה אין יראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
49אם אין חכמה אין יראה אם אין יראה אין חכמה
Rabbi Elazar ben Azariah says: “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” The maamar builds its answer on the two halves of this saying.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 7
50ויובן ענין זה
The note sends the reader, from this point in the maamar on, to the Rebbe Maharash’s series of maamarim Mayim Rabbim of 5636, section 183 and on.
Kehot’s noteמכאן ואילך ראה מים רבים — תרל״ו מסעי׳ קפג, ואילך.
51יש ב׳ בחי׳
The note records that this passage, on the two levels of the divine life-force, is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳פה.
Paragraph 8
52ומבשרי אחזה
Iyov says, “from my flesh I shall see G-d.” Chassidus reads it as a method: from the makeup of man, body and soul, one can understand how G-d relates to the worlds.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53וד׳ חושים
The note records that every manuscript reads “four senses,” including manuscript 1102, in which this maamar was edited in the Tzemach Tzedek’s own handwriting.
Zohar III, 229bזח״ג רכט, ב
Kehot’s noteכ״ה בכל הכת״י אף בבוך 1102 (המאמר מוגה בגוכתי״ק הצ״צ). ”ולמ״ש אודות הביאור בלקו״ת במדבר (טו, ד) ד׳ חושים ולא חמשה — באם תמצי לומר שאין בזה טה״ד יל״פ מפני שמדגיש בכאן התלבשות לפי המזג והתכונה, משא״כ בחוש המישוש (ראה פ״י מהמלות זרות שבמו״נ סוף ח״א מע׳ חוש. להעיר גם מרע״מ — זח״ג רכט, ב במפרשיו שם)”. — לקו״ש כרך לג ע׳ 215. להעיר בהמשך מים רבים תרל״ו פרק קפג שמעתיק מכאן גורס ”וכל החושים כמו ראי׳ ושמיעה”. וכן שם בכרך ב ע׳ תקח אינו מציין מספר החושים.
Paragraph 9
54ואין עולים בשם כח פרטי כלל
Or HaTorah, quoted in the note, says that this is a likeness and analogy for the ten Sefiros hidden in their Emanator, which are not divided but included and united, and are not called by the name of a particular power, Chochmah by itself and Chesed by itself.
Kehot’s noteבאוה״ת — ענינים ע׳ רסח: וזהו דמיון ומשל לע״ס הגנוזות במאצילן שאינן בבחי׳ התחלקות אלא כלולים ומתאחדים ואין עולין בשם כח פרטי, חכ׳ בפ״ע וחסד בפ״ע כו׳ כמ״ש במ״א ע״ש.
Paragraph 10
55מתאחד עם הנפש
There the question is asked: all the soul’s powers are united with it, so why is it named specifically after Chochmah? The answer: the existence of Chochmah in the soul comes from the superiority of the soul’s own essence.
Kehot’s noteולכאורה הרי כל הכחות מתאחדים עם נפש ולמה נק׳ דוקא ע״ש החכמה, אך זהו משום דמציאות החכ׳ שבו הוא מצד מעלת מהות הנפש עצמו — סה״מ תער״ב-א סעי׳ רג.
Paragraph 11
56ענין בחי׳ השתלשלות החיות
Or HaTorah, quoted in the note, says that this follows the view of Ma’areches HaElokus and Avodas HaKodesh, that the ten Sefiros are G-dliness itself, only drawn from concealment into revelation, though the concealment is far higher than the revelation.
Kehot’s noteבאוה״ת בראשית כרך א קי, א שזהו כשיטת המערכת והעבודת הקודש דהע״ס הם עצם אלקות ממש רק שנמשכו מההעלם אל הגילוי, רק שההעלם גבוה ונעלה הרבה מהגילוי, וזהו כעין מ״ש עוד בלקו״ת פ׳ תצא בביאור ולא אבה ע״ס שבמאציל עצמו ע״ש.
57אתה הוא ה׳ לבדך
The Levites’ praise: “You are He, Havayah, alone; You have made the heavens, the heavens of the heavens, and all their host.” The text reads “alone” as G-d in Himself and “You have made” as the extension of His light into the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
58דלאו דאית לך צדק ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
59דלאו דאית לך צדק ידיעא
In the prayer of Eliyahu (Patach Eliyahu), the Sefiros show how the world is ruled with judgment and mercy, “but not that You have a known righteousness, which is judgment,” nor any of these attributes at all. The text uses it for G-d’s being beyond every attribute.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
60א״ס ב״ה למעלה עד אין קץ
The words here quote Tikkunei Zohar, Tikkun 19 · 40b:13–14; the passage is shown below.
Tikkunei Zohar, Tikkun 19 · 40b:13–14תקו״ז תיקון יט
ה׳ הוא בכתר שהיה קודם שנברא העולם הוא ושמו לבד בכתר. כשברא העולם במדת ראשית ירד עליו ולא היה חסר מלמעלה וכן בכל ספירה כמדליק נר מנר ואינו חסר מן הראשונה ולא מחברתה עד אין סוף ואין תכלית. ומי שמכיר אותו בזאת כמו שמכיר אותו בעליונים ובתחתונים בעבור שהיא כלולה מהעליוני׳ ואיהי יחוד וקשר כלם והיא מתלבשת בתחתונים
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ יט (מ, ב).
61מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The text cites it to show that G-d’s relation to the worlds is only His kingship, an extension and not His essence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 12
62וישע ה׳ אל הבל ואל מנחתו
“And Havayah turned to Hevel and to his offering.” The text reads vayisha, “turned,” as G-d turning toward the creatures and drawing life-force down to them.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
63איהו וחיוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ג, ב.
64איהו וחיוהי 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 of the ten Sefiros of Beriah.
Tikkunei Zohar 3bתקוני הזהר ג׳ ב
65כמו עד״מ התאחדות נפש המשכלת
There the Alter Rebbe explains that once the light is drawn down and revealed in the attributes of Chesed and Chochmah, it is enclothed in them until it is united with them: “He and His life-forces are one,” like “He is the knowledge, He is the knower.”
Kehot’s noteבתו״א סז, ד ועא, א מביא דוגמא ע״ז ”כי הוא המדע והוא הידוע כו׳ והוא וחכמתו אחד”. ובסה״מ תקס״ו ע׳ רו מביא משל ע״ז ”עד״מ בחיות נפשו שמלובשת באבריו שמתאחד הוא עם האיברים”. וראה אוה״ת וארא ע׳ קמח שמציין לכאן.
66כולם בחכמה עשית
“How many are Your works, Havayah! You have made them all with wisdom.” The text cites it to show that Atzilus is the level of Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
67כולם בחכמה עשית
The Arizal explains that for the Infinite Light to shine through all of Atzilus, His essence enclothes itself within Chochmah and then spreads through all Atzilus, “and this is the secret of ‘You have made them all with wisdom’”; to shine into Beriah, Chochmah must further enclothe itself within Binah.
Sefer Etz Chaim 47:2עץ חיים מ״ז:ב׳
… גם דע כי הלא כדי שהאור א״ס יוכל להאיר בכל אצילות צריך שיתלבש עצמותו תוך החכמה ואחר התלבשותו בחכמה אז מתפשט בכל האצילות וע״י מלבוש זה לבדו יכול כל האצילות לקבל מן הא״ס וז״ס כולם בחכמה עשית אבל כדי להאיר בבריאה צריך שגם החכמה תתלבש בבינה וע״י ב׳ אל שאור א״ס מתלבש בתוכם אז הוא מאיר בבריאה. וז״ס המסך שבין אצילות לבריאה כי נמששך מסך זה מבינה אשר בה מתלבש החכמה להאיר בבריאה וכדי להאיר ביצירה מוסיף מסך ומלבוש א׳ והוא ששגם הבינה מתלבשת בת״ת ואז ע״י הת״ת מאיר …
Sefer Etz Chaim (Public Domain)
68בע״ח שמ״ז פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. ובכמה דפוסים פ״ב.
69גדול ה׳ ומהולל מאד
“Great is Havayah and highly praised, and His greatness is unsearchable.” Said here of Atzilus, where G-d’s light is still beyond all limit.
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)
Kehot’s noteתהלים קמה, ג.
70ולתבונתו אין מספר
“Great is our Master and abundant in power; His understanding is without number.” Joined here to the previous verse for the level beyond number.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
71אלף אלפין ורבוא רבבן
In Daniel’s vision, “a thousand thousands served Him, and myriads of myriads stood before Him.” The text uses it for the hosts of the world of the Seraphim, where number begins.
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)
Kehot’s noteדניאל ז, י.
72היש מספר לגדודיו
Bildad’s words: “Is there any number to His troops?” Even the countless hosts are a number, though beyond reckoning.
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)
Kehot’s noteאיוב כה, ג.
73ומשם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The text borrows the words for the light dividing as it descends.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
74מונה מספר לכוכבים
“He counts the number of the stars; He calls them all by name.” Used for the yet greater multiplicity of the lower worlds.
Psalms 147:4תהילים קמ״ז:ד׳
מוֹנֶה מִסְפָּר לַכּוֹכָבִים לְכֻלָּם שֵׁמוֹת יִקְרָא:
He counteth the number of the stars; He giveth them all their names.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ד.
75המוציא במספר צבאם
“Lift up your eyes on high and see who created these: He who brings out their host by number… by the greatness of His might, and because He is strong in power, not one is missing.” The text reads “brings out” as carrying into the public domain and “not one is missing” as bittul present at every level.
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.
76המוציא לשון המוציא מרה״י לרה״ר
The note records that this reading of hamotzi, “He who brings out,” as carrying from the private domain to the public domain is quoted in Sefer HaChakirah.
Kehot’s noteמובא בספר החקירה נט, א.
77מרוב אונים ואמיץ כח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ שם.
78נמשך בחי׳ ביטול היש בכל עולם לפי מדרגתו
The note records that Mayim Rabbim, chapter 183, which follows this maamar, gives this passage in abridged form.
Kehot’s noteבהמשך מים רבים — תרל״ו פרק קפג נמצא כאן קיצור.
Paragraph 13
79אך הבחי׳ הב׳ הוא בחי׳ סוכ״ע
Or HaTorah, quoted in the note, explains that sovev kol almin is like the intellective soul itself in relation to the power of intellect that spreads from it, which is memalei kol almin.
Kehot’s note”ור״ל בחי׳ סוכ״ע זהו כמשל הנפש המשכלת עצמה לגבי כח השכל המתפשט ממנה שהוא בחי׳ ממכ״ע”, — אוה״ת ענינים ע׳ רסט.
80דלית מח׳ תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
81דלית מחשבה תפיסא ביה כלל
Eliyahu’s prayer opens: “Master of the worlds, You are One, but not in number; You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
82אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Chassidus reads it as G-d’s essence remaining the same before and after creation, untouched by the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 14
83דאע״ג דאיהו לא חזי מזליה חזי
From the men who trembled at Daniel’s vision without seeing it, Ravina learns: one who is frightened, “although he does not see, his mazal sees.” The saying the text quotes.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
84וראיתי אני לבדי
“And I, Daniel, alone saw the vision, and the men who were with me did not see the vision, but a great trembling fell upon them, and they fled into hiding.” The case on which the Sages based “his mazal sees.”
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל י, ז.
Paragraph 15
85מאחר דלא חזו מאי טעמא איבעית
On Daniel 10:7 the Gemara asks, “Since they did not see, why were they frightened?” and answers, “Although they did not see, their mazal saw.” The text explains the word mazal from this answer.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
86יזל מים מדליו
Bilam’s blessing: “Water shall flow from his buckets.” The text derives mazal from yizal, “shall flow,” the drawing-down of influence.
Numbers 24:7במדבר כ״ד:ז׳
יִזַּל־מַיִם מִדָּלְיָו וְזַרְעוֹ בְּמַיִם רַבִּים וְיָרֹם מֵאֲגַג מַלְכּוֹ וְתִנַּשֵּׂא מַלְכֻתוֹ:
Water shall flow from his branches, And his seed shall be in many waters; And his king shall be higher than Agag, And his kingdom shall be exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, ז.
Paragraph 16
87ונקלט במוח שכלו
At the end of chapter 23 the Alter Rebbe writes that one can draw great awe upon himself in Torah study by contemplating how his soul and its garments are wholly united with the Infinite Light revealed in them; of this it is written “to be in awe of Havayah,” and of this great awe the Sages said “If there is no wisdom, there is no awe,” though not every mind can bear it.
Kehot’s noteוע׳ בסש״ב ספכ״ג. [כ].
88ע״פ האזינו
Sefaria does not know this ref
Kehot’s noteראה לקו״ת האזינו עא, ד. וראה המשך מים רבים תרל״ו פרק קעו-ז.
89יוכל להתגלות לבחי׳ מזל
The note records that Mayim Rabbim has a gloss at that place on sovev being revealed to the level of mazal.
Kehot’s noteבהמשך מים רבים שם יש הג״ה.
90אם אין חכמה אין יראה
“If there is no wisdom, there is no awe; if there is no awe, there is no wisdom.” The text applies the first half to the higher awe that comes through the Torah and the second to the lower awe of keeping the mitzvos.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
91ויצונו ה׳ את כל החוקים
“And Havayah commanded us to do all these statutes, to be in awe of Havayah our G-d, for our good always.” The text reads it as the purpose of the Torah: the higher awe.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
92דאורייתא מחכמה נפקת
Rabbi Yitzchak teaches, “The Torah comes forth from the supernal Chochmah,” while Rabbi Yosi says it comes from Binah, and Rabbi Yehudah that it is included of both, as “Hear, my son, the discipline of your father, and do not forsake the teaching of your mother.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
93וה׳ בחכמה
“Havayah, with wisdom, founded the earth; He established the heavens with understanding.” Cited for G-d’s light resting in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
94כי הוא המדע והוא היודע
The Rambam writes that G-d knows with no knowledge outside Himself: “He is the knower, He is the known, and He is the knowledge itself.” The text uses it for the Torah being G-d’s wisdom, one with Him.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
הַקָּדוֹשׁ בָּרוּךְ הוּא מַכִּיר אֲמִתּוֹ וְיוֹדֵעַ אוֹתָהּ כְּמוֹ שֶׁהִיא. וְאֵינוֹ יוֹדֵעַ בְּדֵעָה שֶׁהִיא חוּץ מִמֶּנּוּ כְּמוֹ שֶׁאָנוּ יוֹדְעִין. שֶׁאֵין אָנוּ וְדַעְתֵּנוּ אֶחָד אֲבָל הַבּוֹרֵא יִתְבָּרַךְ הוּא וְדַעְתּוֹ וְחַיָּיו אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
95תלת קשרין מתקשרין דא בדא
“Three levels are bound one to another: the Holy One, blessed be He, the Torah, and Israel,” each with a hidden and a revealed level. The text brings it to tie the soul’s root to the Torah’s root.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. וראה הערת כ״ק אדמו״ר בספר המאמרים ה׳תש״ד, ע׳ 209. ראה לקו״ש ח״ט ע׳ 73 ההפרש בין דביקות להתקשרות. ושם בהערה בשוה״ג: אלא שמ״מ הלשון ”מתקשראין” מורה גם על העילוי שנעשה ע״י ירידת הנשמה למטה, ע״ש.
96חיילין דאורייתא
At the opening of Bamidbar the Zohar says that once the Torah and the Mishkan were established, the Holy One wished to count “the hosts of the Torah” and the hosts of the Mishkan, which never part from each other.
Zohar, Bamidbar 1:7–17ספר הזהר, במדבר א׳:ז׳-י״ז
The Torah and the Tabernacle thus having been established, the Holy One, blessed be He, desired to take a muster, as it were, of the forces of the Torah and the forces of the Tabernacle. For a thing cannot be finally settled in its place until its name has been called and it has been assigned there. We thus see here that the Holy One, blessed be He, decided on an enumeration of the forces of the Torah and of those of the Tabernacle, these two being in essence one …
The Zohar; London, Soncino Press, 1933 (Public Domain)
97שאו את ראש בני ישראל
“Lift up the head of all the congregation of the children of Israel”: the census at the opening of Bamidbar, on which the Zohar calls Israel “the hosts of the Torah.”
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ס״ר אותיות התורה
The note points to Megaleh Amukos, ofan 186, for the six hundred thousand letters of the Torah.
Kehot’s noteראה ז״ח שה״ש עד, ד. ז״ח מדרש רות פח, ד. מג״ע אופן קפו. לקו״ש ח״כ ע׳ 419 בהערה.
99ס״ר נשמות ישראל
The note points to the Ramban’s sermon Toras Hashem Temimah for the tradition of the Sages concerning the number six hundred thousand.
Tanya, Likkutei Amarim 37:28תניא, חלק ראשון; ליקוטי אמרים ל״ז:כ״ח
וְהִנֵּה, הַמְשָׁכָה וְהֶאָרָה זוֹ שֶׁהָאָדָם מַמְשִׁיךְ וּמֵאִיר מֵהֶאָרַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא עַל נַפְשׁוֹ, וְעַל נַפְשׁוֹת כָּל יִשְׂרָאֵל, הִיא הַשְּׁכִינָה, כְּנֶסֶת יִשְׂרָאֵל, מְקוֹר כָּל נִשְׁמוֹת יִשְׂרָאֵל כְּמוֹ שֶׁיִּתְבָּאֵר לְקַמָּן, עַל יְדֵי עֵסֶק הַתּוֹרָה – נִקְרֵאת בִּלְשׁוֹן ״קְרִיאָה״ – ״קוֹרֵא בַּתּוֹרָה״, פֵּירוּשׁ, שֶׁעַל יְדֵי עֵסֶק הַתּוֹרָה קוֹרֵא לְהַקָּדוֹשׁ־בָּרוּךְ־הוּא לָבוֹא אֵלָיו, כִּבְיָכוֹל, כְּאָדָם הַקּוֹרֵא לַחֲבֵירוֹ שֶׁיָּבֹא אֵלָיו, וּכְבֵן קָטָן הַקּוֹרֵא לְאָבִיו לָבֹא אֵלָיו לִהְיוֹת עִמּוֹ בְּצַוְותָּא חֲדָא, וְלֹא לִיפָּרֵד מִמֶּנּוּ וְלִישָּׁאֵר יְחִידִי …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה דרשת רמב״ן תורת ה׳ תמימה (ירושלים תשכ״ד ע׳ קסב) וקבלת רז״ל כי לא נבראו בשינוי הפרצופים אלא בששים רבוא. תניא פל״ז. סה״מ תקס״ו ס״ע קצ. סה״מ תרמ״ד ע׳ רסה.
100בהררי קדש
“Its foundation is on the holy mountains.” The text uses it for the soul’s root in the supernal Chochmah, the source of the Torah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101א״ס ב״ה ממש בבחי׳ מזלייהו דחזו
The note records that Mayim Rabbim, chapter 184, which follows this maamar, has an addition and an abridgment at this point.
Kehot’s noteבהמשך תרל״ו פרק קפד נמצא הוספה וקיצור.
102בד״ה וזאת המצוה אשר צוה
There the Alter Rebbe explains the order of the verses: first “And this is the commandment… which Havayah commanded to do in the land,” then “Hear, O Israel,” the mitzvah of reciting the Shema, and then “and you shall speak of them.” This is the discourse the text names.
Kehot’s noteלקמן פ׳ ואתחנן ט, ב ואילך.
103וייראו העם את ה׳ ויאמינו בה׳
After the splitting of the sea, “the people stood in awe of Havayah, and they believed in Havayah and in Moshe His servant.” The text reads the two mentions of the Name as two levels, one bringing awe and the other only faith.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104הכל תלוי במזל
There the Alter Rebbe infers from the Idra’s “Everything depends on mazal, even a Torah scroll in the ark” that the Torah too has an encompassing level called mazala, while the Torah itself is the level of Chochmah.
Kehot’s noteועל״ק תצא (לז, רע״ב). [כ].
105הכל תלוי במזל אפי׳ ס״ת בהיכל
In the Idra, Rabbi Elazar explains “Everything depends on mazal, even a Torah scroll in the ark”: the mazal is the precious holy strand on which all the hairs of the supernal beard hang, and on which all the holiest things depend.
Zohar, Idra Rabba 17:147–21:157ספר הזהר, האדרא רבא י״ז:קמ״ז-כ״א:קנ״ז
106ונמצא שיש ב׳ בחי׳ יראה
There the Alter Rebbe recalls this maamar, on “And G-d spoke” of the Ten Commandments, which explains “If there is no wisdom, there is no awe; if there is no awe, there is no wisdom” by two levels of awe, and says this alone does not explain why fear of sin comes only after humility and holiness.
Kehot’s noteראה לקמן פ׳ מטות פא, א.
107והיו הדברים האלה אשר אנכי מצוך היום
“And these words which I command you this day shall be upon your heart.” The verse explained in the discourse in Acharei to which the text refers.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108דאורייתא מחכ׳ נפקת
On “And wisdom, from where (me’ayin) shall it be found?” the Zohar says that the Torah comes forth from Chochmah, from the place called “holy,” and Chochmah from the place called “holy of holies.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
109שאין אוא״ס שורה אלא במה שבטל
Kehot’s note points to Arakhin 15b for these words.
Arakhin 15bערכין ט״ו ב
Kehot’s noteראה ערכין טו, ב.
110וע׳ באגה״ק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש קו״א [כ].
Paragraph 17
111ואורייתא מחכמה נפקת
On “And wisdom, from where shall it be found?” the Zohar says that the Torah comes forth from Chochmah. The text uses it to show that the light resting in Chochmah rests in the Torah.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
112בביאור ע״פ ולא תשבית מלח
There the Alter Rebbe explains that although the Infinite Light is above even the supernal Chochmah of Atzilus, it is enclothed in it; so when a soul’s intellect is bound and united with the wisdom of the Torah, the essence of the soul, which is above intellect, is included and united with the very Infinite Light above Chochmah.
Kehot’s noteלעיל פ׳ ויקרא.
113ולא תשבית מלח
“And you shall not omit the salt of the covenant of your G-d from your meal-offering.” The verse of the discourse in Vayikra to which the text refers for more on this.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אם אין חכמה אין יראה
“If there is no wisdom, there is no awe.” The text now explains it as the higher awe that comes only through the Torah’s wisdom.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
115דהוי׳ בחכמה
“Havayah, with wisdom, founded the earth.” Cited again for G-d’s light resting in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ממשל קריאת שם נפש המשכלת
The note records that Mayim Rabbim, chapter 185, which follows this maamar, abridges this passage.
Kehot’s noteבהמשך מים רבים תרל״ו פרק קפה יש כאן קיצור.
Paragraph 19
117אם אין יראה אין חכמה
“If there is no awe, there is no wisdom.” The second half of the Mishnah, which the text now explains as the lower awe that must come first.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 20
118הן מצות המלך
The note refers to the sources it gives further on, at page 17b, for the mitzvos as “the commands of the King.”
Kehot’s noteראה הנסמן לקמן לע׳ יז, ב.
119שום תשים עליך מלך
“You shall surely set a king over yourself, whom Havayah your G-d shall choose.” The text applies it to accepting G-d’s kingship by keeping His commands.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
Paragraph 21
120קדשנו במצותיך
There the Alter Rebbe explains why we ask “Sanctify us with Your commandments,” although we also say “who has sanctified us with His commandments”: in our kiddushin there is still a level of descent, so we ask that the sanctification be forever, without interruption.
Numbers 8:4במדבר ח׳:ד׳
וְזֶה מַעֲשֵׂה הַמְּנֹרָה מִקְשָׁה זָהָב עַד־יְרֵכָהּ עַד־פִּרְחָהּ מִקְשָׁה הִוא כַּמַּרְאֶה אֲשֶׁר הֶרְאָה ה׳ אֶת־מֹשֶׁה כֵּן עָשָׂה אֶת־הַמְּנֹרָה:
And this was the work of the candlestick, beaten work of gold; unto the base thereof, and unto the flowers thereof, it was beaten work; according unto the pattern which the L-RD had shown Moses, so he made the candlestick.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתפלת שבת. ראה לעיל במדבר ח, ד.
121וארשתיך לי לעולם
“And I will betroth you to Me forever; I will betroth you to Me with righteousness and with justice, with kindness and with compassion.” The text reads the betrothal as the mitzvos.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כא.
122שום תשים עליך מלך
“You shall surely set a king over yourself.” Here the outward acceptance of G-d’s kingship through the mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123והייתם קדושים לאלקיכם
“So that you remember and do all My commandments, and you shall be holy to your G-d.” Holiness through the mitzvos, read here as kiddushin.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, מ.
Paragraph 22
124ביום חתונתו
“Go out and gaze, daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding and on the day of the joy of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
125זה מ״ת
The Mishnah expounds the verse: “on the day of his wedding” is the Giving of the Torah, and “on the day of the joy of his heart” is the building of the Holy Temple.
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
126כל האומר אין לי אלא תו׳
Rabbi Yosi teaches that whoever says he has nothing but Torah does not have even Torah, for, as Rav Papa explains from “and you shall learn them and do them,” whoever is not engaged in doing is not engaged in learning.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
127אחר שקיבל עליו עומ״ש . . מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ב, מ״ב.
128שאחר שקיבל עליו עומ״ש יקבל עליו עול מצות
Rabbi Yehoshua ben Korchah explains that the Shema precedes “And it shall be, if you listen” so that one first accepts upon himself the yoke of the Kingdom of Heaven, and afterwards accepts upon himself the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
129ודברת בם בשבתך בביתך
“And you shall teach them to your children and speak of them when you sit in your house.” From the first section of the Shema; the text links it to the acceptance of G-d’s kingship there.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
Paragraph 24
130וירד ה׳ על הר סיני
“And Havayah descended upon Mount Sinai, to the top of the mountain.” The text reads it as a revelation from above, by G-d’s initiative alone.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
131נעשה לנשמע
“All that Havayah has spoken we will do and we will hear.” Israel put the doing before the hearing.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132הקדימו נעשה לנשמע
Rabbi Elazar says that when Israel put “we will do” before “we will hear,” a heavenly voice went out and said, “Who revealed to My children this secret, which the ministering angels use?”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 25
133מי גילה רז זה
The heavenly voice asked, “Who revealed to My children this secret, which the ministering angels use?”, for the angels first do and then hear, as it is written, “mighty in strength, who do His word, to hear the voice of His word.”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 26
134ז׳ שבועות תספר לך מהחל
“Seven weeks you shall count for yourself; from when the sickle is first put to the standing grain.” The maamar returns to the verse with which it began its discussion of the Omer.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
135מהחל חרמש בקמה
“From when the sickle is first put to the standing grain you shall begin to count seven weeks.” Read here as the cutting down of the natural emotions.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136החרם תחרימם
“You shall utterly destroy them”: the command concerning the nations of Canaan. The text links chermesh, “sickle,” to this expression, for the subduing of the seven natural emotions.
Deuteronomy 20:17דברים כ׳:י״ז
כִּי־הַחֲרֵם תַּחֲרִימֵם הַחִתִּי וְהָאֱמֹרִי הַכְּנַעֲנִי וְהַפְּרִזִּי הַחִוִּי וְהַיְבוּסִי כַּאֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ:
but thou shalt utterly destroy them: the Hittite, and the Amorite, the Canaanite, and the Perizzite, the Hivite, and the Jebusite; as the L-RD thy G-d hath commanded thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יז.
137לך ה׳ הגדולה
“Yours, Havayah, is the greatness and the might and the beauty.” The supernal attributes into which the natural emotions are to be absorbed.
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)
Paragraph 28
138בחכמה אתברירו
The Kehot note cites this Zohar passage for “through Chochmah they are refined.” The text uses it to place the war of the Omer within the chain of descent, from Chochmah downward.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. וראה הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״א, ע׳ 79.
Paragraph 29
139והיו לאחדים
Yechezkel is told to join two sticks, “and they shall become one in your hand.” The text borrows the words for separate limbs united by one will.
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 30
140ועשית חג שבועות . . נדבת ידך
“And you shall make the Festival of Shavuos to Havayah your G-d, according to the measure of the freewill offering of your hand that you shall give, as Havayah your G-d shall bless you.”
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, י.
Paragraph 31
141כאשר יברכך ה׳ אלקיך
The end of the verse on the Shavuos offering: “as Havayah your G-d shall bless you,” read here as a giving drawn from above.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
142חמץ תאפינה
“From your dwellings you shall bring two loaves of waving… they shall be baked chametz, first fruits to Havayah.” The Shavuos offering, the one offering of chametz.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יז.
143לך ה׳ הגדולה
“Yours, Havayah, is the greatness… and You are exalted as head over all.” The holy elevation of the refined emotions.
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)
Paragraph 33
144והיו הדברים האלה
From the first section of the Shema: “And these words which I command you this day shall be upon your heart.” The text links its anochi, “I,” to the Anochi of the Ten Commandments.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
145וידבר אלקים את כל הדברים האלה
“And G-d spoke all these words, saying.” The maamar’s opening verse, to which it returns at the end.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146אנכי ה׳אלקיך
“I am Havayah your G-d.” Anochi is read as G-d’s very essence, revealed through the Torah.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147והי׳ אם שמוע תשמעו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, ג.
148והיה אם שמוע תשמעו אל מצותי
The opening of the second section of the Shema: “And it shall be, if you will diligently listen to My commandments.” The section of the yoke of the mitzvos.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149כי תשמע בקול גבי לשמור את כל מצותיו
“When you listen to the voice of Havayah your G-d, to keep all His commandments which I command you this day.” The verse of the discourse to which the text refers.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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