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ראו כי ה׳ נתן לכם השבת וגו׳
See, for G-d Has Given You the Shabbos
The mitzvos of the week draw G-d’s own delight, the hidden “source of life,” along the “ways of pleasantness,” but during the week it stays concealed and only on Shabbos is it revealed. So we bless the weekday mitzvos in the past tense, “Who has sanctified us,” pray on Shabbos, “Sanctify us with Your mitzvos,” and receive a Shabbos that matches the work of our week.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar opens with the verse about the manna and two teachings of the Sages: everything about Shabbos is double, and Shabbos equals all the mitzvos. Its question: why on Shabbos do we ask, “Sanctify us with Your mitzvos,” when every blessing over a mitzvah says “Who has sanctified us,” in the past? The answer starts from “the way of Havayah.” The World to Come was created with the yud, a contraction that condenses G-d’s infinite delight, the “source of life” that is “with You,” into something the souls can grasp; this world, with the hei, expansion. Delight is the inner core of G-d’s will, and each mitzvah draws down its own particular delight, so the mitzvos are “ways of pleasantness.” During the week this drawing down stays hidden; on Shabbos it is revealed, which explains both forms of the blessing and why Shabbos equals all the mitzvos. So Shabbos is given “to you,” in the measure of your week. Prayer, the ladder joining higher and lower, raises the week’s deeds and draws down entirely new light once the Torah and mitzvos have built the vessels; on weekdays that light stays within Atzilus, and on Shabbos it is revealed below.

Outline
	1The questionThe Midrash on “See”: everything about Shabbos is double, and Shabbos equals all the mitzvos. Why does Shabbos say “Sanctify us with Your mitzvos” as a request, while other blessings say “Who has sanctified us”? The answer begins with why the Torah and mitzvos are called “the way of Havayah.”¶1–2
	2With the yud the World to Come was createdThe ten utterances reach the worlds only through contraction. The World to Come is the souls’ delight in grasping G-dliness, possible only through a great contraction of the “source of life” that is “with You”: the yud, a point that concentrates without hiding, like concise teaching, the Written Torah or a father’s seed. The hei, expansion, forms the revealed world, called “this world.”¶3–10
	3Drawn down through the Torah and mitzvosBoth the yud and the hei are revealed only through an arousal from below, the Torah and mitzvos, whose root is G-d’s essential delight. The soul, “the lamp of Havayah,” makes the Name shine; the mitzvos are “ways of pleasantness,” in general kindness, Torah and service, and in particular each mitzvah.¶11–14
	4The source of delights“With You” is G-d’s Name, the Infinite Light, nullified within Him. Its delight comes from nothing outside it and is higher than wisdom; all the delights of this world, and even of the lower and higher Gan Eden, are only glimmers of it.¶15–21
	5Will and delightThe will in the mitzvos is the “back,” one and the same in all of them; the delight within it is the “face,” particular to each mitzvah, as each sense has its own pleasure. So the mitzvos are particular paths drawing the delight from concealment into revelation, and charity, which includes them all, is named in “the way of Havayah.”¶22–28
	6Six days and Shabbos“Six days you shall work” is the service of the week, with its plowing and sowing; the mitzvos awaken the supernal delight but leave it hidden, and Shabbos reveals it. Hence “Who has sanctified us” on weekdays and “Sanctify us with Your mitzvos” on Shabbos, and Shabbos equals all the mitzvos.¶29–33
	7Prayer, the ladder and the crownPrayer is the ladder of the four worlds that joins higher and lower: it raises the deeds of the mitzvos and draws the delight down, forming crowns from the refined sparks. The “two Shabbosos,” “Keep” and “Remember,” and the two “passings” at the Sea are its ascent and descent.¶34–37
	8Given to youShabbos reveals only what the week prepared, as with the double portion of manna: “See, for G-d gives you” the Shabbos, in the measure of your service, so it is in your hands to add to it or diminish it.¶38–40
	9Entirely new lightThe Torah and mitzvos build the 248 “limbs of the King”; prayer, like the power to beget, draws entirely new mochin from above the ordinary order, as “the Augustus sits.” During the week this stays within Atzilus; on Shabbos the light of Abba descends and is revealed below.¶41–45


Key concepts
	The source of lifeמקור חיים
	The Infinite Light, G-d’s Name, which is “with” Him and wholly nullified within Him; it is the source of all life and delight, while His essence itself is beyond being called a source.

	The supernal delightעונג העליון
	G-d’s own delight, which comes from nothing outside it and is utterly simple; it is the inner dimension of His will and the root of the mitzvos.

	The yud and the heiיו״ד וה״א
	The yud is contraction that concentrates the light without hiding it, the source of the World to Come, the hidden world; the hei is expansion, which forms the revealed world.

	Back and faceאחוריים ופנים
	The will in the mitzvos is the “back,” undivided and the same in all of them; the delight within it is the “face,” particular to each mitzvah.

	Ways of pleasantnessדרכי נועם
	The mitzvos as paths along which noam Havayah, G-d’s delight, is drawn from concealment into revelation.

	Prayer as a ladderסולם
	Prayer joins higher and lower: it raises the deeds of the mitzvos as “feminine waters” and draws new light down from above, forming crowns for the King.

	Weekday and Shabbosחול ושבת
	During the week the mitzvos draw the light down while it is still hidden; on Shabbos it is revealed below, which is why Shabbos is called “a delight.”

	New mochinמוחין חדשים
	Entirely new light drawn down through prayer from above the ordinary chain of descent, like the procreative power; it needs the vessels built by the Torah and mitzvos.


Section 1 · ¶1–2
The question
1ראו כי12 ה׳ נתן לכם השבת וגו׳. במדרש תלים3 (סי׳ צ״ב) מהו ראו א״ר [אמר רבי] יצחק כל עיסקא דשבתא כפול. עומר כפול.4 שני העומר לאחד.
“See, for G-d has given you the Shabbos, etc.” In Midrash Tehillim (section 92): What is [the meaning of] “See”? Rabbi Yitzchak said: everything to do with Shabbos is double. The omer is double: “two omers for each one.”
The maamar opens with Moshe’s words about the manna: on the sixth day G-d gave a double portion so that Israel could rest on Shabbos. The Midrash on Psalm 92, “A psalm, a song for the Shabbos day,” explains the word “See” with Rabbi Yitzchak’s teaching that everything connected with Shabbos is double, beginning with the manna: on Friday each person gathered two omers (the daily measure) instead of one.


קרבנו כפול. וביום השבת5 שני כבשים כו׳. אזהרותיה כפולות זכור ושמור כו׳. וברבות בשלח ס״פ כ״ה ששקולה שבת כנגד כל המצות67 כו׳ ע״ש.8
Its offering is double: “And on the Shabbos day, two lambs, etc.” Its admonitions are double: “Remember” and “Keep,” etc. And in [Midrash] Rabbah on Beshalach, at the end of section 25, [it says] that Shabbos is equal to all the mitzvos, etc.; see there.
Rabbi Yitzchak’s list continues: the Shabbos offering is two lambs, and Shabbos is commanded twice, with “Remember” in the Ten Commandments of Exodus and “Keep” in those of Deuteronomy. The Midrash Rabbah adds that Shabbos is equal to all the mitzvos; the maamar will explain both teachings, the doubling (paragraph 37) and Shabbos’s weight against all the mitzvos (paragraph 33).




2וכ״ה בירושלמי ספ״ג [סוף פרק ג׳] דנדרים. הנה יש להבין למה אומרים בשבת קדשנו במצותיך9 דרך בקשה לעתיד כו׳
And so it is in the Jerusalem Talmud, at the end of the third chapter of Nedarim. Now, [we need] to understand why on Shabbos we say, “Sanctify us with Your mitzvos,” in the form of a request for the future, etc.,
The Jerusalem Talmud (end of the third chapter of Nedarim) also says that Shabbos is equal to all the mitzvos. Then comes the question behind the whole maamar: in the Amidah of Shabbos (and Yom Tov) we say, “Sanctify us with Your mitzvos,” asking for something still to come.


ובכל ברכות שבחול וגם בכל ברכות המצות אנו אומרים אשר קדשנו במצותיו שכבר קדשנו לעבר כו׳.
while in all the blessings of the weekdays, and also in all the blessings over the mitzvos, we say, “Who has sanctified us with His mitzvos”: that He has already sanctified us, in the past, etc.
In the blessings said on weekdays, and in every blessing over a mitzvah, we say instead “Who has sanctified us with His mitzvos,” in the past tense, as something already done. Why should Shabbos alone be phrased as a request? The answer comes in paragraph 33.


אך הענין יובן ע״פ הקדמה להבין הטעם שנקרא התורה ומצות בשם דרך ה׳ כמ״ש דרכיה דרכי נועם10 כו׳.11
But the matter will be understood through an introduction: to understand the reason that the Torah and the mitzvos are called by the name “the way of Havayah,” as it is written, “Its ways are ways of pleasantness, etc.”
Before answering, the Alter Rebbe sets out an introduction: why the Torah and its mitzvos are called “the way of Havayah,” as Proverbs says of the Torah, “Its ways are ways of pleasantness.” A “way” will turn out to mean a path along which G-d’s hidden delight is drawn down into revelation.




Section 2 · ¶3–10
With the yud the World to Come was created
3וכן ושמרו דרך12 הוי׳ כו׳. דהנה כתיב כי בי״ה ה׳ צור13 עולמים ביו״ד נברא העוה״ב [העולם הבא]14 כידוע.
And likewise, “And they will keep the way of Havayah, etc.” For it is written, “For with Yah, Havayah formed (tzur) the worlds”: with the yud the World to Come was created, as is known.
Genesis 18:19 says that Avraham’s descendants will “keep the way of Havayah,” another verse that calls the mitzvos a “way.” To explain this “way,” the maamar turns to Isaiah 26:4, which the Talmud (Menachos 29b) reads as saying that G-d formed two worlds with the two letters yud and hei: the World to Come with the yud and this world with the hei.


ויש להבין איך יתכן שום ציור אות למעלה כמו ציור אות יו״ד שבו נברא כו׳. שהרי אין שם גשם צורה ח״ו [חס ושלום]. אך הנה ידוע דביו״ד מאמרות נברא העולם1516 כו׳.171819
And [we need] to understand how there can be any form of a letter Above, such as the form of the letter yud, with which [the World to Come] was created, etc., since there is no body or form there, heaven forbid. However, it is known that the world was created with ten (yud) utterances, etc.
The difficulty: a letter has a shape, but Above there is no body or shape at all, so what can it mean that the World to Come was created with the form of a yud? The answer begins from the Mishnah, “With ten utterances the world was created”: the maamar writes ten as yud, the letter whose numerical value is ten.




4ושרשם הוא יו״ד דברות בחכמה ובתבונה ובדעת2021 כו׳ כמ״ש במ״א. וגם זאת להאיר רק ע״י צמצומים רבים
And their root is the ten words (dibros), “with wisdom, with understanding and with knowledge, etc.,” as is explained elsewhere. And even this [comes] to shine only through many contractions (tzimtzumim),
The ten utterances have a root, the “ten words”: the ten things through which, according to the Talmud (Chagigah 12a), the world was created, “with wisdom, with understanding and with knowledge,” with strength, rebuke and might, with righteousness and justice, with kindness and compassion. Even these shine forth only through many contractions.


כי באמת הוא ית׳ למעלה מעלה מן החכמה והתבונה כו׳ כמאמר לאו דאית לך צדק ידיעא כו׳. ולאו מכל אינון מדות22 כלל.23
for in truth He, may He be blessed, is far, far above wisdom and understanding, etc., as in the saying, “Not that You have a known justice, etc.,” “and not of any of these attributes at all.”
The reason: G-d Himself is far above wisdom and understanding. Elijah’s prayer in the introduction to the Tikkunei Zohar says that He does not have a “known” attribute of justice, and is not any of these attributes at all.


כי אין ערך כלל לשום נאצל או נברא לגבי עצמותו ית׳ יותר משאין ערך הגשמי לגבי הרוחני כידוע ומבואר במ״א.
For no emanated or created being bears any comparison at all to His essence, may He be blessed, even more so than the physical bears none to the spiritual, as is known and explained elsewhere.
No emanated being (in the World of Atzilus) or created being (in the worlds below it) bears any comparison to His essence; the gap is greater even than the gap between the physical and the spiritual. So the divine attributes, and the utterances that come from them, can reach the worlds only through contraction.


וזהו כי אמרתי עולם חסד יבנה24 שצ״ל נבנה העולם ביו״ד מאמרות ע״י העלאת מ״ן [מיין נוקבין] כו׳ כמ״ש במ״א בד״ה לסוסתי ברכבי.
And this is [the meaning of] “For I said, The world will be built with kindness”: the world must be built with the ten utterances through the raising of mayin nukvin (feminine waters), etc., as is explained elsewhere, in the discourse beginning “To my mare among the chariots [of Pharaoh].”
This is how the maamar reads Psalms 89:3, “For I said, The world will be built with kindness”: the world has to be built through the ten utterances, and this depends on the raising of mayin nukvin, the “feminine waters,” the arousal that rises from the lower beings. The maamar refers to its fuller treatment in the discourse “To my mare among Pharaoh’s chariots” (Likkutei Torah, Shir HaShirim).




5והנה כתיב כי עמך מקור חיים25 כו׳ פי׳ כי העוה״ב [העולם הבא] ידוע שהוא מה שהנשמות נהנין מזיו השכינה26 והנאה זו שנהנין אינו
Now, it is written, “For with You is the source of life, etc.” The meaning is this: the World to Come, as is known, is the souls’ taking pleasure in the radiance of the Shechinah (Divine Presence); and this pleasure that they take is
Psalms 36:10, “For with You is the source of life,” is the key verse of the maamar. The World to Come is the state the Talmud describes: the righteous take pleasure in the radiance of the Shechinah, G-d’s indwelling presence.


אלא ע״פ השגה שמשיגים באלקות דוקא כנראה בחוש שכל מי שאינו משיג השכל27 אינו נהנה ומתענג כלל כו׳.28
only through the comprehension with which they grasp G-dliness specifically, as is plainly seen: whoever does not grasp the idea does not take pleasure or delight [in it] at all, etc.
That pleasure comes only through comprehension: the souls delight in G-dliness to the extent that they grasp it. Everyday experience shows the same: a person who does not understand an idea takes no pleasure in it.




6וא״כ כבר בא העונג העליון האלקי לידי תפיסא להיות יש ודבר מה בהשגת הנשמות עד שנהנין ממש כו׳.
If so, the supernal, G-dly delight has already come to be grasped, to be a yesh (an existent) and a “something” in the comprehension of the souls, to the point that they actually take pleasure [in it], etc.
Since the souls’ pleasure depends on comprehension, the supernal delight of G-dliness must already have come down to where it can be grasped. It has become a yesh, something with definite existence in the souls’ understanding, so that they truly enjoy it.


וזהו מ״ש להנחיל אוהבי יש29 בחי׳ יש ממש כמ״ש במ״א. ובאמת בחי׳ גילוי עונג העליון הזה שירד כ״כ [כל כך] להיות יש ודבר כו׳ א״א כ״א ע״י צמצום גדול מאד מעצמות עונג העליון וכידוע.
And this is what is written, “To cause those who love me to inherit yesh (substance)”: the level of an actual yesh, as is explained elsewhere. And in truth, this level of the revelation of the supernal delight, which descended so far as to be a yesh and a thing, etc., is impossible except through a very great contraction (tzimtzum) of the essence of the supernal delight, as is known.
Proverbs 8:21, “to cause those who love me to inherit yesh,” is read this way: the souls inherit a yesh, the divine delight become something they can grasp. Such a descent, from the essence of the supernal delight to something graspable, is possible only through a very great contraction (tzimtzum).


וזהו כי עמך מקור חיים303132 פי׳ מקור כל התענוגים ומקור כל החיים שנהנין הנשמות עמך בעצמותך
And this is [the meaning of] “For with You is the source of life”: the source of all delights and the source of all the life that the souls enjoy is “with You,” in Your essence
So the verse means: the source of all delights and of all the life that the souls enjoy is “with You,” within G-d’s essence. What reaches the souls is only a revelation from that source.


(וע׳ בזח״ג [בזהר חלק ג] פ׳ צו דף ל״ד סע״א [סוף עמוד א] ובפ׳ אמור ק״א א׳, ובספר מג״ע [מגלה עמוקות] פי׳ כי מקור חיים כחשבון אור א״ס) ואין לגילוי העונג הנמשך לנשמות ערך כלל עמך כי ע״י צמצום גדול ירד כנ״ל.
(and see the Zohar, Part III, Parshas Tzav, folio 34, end of side a, and Parshas Emor, [folio] 101a; and in the book Megaleh Amukos, [which] explains that mekor chayim (“source of life”) has the numerical value of Or Ein Sof). And the revelation of the delight drawn down to the souls has no comparison at all with You, for it descended through a great contraction, as mentioned above.
The parenthesis sends the reader to the Zohar on Tzav and on Emor, where this verse is discussed, and to the Megaleh Amukos, which notes that mekor chayim (“source of life”) and Or Ein Sof (“the Infinite Light”) have the same numerical value, 414. The revealed delight that reaches the souls bears no comparison to its source “with You,” because it came down through a great contraction.


וזהו ענין ביו״ד נברא העוה״ב [העולם הבא] פי׳ ע״י צמצום גדול דאות יו״ד עד״מ כתיבת היו״ד כנקודה קטנה כנ״ל.
And this is the meaning of “With the yud the World to Come was created”: that is, through the great contraction of the letter yud, as, by way of analogy, the yud is written like a small point, as mentioned above.
This is what “with the yud the World to Come was created” means. The yud, the smallest letter, written as a mere point, stands for the great contraction through which the World to Come comes into being; the “form” of the yud Above is the form of this contraction, not a physical shape.


כמ״כ [כמו כן] אופן המשכת העונג מן ההעלם לגילוי הנ״ל33 הוא מקור כל העולם הבא שנהנין הנשמות34 בו
So too, the manner of drawing down the delight from concealment into the revelation described above is the source of the entire World to Come, in which the souls take pleasure;
As the yud is a single point, so the way the delight is drawn from concealment into revelation, through this contraction, is the source of the entire World to Come that the souls enjoy.


והיינו מפני שהוא כולל כל פרטי פרטיות התענוגים שמתענגים הנשמות על ה׳ בג״ע [בגן עדן] וזהו ביו״ד נברא כו׳.
that is, because it includes all the finest particulars of the delights in which the souls delight in G-d in Gan Eden. And this is [the meaning of] “With the yud [the World to Come] was created, etc.”
That source is like a point because it holds, in concentrated form, every particular of the delights that the souls take in G-d in Gan Eden. This is why the World to Come is said to be created with the yud.




7ובמ״א נתבאר כי הנה כל המשכה הוא ע״י שם הוי׳ היינו יו״ד צמצום ה׳ התפשטות וא״ו המשכה כו׳
And elsewhere it is explained that every drawing down is through the Name Havayah: that is, the yud is contraction, the hei expansion and the vav drawing down, etc.
Every drawing down of divine light follows the four letters of the Name Havayah. The shapes suit the meanings: the yud, a mere point, is contraction; the hei, which has breadth and length, is expansion; and the vav, a line drawn downward, is the drawing down.


היו״ד הוא צמצום שכדי להיות המשכה מאור אין סוף ב״ה שהוא בחי׳ מקור חיים כנ״ל צ״ל ע״י צמצום תחלה כדי שיוכלו לקבל וכמ״ש בת״א [בתורה אור]35 ס״פ לך לך בד״ה שרי אשתך כו׳.
The yud is contraction: for there to be a drawing down from the Infinite Light (Or Ein Sof), blessed be He, which is the level of “the source of life” mentioned above, it must come through a contraction first, so that they will be able to receive [it], as is explained in Torah Ohr, at the end of Parshas Lech Lecha, in the discourse beginning “Sarai your wife, etc.”
The yud comes first because the Infinite Light, the “source of life,” is too great to be received as it is: it must first be contracted so that the recipients can receive it. The maamar refers to Torah Ohr’s discourse on Sarai’s name at the end of Lech Lecha, which paragraph 10 summarizes.




8ואין זה הצמצום העלם והסתר גמור אלא ע״ד36 לעולם ישנה אדם לתלמידו37 בדרך קצרה כו׳.
And this contraction is not a complete concealment and hiding, but rather in the manner of “A person should always teach his student in a concise way, etc.”
The contraction of the yud does not hide the light entirely; it condenses it, the way the Sages say a teacher should teach “in a concise way,” packing the whole content into few words.


וכמו בתשב״כ [בתורה שבכתב] נרמז בקצרה כל מה שבא בתשבע״פ [בתורה שבעל פה] באורך שלכן נק׳ תשב״כ [תורה שבכתב] מוסר אביך ותשבע״פ [ותורה שבעל פה] נק׳ תורת אמך3839 כמו טפת האב נכלל בה כל כח רמ״ח אברי הולד בדרך קצרה כו׳.
And as [with] the Written Torah, in which all that comes at length in the Oral Torah is alluded to concisely; for this reason the Written Torah is called “the instruction of your father” and the Oral Torah is called “the teaching of your mother”: just as the father’s drop contains the whole power of the child’s 248 limbs, in a concise way, etc.
The Written Torah alludes briefly to everything that the Oral Torah spells out at length. That is why the Written Torah is called “the instruction of your father” and the Oral Torah “the teaching of your mother” (Proverbs 1:8): the father’s drop holds, in concentrated form, the power of all 248 limbs of the child.




9ולכן נמשל בחי׳ זו לאות יו״ד. ומזה נמשך אח״כ ה׳ שהוא התפשטות וכמו ההתגלות מתשב״כ [מתורה שבכתב] כשמתגלה בתשבע״פ [בתורה שבעל פה] באורך ורוחב כו׳. וכמ״ש מזה בבה״ז [בביאורי הזהר] פ׳ אחרי40 ע״פ המאמר שם דע״ט ב׳ הביאו עלי כפרה41 יעו״ש [יעויין שם].
Therefore this level is likened to the letter yud. And from it the hei, which is expansion, is afterward drawn down, like the revelation of the Written Torah when it is revealed in the Oral Torah in length and breadth, etc. And as is explained on this in Biurei HaZohar, Parshas Acharei, on the saying there on folio 79b, “Bring an atonement for Me”; see there.
Therefore this concentrated level is likened to the yud, a single point. From it the hei, expansion, is then drawn out, as the Written Torah unfolds “in length and breadth” in the Oral Torah. The maamar refers to Biurei HaZohar on Parshas Acharei, on the Zohar’s saying “Bring an atonement for Me” (folio 79b).




10וזהו ענין ביו״ד נברא העולם הבא שבחי׳ עוה״ב [עולם הבא] זהו מה שכבר נמשך ונתגלה בבחי׳ השגה והוא בחי׳ ה׳ ומקור ושרש התהוות בחי׳ זו הוא ע״י היו״ד.
And this is the meaning of “With the yud the World to Come was created”: the level of the World to Come is what has already been drawn down and revealed at the level of comprehension, and that is the level of the hei; and the source and root of the coming into being of this level is through the yud.
This explains “with the yud the World to Come was created.” The World to Come itself, the delight that has already been drawn down and revealed so that souls can comprehend it, is the level of the hei (revelation); its source and root, the concentrated contraction from which it comes, is the yud.


ועמ״ש עוד מענין ביו״ד נברא העולם הבא בד״ה שחורה אני ונאוה אש שחורה. ובהיות כי היו״ד מתחלק אח״כ לכמה פרטי פרטיות נאמר
And see what is written further on the subject of “With the yud the World to Come was created” in the discourse beginning “I am black, yet comely”: “black fire.” And since the yud afterward divides into many fine particulars, it is said,
For more on this teaching the maamar refers to its discourse on “I am black, yet comely,” on the Torah’s “black fire.” Because the yud, though a single point, later divides into countless particulars, the verse is read as speaking of all that the yud and the hei “formed”: every particular of the two worlds.


כי בי״ה צור עולמים42 ביו״ד נוצר כל פרטי תענוגי הנשמות שבעוה״ב [שבעולם הבא] ובה׳ נוצר כל פרטי פרטיות התהוות הנבראים שלמטה כמ״ש בהבראם43 בה׳ בראם4445
“For with Yah [He] formed (tzur) the worlds”: with the yud were formed all the particulars of the delights of the souls in the World to Come, and with the hei were formed all the finest particulars of the coming into being of the created beings below, as it is written, behibaram, “with the hei He created them”
With the yud were formed all the particular delights of the souls in the World to Come; with the hei, every detail of the coming into being of the creatures below. The Talmud and the Midrash read behibaram (“when they were created,” Genesis 2:4) as be-hei bera’am, “with the hei He created them.”


(עיין מזה באג״ה [באגרת הקודש] בד״ה ויעש דוד שם ועמ״ש בת״א [בתורה אור] פ׳ לך לך בד״ה שרי אשתך כו׳ שרה שמה בטעם מה שלהיות הולדה46 לשרה הוא ע״י שלוקח מאתה כח היו״ד וניתן לה כח הה״א במקומו
(see on this in Iggeres HaKodesh, in the letter beginning “And David made a name,” and see what is written in Torah Ohr, Parshas Lech Lecha, in the discourse beginning “Sarai your wife, etc., [for] Sarah is her name,” on the reason why, for Sarah to give birth, the power of the yud was taken from her and the power of the hei given to her in its place;
A parenthesis begins. It refers to Iggeres HaKodesh (the letter beginning “And David made a name”) and to Torah Ohr’s discourse on Sarah’s name: G-d changed her name from Sarai, which ends in a yud, to Sarah, which ends in a hei, and only then could she give birth.


שהגם שלמעלה בהמשכה מאור א״ס באצילות הוא ע״י היו״ד דוקא שהוא בחי׳ צמצום כו׳ מ״מ למטה בההמשכה שמבחי׳ שרה שהוא מל׳ שמאירה בבי״ע הוא להפך ממש שאם היה האור מתצמצם היה חושך והעלם גמור כו׳.
for although Above, in the drawing down from the Infinite Light (Or Ein Sof) into the World of Atzilus (Emanation), it is specifically through the yud, which is the level of contraction, etc., nevertheless below, in the drawing down from the level of Sarah, which is Malchus (sovereignty) shining into Beriah, Yetzirah and Asiyah, it is the very opposite: if the light were contracted, there would be darkness and complete concealment, etc.
The reason given there: Above, in the flow from the Infinite Light into Atzilus, every drawing down needs the yud’s contraction first. But Sarah stands for Malchus as it shines into the lower worlds of Beriah, Yetzirah and Asiyah, and there it is the reverse: contracting the light would leave only darkness and complete concealment, so there life is brought forth through the hei, expansion.


ועמ״ש כה״ג [כהאי גוונא] בביאור ע״פ כי תצא גבי וגלחה את ראשה בענין השערות שלמעלה הם קדושה עצומה י״ג ת״ד [תיקוני דיקנא] ושער רישיה כעמר נקא47 כו׳.
And see what is written along these lines in the Biur on “When you go out,” concerning “and she shall shave her head,” on the subject of the hairs: Above they are of immense holiness, the thirteen tikkunim of the beard (tikkunei dikna), and “the hair of His head like pure wool, etc.”
A similar point is made in Likkutei Torah’s Biur on the discourse “When you go out [to war],” on the captive woman who must shave her head. Hair Above is of great holiness: the thirteen tikkunim of the beard (associated with the thirteen attributes of mercy) and, in Daniel’s vision, “the hair of His head like pure wool.”


ובנזיר קדש יהיה גדל פרע48 כו׳. משא״כ באשה שער באשה ערוה49 כו׳. כי השערות הם גם כן בחי׳ צמצום כו׳.
And of the nazirite: “He shall be holy; he shall let the locks grow, etc.” This is not so with a woman: “A woman’s hair is ervah (nakedness), etc.” For the hairs too are the level of contraction, etc.
Hair is holy also for the nazirite, who must let his hair grow. Of a woman, though, the Talmud says that her hair is ervah, something to be covered. The common thread, the maamar says, is that hair too is a form of contraction: in the higher levels contraction is holy, while at the level that shines into the worlds below (Malchus, represented by the woman, as Sarah was) contraction means concealment.


ומכ״ז [ומכל זה] יובן גם כן כאן הטעם שהעולם הזה נברא בה״א [בית הלל אומרים] דוקא ומזה יובן מ״ש לקמן שצריך להמשיך תמיד בחי׳ הה״א שנברא בו עוה״ז כדי שלא יהיה צמצום וחושך אלא בחי׳ התפשטות והרחבה שיהיה גילוי אלקות כו׳).
And from all this the reason will be understood here too, why this world was created specifically with the hei; and from this will be understood what is written further on, that one must always draw down the level of the hei, with which this world was created, so that there will not be contraction and darkness but rather expansion and breadth, so that there will be a revelation of G-dliness, etc.)
From all this follows why this world was created specifically with the hei, expansion: here contraction would mean darkness. Further on, the maamar says, the hei must constantly be drawn down into this world, so that instead of contraction and darkness there is breadth and a revelation of G-dliness. Here the parenthesis ends.


מאין ליש ולא עולם הזה השפל דוקא אלא כל העולמות דבי״ע הנק׳ עולמות הנפרדים בע״ג [בעלי גבול / בעל גבול] ובכלל זה גם העולמות העליונים שהן בבחי׳ גבול השגה כו׳,
from nothing into something. And not only this lowly world, but all the worlds of Beriah, Yetzirah and Asiyah, which are called the separate worlds, [being] finite (ba’alei gevul), and included in this are also the higher worlds, which are at the level of limited comprehension, etc.;
The main line resumes: the hei forms everything that comes into being “from nothing into something.” This means not only our lowly physical world but all three lower worlds, Beriah, Yetzirah and Asiyah, called “the separate worlds” because their beings are finite and feel separate from G-d. This includes even the higher worlds, since they too grasp G-dliness only within limits.


ואין הפרש בין יו״ד לה״א אלא שביו״ד נברא עלמא דאתכסיא שהוא העולם הבא נהנין מזיו הנ״ל ובה״א [ובית הלל אומרים] נברא עלמא דאתגליא כו׳.
and the only difference between the yud and the hei is that with the yud the hidden world (alma de’iskasya) was created, which is the World to Come, [where they] take pleasure in the radiance mentioned above, and with the hei the revealed world (alma de’isgalya) was created, etc.
So the yud and the hei differ only in this: the yud created the hidden world (alma de’iskasya), the World to Come, where souls enjoy the radiance of the Shechinah, while the hei created the revealed world (alma de’isgalya).


הן העולמות שנתהוו מאין ליש ודבר כו׳. שנקרא עולם הזה להיותם עלמא דאתגליא לכן נק׳ עולם הזה פי׳ זה ע״ש [על שם] בחי׳ הגילוי עד שיכול להורות עליו באצבע כו׳.
These are the worlds that came into being from nothing into something and a thing, etc. And it is called “this world” because they are the revealed world; that is why it is called “this world”: “this” (zeh), on account of the level of revelation, to the point that one can point to it with a finger, etc.
The revealed world is all the worlds that came into being as “something,” as existence. It is called olam hazeh, “this world,” because the word “this” (zeh) is said of what is so plainly revealed that one can point to it with a finger.


כמ״כ [כמו כן] נקרא בה״א [בית הלל אומרים] נברא העולם הזה הענין הוא ע״ש [על שם] בחי׳ עלמא דאתגליא שנק׳ זה (ואפ״ל [ואפשר לומר] עוד שנק׳ עולם הזה דהנה כתיב גם את זה לעומת זה עשה האלקים50 בקהלת סי׳ ז׳ י״ד.
So too, [when] it is said, “With the hei this world was created,” the point is the level of the revealed world, which is called “this” (zeh). (And it can be said further that it is called “this world” because it is written, “G-d has also made this one (zeh) opposite that one (zeh),” in Ecclesiastes, chapter 7, [verse] 14.
So the Talmud’s statement that “with the hei this world was created” refers to the whole revealed world, the world of “this.” In a further parenthesis the maamar suggests a second reason for the name, from Ecclesiastes 7:14: G-d made “this one opposite that one,” holiness and its opposite.


ובעוה״ז מעורב ב׳ הבחי׳ יחד שהרי הנפש האלקית מתלבשת בגוף ממשכא דחויא כו׳. ע״כ בו מעורב יחד ב׳ בחי׳ זה הנ״ל לכן נק׳ העולם הזה.
And in this world the two levels are mixed together, for the G-dly soul is enclothed in a body [made] from the skin of the serpent, etc. Therefore the two levels of zeh mentioned above are mixed together in it; that is why it is called “this world.”
In this world both are mixed together: the G-dly soul is clothed in a body that the Zohar calls “the skin of the serpent.” Because both kinds of “this” are mixed in it, it is called “this world.”


ולכן ג״כ היום לעשותם51 דוקא ולהמשיך בחי׳ זה היינו מ״ש זה אלי ואנוהו52 משא״כ לע״ל [לעתיד לבוא] ארז״ל [אמרו רבותינו זכרונם לברכה] שאין בהם לא זכות ולא חובה.53 בשבת פכ״ג דקנ״א ע״ב):54
And therefore too [it is] “today to do them,” specifically, and to draw down this level of zeh, which is what is written, “This (zeh) is my G-d, and I will glorify Him”; whereas of the Time to Come our Sages, of blessed memory, said that “in them there is neither merit nor obligation,” in Shabbos, chapter 23, folio 151b.)
That is why the mitzvos are to be done “today,” in this world, and why here one is to draw down the level of “this,” as Israel sang at the Sea, “This is my G-d,” when (as Rashi explains) they could point to Him. Of the days of Mashiach, by contrast, the Talmud says that they hold “neither merit nor obligation.”




Section 3 · ¶11–14
Drawn down through the Torah and mitzvos
11ב והנה בחי׳ גילוי המשכה זו מן ההעלם בין ביו״ד שנברא בו העוה״ב [העולם הבא] להיות נהנין מזיו כו׳.
2. Now, [as for] this level of the revelation of the drawing down from concealment, whether with the yud, with which the World to Come was created, so that [the souls] take pleasure in the radiance, etc.,
Chapter 2 begins. The revelation of G-dliness drawn down from concealment, whether through the yud, the source of the World to Come where souls enjoy the radiance of the Shechinah, or through the hei that forms the lower worlds, does not come about by itself.


בין בי״ע שבה״א [שבית הלל אומרים] בראם כו׳ שכדי להמשיך גילוי הה״א בבי״ע להיות עולם חסד יבנה55 וכמ״ש בהבראם56 באברהם57 הוא ע״י אתעדל״ת [אתערותא דלתתא] וכמ״ש באג״ה [באגרת הקודש] בד״ה ויעש דוד שם.
or in Beriah, Yetzirah and Asiyah, which “with the hei He created,” etc.: for to draw down the revelation of the hei into Beriah, Yetzirah and Asiyah, so that “the world will be built with kindness,” and as it is written, behibaram, [read] be’Avraham (“through Avraham”), is through an arousal from below, as is explained in Iggeres HaKodesh, in the letter beginning “And David made a name.”
Drawing the hei down into Beriah, Yetzirah and Asiyah, so that “the world will be built with kindness,” requires an arousal from below. The Midrash reads behibaram (“when they were created”) as be’Avraham, “through Avraham,” that is, in the merit of Avraham, the man of kindness (Chesed), so the two verses say the same thing; the maamar refers to Iggeres HaKodesh, the letter beginning “And David made a name,” for this idea.




12והוא רק ע״י תומ״צ [תורה ומצות] דוקא כמ״ש ויניחהו בג״ע [בגן עדן] לעבדה ולשמרה58 לעבדה זו רמ״ח מ״ע [מצות עשה]5960 כו׳.
And it is only through Torah and mitzvos specifically, as it is written, “And He placed him in the Garden of Eden to work it and to guard it”: “to work it” — these are the 248 positive commandments, etc.
That arousal from below is the Torah and its mitzvos, and nothing else. G-d placed Adam in the Garden of Eden “to work it and to guard it,” and the Zohar reads “to work it” as the 248 positive commandments (and “to guard it” as the prohibitions).


דהיינו שנתוסף גילוי בחי׳ עונג העליון בג״ע [בגן עדן] ע״י רמ״ח מ״ע [מצות עשה] דוקא. וזהו כל הנשמה תהלל61 י״ה פי׳ תהלל לשון שבח ולשון הארה כמ״ש בהלו נרו.62
That is, the revelation of the level of the supernal delight in Gan Eden is increased specifically through the 248 positive commandments. And this is [the meaning of] “Let every soul praise Yah”: tehallel (“praise”) is a term of praise and a term of illumination, as it is written, “When His lamp shone (behilo).”
So the revelation of the supernal delight in Gan Eden grows specifically through the 248 positive commandments. The maamar reads Psalms 150:6, “Let every soul praise Yah,” in this light: tehallel means both “praise” and “shine,” as in Job’s words, “When His lamp shone (behilo) over my head.”


היינו שהנשמה תמשיך אור וגילוי שם י״ה שיהיה גילוי והמשכת היו״ד בעוה״ב [בעולם הבא] והמשכת הה״א בעוה״ז.
That is, the soul is to draw down the light and revelation of the Name Yah, so that there be a revelation and drawing down of the yud in the World to Come and a drawing down of the hei in this world.
“Let every soul praise Yah” therefore means: let the soul make the Name Yah shine, drawing down its yud into the World to Come and its hei into this world.


ולכן נקראת הנשמה נר63 הוי׳ שהיא בחי׳ נר הממשיך שם הוי׳ להיות ביה הויה צור עולמים64 וכמ״ש מזה בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי בת.
Therefore the soul is called “the lamp of Havayah”: it is the level of a lamp that draws down the Name Havayah, so that “with Yah, Havayah formed (tzur) the worlds,” as is explained on this in Torah Ohr, Parshas Miketz, in the discourse beginning “Sing and rejoice, O daughter [of Zion].”
This is why Proverbs calls the soul “the lamp of Havayah”: it is the lamp that draws down and lights up the Name Havayah, so that “with Yah, Havayah formed the worlds.” The maamar refers to Torah Ohr’s discourse “Sing and rejoice, O daughter of Zion” (Miketz) for more on this.




13והנה הטעם שההמשכה זו הוא ע״י מצות דוקא יובן בהיות ששרש המצות הוא בבחי׳ פנימית העונג העליון כמ״ש בתורה ואהיה אצלו כו׳
Now, the reason that this drawing down is specifically through mitzvos will be understood from the fact that the root of the mitzvos is in the level of the inner dimension (pnimiyus) of the supernal delight, as it is written of the Torah, “And I was with Him, etc.,
Why are the mitzvos specifically the way to draw this delight down? Because their root is in the inner dimension of the supernal delight. In Proverbs 8 the Torah speaks of itself: “And I was with Him … a delight (sha’ashuim), day by day.”


שעשועים65 פי׳ בחי׳ שעשועי המלך בעצמותו66 כמ״ש במ״א,67 שהוא ענין עונג העליון העצמי הנק׳ מקור כל התענוגים כו׳. בחינת כי עמך מקור חיים68 כו׳ הנ״ל.
a delight (sha’ashuim)”: that is, the level of the King’s delights in His own essence, as is explained elsewhere, which is the essential supernal delight called the source of all delights, etc., the level of “For with You is the source of life, etc.,” mentioned above.
The maamar reads this as the King’s delight in His own essence, G-d’s delight in Himself, which is called the source of all delights. It is the very level that “For with You is the source of life” describes.


אך כדי שיתגלה עונג זה מן ההעלם לגילוי בנשמות בגן עדן וכדומה והיינו מ״ש ושעשועי את בני אדם69 כו׳ אין זה
But for this delight to be revealed, from concealment into revelation, in the souls in Gan Eden and the like, which is what is written, “and my delights are with the children of man, etc.,” this is
This delight is to be revealed in the souls in Gan Eden, as the next verse says, “and my delights are with the children of man.” But that revelation does not come about by itself.


אלא על ידי התורה והמצות באמרו אשר קדשנו במצותיו הן70 בחי׳ שעשועים עצמיים כו׳ ובזאת הכוונה דברכה של המצוה נמשך ובא לידי גילוי עונג העליון,
only through the Torah and the mitzvos, as one says, “Who has sanctified us with His mitzvos,” which are the level of essential delights, etc.; and through this intention of the blessing over the mitzvah, the supernal delight is drawn down and comes into revelation.
It comes only through the Torah and the mitzvos. The blessing “Who has sanctified us with His mitzvos” says as much: the mitzvos are G-d’s own essential delights, and through the intention of the blessing over a mitzvah the supernal delight is drawn down into revelation.


וזהו העוסק בתורה לשמה7172 לשם התורה פי׳ שממשיך בחי׳ השעשועים העצמיים שבתורה לידי גילוי בדבר הלכה וע״כ נאמר על התורה דרכיה דרכי נעם73 וגו׳
And this is [the meaning of] “one who engages in Torah lishmah,” for the sake of the Torah: that is, he draws down the level of the essential delights that are in the Torah into revelation in the word of halachah. And therefore it is said of the Torah, “Its ways are ways of pleasantness, etc.,”
The same holds for Torah study. One who learns Torah lishmah, for the sake of the Torah itself, draws the essential delights hidden in the Torah into revelation in the words of halachah. That is why Proverbs says of the Torah, “Its ways are ways of pleasantness.”


במשלי סי׳ ג׳ י״ז, פי׳ נועם הוא74 מתיקות ונועם ה׳ הוא בחי׳ עונג העליון העצמי בחי׳ כי עמך מקור חיים
in Proverbs, chapter 3, [verse] 17. Noam (“pleasantness”) means sweetness, and noam Havayah (“the pleasantness of Havayah”) is the level of the essential supernal delight, the level of “For with You is the source of life”
Noam, “pleasantness,” means sweetness, and noam Havayah (“to behold the pleasantness of Havayah,” Psalms 27:4) is the essential supernal delight, the “source of life” of Psalms 36:10.


(ועיין בפרדס ערך נעם75 ובזח״ג [ובזהר חלק ג] פ׳ שלח לך דקס״א ע״ב ע״פ ועתה יגדל נא כח אד׳76 פי׳ נעם ה׳ הוא ענין כח אד׳ הכח הנמשך מע״ק [מעתיקא קדישא] סתימא דכל סתימין7778 כו׳ ע״ש ועמ״ש בד״ה ועתה יגדל נא. ועיין במא״א [במאורי אור] אות נו״ן סעיף י״ג)79
(and see the Pardes, under the entry Noam; and the Zohar, Part III, Parshas Shelach Lecha, folio 161b, on “And now, let the power of Ado-nai be great,” explaining that noam Havayah is the matter of “the power of Ado-nai,” the power drawn from Atika Kadisha, the most hidden of all hidden, etc.; see there. And see what is written in the discourse beginning “And now, let [the power] be great.” And see Me’orei Or, the letter nun, section 13).
The parenthesis gives further sources. The Pardes, Rabbi Moshe Cordovero’s work of Kabbalah, under noam, calls noam Havayah the flow that comes to Malchus from Keser by way of the rungs of a ladder; the Zohar on Shelach calls it the “power” that comes from Atika Kadisha, the most hidden of all; and Me’orei Or, a Kabbalistic lexicon, links noam to Binah.


והתורה נק׳ דרך שבה דרכי נתיבות והילוך המשכות נועם ה׳ מההעלם לידי גילוי, עד״מ הדרך שבה הולכים ממקום למקום כו׳, ופי׳ דרכי80 ל׳ [לשון] רבים.
And the Torah is called a “way,” for in it are the ways, the paths and the course of the drawing down of the pleasantness of Havayah from concealment into revelation, like, by way of analogy, a road on which one goes from place to place, etc. And darchei (“ways of”) is a plural form.
The Torah is called a “way” because it is the route along which the pleasantness of Havayah travels from concealment into revelation, as a road leads from place to place. And the verse says “ways,” in the plural.


הנה הפרדס ערך דרכים פי׳ שהם חג״ת [חסד גבורה תפארת] והן בחי׳ תורה ועבודה81 וגמילות חסדים82 שהן כללות התורה.8384858687888990919293949596
Now, the Pardes, under the entry Derachim (“ways”), explains that they are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); and these are the levels of Torah, [divine] service and acts of kindness, which are the general categories of the Torah.
The Pardes explains the plural “ways” as Chesed, Gevurah and Tiferes. These correspond to the three things on which, according to the Mishnah (Avos 1:2), the world stands: Torah, divine service and acts of kindness, the general categories of the whole Torah.




14וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] האשה נקנית בשלשה דרכים,9798 האשה היא כנס״י [כנסת ישראל].99 בכסף זהו גמ״ח [גמילות חסדים]. ובשטר זהו אותיות התורה. ובביאה זהו ענין עבודה שהוא קרבנות קירוב ויחוד המדרגות כו׳.
And of this our Sages, of blessed memory, said, “A woman is acquired in three ways (derachim)”: the woman is the Community of Israel. “With money” — this is acts of kindness. “And with a document” — this is the letters of the Torah. “And with cohabitation” — this is [divine] service, which is the offerings (korbanos), the drawing near (kiruv) and union of the levels, etc.
The Mishnah’s three ways in which a woman is betrothed are read as the three general ways of drawing down the divine delight. The woman is the Community of Israel, bound to G-d; money is acts of kindness, the document is the letters of the Torah, and the marital union is divine service, the offerings, whose name, korbanos, speaks of drawing near (kiruv) and of uniting the levels.


ועכשיו תפלה היא במקום קרבנות ח״י ברכאן דצלותא כנגד ח״י חוליות השדרה100101 שדרך הם נמשך השפע מהמוח כו׳, אך דרך פרט כל מצוה היא בחי׳ דרך להמשכת נועם102 הוי׳.103
And now prayer is in place of the offerings: the eighteen blessings of prayer correspond to the eighteen vertebrae of the spine, through which the flow (shefa) is drawn from the brain, etc. But in particular, each mitzvah is the level of a “way” for drawing down the pleasantness of Havayah.
Today prayer takes the place of the offerings. Its eighteen blessings correspond to the eighteen vertebrae of the spine, through which the flow of life passes from the brain to the body. Beyond these three general ways, each individual mitzvah is itself a “way” for drawing down the pleasantness of Havayah.


פי׳ נועם הוי׳ שבחי׳ נועם ותענוג עליון נמשך ע״י צמצום היו״ד והתפשטות הה״א והמשכה שזהו ענין שם הוי׳ וכנ״ל בענין ביו״ד נברא העוה״ב [העולם הבא] כו׳.
Noam Havayah means that the level of pleasantness and supernal delight is drawn down through the contraction of the yud, the expansion of the hei and drawing down, which is the meaning of the Name Havayah, as explained above on “With the yud the World to Come was created,” etc.
Noam Havayah means the pleasantness and supernal delight drawn down by the pattern of the Name Havayah: the yud’s contraction, the hei’s expansion and the drawing down of the vav, as explained above (paragraphs 6–7) about the yud with which the World to Come was created.




Section 4 · ¶15–21
The source of delights
15והיינו ע״י כל מצוה. וביאור הדבר הנה יש לבאר עוד פי׳ כי עמך104 מקור חיים פי׳ עמך אינו מהותו ועצמותו ממש כ״א בחי׳ שמו ית׳ הנק׳ אור א״ס
And that is through every mitzvah. And the explanation of the matter: we must further explain the meaning of “For with You is the source of life.” “With You” is not His actual being and essence, but the level of His Name, may He be blessed, which is called the Infinite Light (Or Ein Sof),
Every mitzvah draws this down. To explain how, the maamar returns to “For with You is the source of life”: “with You” does not mean G-d’s very being and essence, but His “Name,” the level called the Infinite Light (Or Ein Sof), which is “with” Him.


שהוא בחי׳ עמך כלול ובטל בך כאור השמש הכלול תוך עצם השמש105 כמ״ש בס׳ ש״ב [של בינונים] ח״ב [חלק ב׳] פ״ג [פרק ג׳].
which is the level of “with You”: included and nullified in You, like the light of the sun included within the body of the sun, as is written in Sefer Shel Beinonim [Tanya], Part II, chapter 3.
This light is included and nullified within Him, just as the sun’s light inside the body of the sun is nullified there and not seen as something of its own. The maamar cites Tanya by its early name, Sefer Shel Beinonim, for this analogy (Shaar HaYichud VehaEmunah, chapter 3).




16ובחי׳ זו נק׳ מקור חיים היינו מקור התענוגים וכנודע שעתיק הוא מקור התענוגים106 והוא בחי׳ אור א״ס וכמ״ש במ״א.107
And this level is called “the source of life,” that is, the source of delights, as is known that Atik is the source of delights, and it is the level of the Infinite Light (Or Ein Sof), as is explained elsewhere.
This light, the Infinite Light, is called “the source of life,” meaning the source of delights. In Kabbalah, Atik (“the Ancient One”), the inner dimension of Keser, is the source of delights, and it is the level of the Infinite Light.


ופי׳ מקור התענוגים שאינו כמו התענוג למטה שהוא נמשך מדבר שחוץ ממנו. כמו ממאכל ערב או מהשגת דבר חכמה.
And the meaning of “the source of delights” is that it is not like delight below, which is drawn from something outside oneself, such as from tasty food or from grasping a matter of wisdom.
Delight as we know it comes from something outside the person, such as tasty food or the grasp of a wise idea.


מה שאין כן למעלה הרי אין שום דבר חוץ ממנו יתברך כלל וא״כ התענוג עליון אינו כ״א ע״ד שמציאותו מעצמותו הרי אין דוגמתו כלל בתענוגים שבעולם ואינן מערך וסוג שלו כלל
This is not so Above: there is nothing at all outside of Him, may He be blessed; if so, the supernal delight is only in the manner that its existence is from its essence. So there is nothing at all like it among the delights in the world, and they are not of its order or kind at all.
Above, there is nothing outside G-d, so His delight is not caused by anything else: it exists of itself. Nothing among the world’s delights resembles it or belongs to its kind.


לכן בחי׳ זהו גבוה למעלה מעלה אפילו מחכמה עילאה כי גם בחכמה יש הרכבת ב׳ בחי׳ החכמה והתענוג שיש בהחכמה. א״כ אין תענוג זה שבחכמה ערך כלל לעצם התענוג שהוא פשוט בתכלית הפשיטות.
Therefore this level is exalted far, far above even supernal Chochmah (wisdom), for in Chochmah too there is a compound of two levels: the wisdom, and the delight that is in the wisdom. If so, this delight in Chochmah bears no comparison at all to the essence of delight, which is simple in the utmost simplicity.
So this delight is far above even supernal Chochmah. Chochmah is a compound of two things, the wisdom itself and the delight taken in it, and the delight found in wisdom cannot compare with the essence of delight, which is utterly simple.




17וביאור הדברים היינו כי אנו רואים עד״מ למטה שהתענוג מתפשט באריכות ורוחב יותר מכל הכחות שבנפש
And the explanation of the matter: we see, by way of analogy, below, that delight spreads in length and breadth more than all the powers of the soul;
The maamar explains by analogy from human life: delight reaches further, in “length and breadth,” than any other power of the soul.


היינו שבכל הדברים התכלית והמכוון הוא מה שמתענג ושמח מזה ולהפך ונגד זה הוא ענין צער ויסורים ח״ו [חס ושלום] שהם הפך התענוג.
that is, in all things the end and the purpose is that one takes delight and joy in it; and conversely, opposite this, is pain and suffering, heaven forbid, which are the opposite of delight.
In everything a person does, the final aim is the delight and joy he will have from it; and its opposite is pain and suffering.




18וא״כ זהו ענין טוב ורע שהתענוג הוא נק׳ טוב וחיות כענין להחיות בהם נפש כל חי108 דהפי׳ לפיקוח ותענוג109110 כמבואר בא״ח [באורח חיים] בהל׳ [בהלכות / בהלכה] ברכות והרי שבחי׳ תענוג זה נק׳ ג״כ חיות ממש.
If so, this is [the meaning of] good and evil: delight is called good and life-force, as in [the blessing] “to give life with them to the soul of every living being,” whose meaning is: for sustaining life (pikuach) and for delight, as explained in Orach Chaim, in the Laws of Blessings. So this level of delight is also called actual life-force.
Good and evil, then, are delight and its opposite: delight is called “good” and “life.” The blessing after food (Borei Nefashos) speaks of things created “to give life with them to the soul of every living being,” which the Beis Yosef (on Orach Chaim 207) explains as things needed to sustain life and things enjoyed for pleasure; so delight too is called life itself.




19ועד״ז הוא כל עמל האדם כמו העוסק במו״מ [במשא ומתן] כדי להרויח ולהתעשר לפי שתענוג שלו הוא מזה ויש מי שמייגע א״ע [את עצמו] בחכמה לפי שמזה הוא התענוג שלו כו׳,
And so it is with all of a person’s toil: for example, one who engages in commerce in order to profit and grow rich, because his delight comes from this; and there is one who wearies himself in wisdom, because from this comes his delight, etc.
All human effort is driven by delight: the merchant toils for the pleasure of profit and wealth, and the scholar wears himself out in study for the pleasure of wisdom.


וגם אנו רואים שיש מיני תענוגים רבים לאין קץ כמו דרך כלל יש תענוג בחוש הטעם באכילת מאכל ערב המתוק לחיך,
And we also see that there are endlessly many kinds of delights. For example, in general, there is delight in the sense of taste, in eating a tasty food that is sweet to the palate;
Delights are endlessly varied. The sense of taste alone takes pleasure in sweet, tasty food.


וגם בזה יש כמה וכמה מטעמים ומשקאות מינים ממינים שונים ויש תענוג בחוש הריח והוא מין תענוג אחר מהתענוג שבחוש הטעם,
and in this too there are very many delicacies and drinks, of all different kinds. And there is delight in the sense of smell, and it is a different kind of delight from the delight in the sense of taste.
Within taste there are countless kinds of foods and drinks, and the sense of smell gives a delight of a different kind from taste.


וכן יש תענוג בדבור שמתענג מצחות הלשון הגיון ומליצה ודקדוק או אפילו ממילתא דבדיחותא או משאר
And likewise there is delight in speech: one takes delight in purity of language, in reasoning, rhetoric and grammar, or even in a witty remark (milsa dibedichusa), or in other
Speech gives delight too: elegant language, sound reasoning, fine rhetoric and precise grammar, or even a joke, or anything else a person wants to say.


דבורים שחפץ לדבר ואפילו דאגה בלב איש ישיחנה לאחרים111 עי״ז יוצא הדאגה והצער הרי על כרחן שמתענג מדבור זה ועי״ז נדחה הצער שהוא הפך התענוג,
words that he wishes to speak. And even “worry in a man’s heart — let him speak of it (yesichenah) to others”: by this the worry and the pain go out. So perforce he takes delight in this speech, and through it the pain, which is the opposite of delight, is pushed away.
Even worry: the verse “worry in a man’s heart, let him speak of it” is read in the Talmud (by one opinion) as “let him tell it to others,” since speaking it out relieves the pain. So speech itself must give delight, because it drives away delight’s opposite, pain.


וכן יש תענוג בשמיעה קול נאה זמרא דפומא או כלי זמר ערב וכה״ג [וכהאי גוונא] וכן בראיה יש תענוגים רבים וכ״ש [וכל שכן] בתענוג שבשכל ובמדות כו׳,
And likewise there is delight in hearing a pleasant voice, vocal song (zimra difuma), or a sweet musical instrument and the like; and likewise in sight there are many delights; and all the more so the delight in the intellect and in the emotive attributes (middos), etc.
Hearing gives delight through a beautiful voice, song or music; sight has many delights; and the delights of the intellect and of the emotions are greater still.


והנה כל תענוגי עוה״ז הם רק ממה שנפל בשבה״כ [בשבירת הכלים] והוא פסולת ממש112 לגבי תענוג העליון וכנודע מענין יהי רקיע כו׳ מבדיל בין מים למים113
Now, all the delights of this world come only from what fell in the shattering of the vessels (sheviras hakeilim), and it is actual dross compared with the supernal delight, as is known from the matter of “Let there be a firmament, etc., and let it divide between water and water,”
Yet all the delights of this world come from what fell in the “shattering of the vessels,” the primordial breaking in which, according to Kabbalah, sparks of holiness fell into the lower worlds; compared with the supernal delight they are mere dross. The maamar compares this to the firmament of the second day of creation, which divided the upper waters from the lower.


ולכן אין ערוך כלל וכלל כל תענוגי עוה״ז אלף שנה לגבי התענוג שעה א׳ בג״ע [בגן עדן] התחתון מה שהנשמות נהנין מזיו השכינה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] יפה שעה אחת114 של קורת רוח בעוה״ב [בעולם הבא] מכל חיי העוה״ז115
and therefore all the delights of this world for a thousand years bear no comparison whatsoever to the delight of a single hour in the lower Gan Eden, the souls’ taking pleasure in the radiance of the Shechinah (Divine Presence); as our Sages, of blessed memory, said, “Better is one hour of bliss (koras ruach) in the World to Come than all the life of this world,”
So a thousand years of this world’s delights cannot compare with one hour in the lower Gan Eden, where souls enjoy the radiance of the Shechinah. The Mishnah says: “Better one hour of bliss in the World to Come than all the life of this world.”


דהיינו אפי׳ [אפילו] חיה בעוה״ז אלף שנה בתענוג גדול וכל טוב אין זה נחשב אפי׳ [אפילו] נגד שעה אחת של הקורת רוח שבעוה״ב [שבעולם הבא] לפי שהוא תענוג באופן אחר ומעלה עליונה לאין קץ על מהות התענוג היותר חשוב שבעוה״ז
that is: even if one lived in this world a thousand years in great delight and every good, this is not reckoned as anything even against one hour of the bliss of the World to Come, because it is a delight of a different kind, infinitely superior to the nature of the most precious delight in this world;
Even a thousand years of great pleasure in this world do not equal one hour there, because that delight is of a different kind, infinitely higher than the finest delight here.


וכמו שאנו רואים למטה בתענוגי עוה״ז שהתענוג שבשכל עד״מ הוא מהות תענוג אחר לגמרי מהתענוג שבחוש הטעם.
just as we see below, in the delights of this world, that the delight in the intellect, for example, is an entirely different kind of delight from the delight in the sense of taste.
Such differences of kind can already be seen in this world: the pleasure of understanding an idea is a wholly different kind of pleasure from the pleasure of taste.




20וכעד״ז התענוג שבראייה כו׳ הרי יש בבחי׳ התענוג כמה אופנים שונים זמ״ז [זה מזה] לגמרי. עד״ז מובן שהתענוג אפי׳ [אפילו] בג״ע [בגן עדן] התחתון הוא מהות תענוג באופן אחר מה שאין ערוך אליו כלל כל עניני התענוגים שבעוה״ז.
And similarly the delight in sight, etc.: so within delight there are several modes, entirely different from one another. In the same way it is understood that the delight even in the lower Gan Eden is a kind of delight of a different order, to which all the delights of this world bear no comparison at all.
Since the delights of sight, taste and the intellect already differ in kind, it follows that the delight of even the lower Gan Eden is of another order altogether, beyond comparison with any delight of this world.




21ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] גבי אלישע אחר מוטב116 דלדייניה וליתי לעלמא דאתי אשר כדאי כל יסורי גיהנם כל י״ב חדש מה שאש שלנו אחד מששים117 באש של גיהנם בשביל שיקבל העונג גם בג״ע [בגן עדן] התחתון,
And therefore our Sages, of blessed memory, said concerning Elisha Acher, “Better that he be judged and enter the World to Come”: that all the sufferings of Gehinnom for the full twelve months — and our fire is one sixtieth of the fire of Gehinnom — are worthwhile for the sake of receiving the delight even of the lower Gan Eden.
That is why, of Elisha ben Avuyah, called Acher, who had abandoned the Torah, his student Rabbi Meir said, “Better that he be judged and enter the World to Come.” Twelve months of Gehinnom, whose fire is sixty times hotter than ours, are worth enduring for the delight of even the lower Gan Eden.


אבל ג״ע [גן עדן] העליון הוא תענוג עליון למעלה מעלה מג״ע [מגן עדן] התחתון עד שיש נהר דינור המפסיק ביניהם שצריך לטבול בו כדי לשכוח התענוג118 שבג״ע [שבגן עדן] התחתון בבואו לג״ע [לגן עדן] העליון
But the higher Gan Eden is a supernal delight far, far above the lower Gan Eden, so much so that there is a river of fire (nehar dinur) separating them, in which [the soul] must immerse in order to forget the delight of the lower Gan Eden when it comes to the higher Gan Eden,
The higher Gan Eden is far higher still. Between it and the lower Gan Eden flows the “river of fire” (nehar dinur), and a soul that rises must immerse in it to forget the delight of the lower Gan Eden.


כדי שלא יבלבלנו שם עמ״ש מזה בת״א [בתורה אור] בד״ה מראיהם ומעשיהם, ועד״ז יש עליות לאין קץ כו׳ יהללוך סלה119120 והכל הוא רק בהתפשטות הארה משמו ית׳
so that [that delight] will not confuse it there; see what is written on this in Torah Ohr, in the discourse beginning “Their appearance and their workings.” And in this manner there are endless ascents, etc., “they will praise You, Selah,” and all of it is only in the spreading forth of a glimmer from His Name, may He be blessed.
Otherwise the earlier delight would disturb it in the higher Gan Eden; Torah Ohr’s discourse “Their appearance and their workings” treats this. In the same way there are endless further ascents, as Psalms 84:5 says, “they will praise You, Selah,” yet all of them are only a glimmer spreading from G-d’s Name.


וזהו ענין סלה121 שהוא מורה על התגלות הארה מעתיק המלובש בבינה ע׳ [עיין] בפרדס בעה״כ [בערכי הכינויים] ערך סלה ובזהר פ׳ ויקרא דף ך׳ ע״א ובמק״מ [ובמקדש מלך] שם
And this is the meaning of Selah: it denotes the revelation of a glimmer from Atik that is enclothed in Binah (understanding); see the Pardes, in the Erchei HaKinuyim, under the entry Selah; and the Zohar, Parshas Vayikra, folio 20a, and the Mikdash Melech there.
“Selah” denotes the revelation of a glimmer from Atik (the inner dimension of Keser, the source of delight) as it is clothed in Binah. The maamar cites the Pardes, the Zohar on Vayikra, which places Selah “where Atika Kadisha dwells,” and the Mikdash Melech commentary there.


והיינו כי מקור כל התענוגים הוא בחי׳ אורו וזיוו ית׳ וזהו ענין נהנים מזיו השכינה והיינו
That is, the source of all delights is the level of His light and radiance, may He be blessed; and this is the meaning of “taking pleasure in the radiance of the Shechinah.” That is,
The source of all these delights is G-d’s light and radiance. That is why the souls are said to enjoy the “radiance” of the Shechinah: a radiance, not the essence.


כי כל התענוגים הנ״ל הם התלבשות הארת התענוג בחו״ב [בחכמה ובינה] שמזה נמשך בג״ע [בגן עדן] איזה הארה וגילוי והארת התענוג הנמשך בחו״ב [בחכמה ובינה] נמשך מבחי׳ אור א״ס ב״ה הוא בחי׳ שמו ית׳
all the delights mentioned above are the enclothing of a glimmer of the delight in Chochmah (wisdom) and Binah, from which some glimmer and revelation is drawn into Gan Eden; and the glimmer of the delight that is drawn into Chochmah and Binah is drawn from the level of the Infinite Light (Or Ein Sof), blessed be He, which is the level of His Name, may He be blessed,
All these delights are a glimmer of delight clothed in Chochmah and Binah, from which some light reaches Gan Eden; and that glimmer itself comes from the Infinite Light, the level of G-d’s Name.


שהוא מקור התענוגים היינו עצם התענוג שלא כענין התענוג מדבר שחוץ ממנו וכנ״ל, כ״א שבחי׳ אור א״ס הוא עצמו תענוג א״ס ממש.
which is the source of delights, that is, the essence of delight, not like delight from something outside oneself, as mentioned above; rather, the level of the Infinite Light is itself truly infinite delight.
The Infinite Light is the source of delights, the essence of delight itself. Its delight does not come from anything outside it, as paragraph 16 explained: the Infinite Light is itself infinite delight.




Section 5 · ¶22–28
Will and delight
22וזהו כי עמך מקור חיים122 פי׳ מקור חיים ממש של כל העולמות וגם ע״ד פי׳ להחיות בהן נפש כל חי דהיינו בחי׳ תענוג כנ״ל שהמקור לכ״ז [לכל זה] הוא בחי׳ הנק׳ כי עמך היינו שמו ית׳.
And this is [the meaning of] “For with You is the source of life”: the actual source of life of all the worlds, and also in the sense of the explanation of “to give life with them to the soul of every living being,” that is, the level of delight, as mentioned above; for the source of all this is the level called “for with You,” that is, His Name, may He be blessed.
So “For with You is the source of life” means the source of the life of all the worlds, and also of delight, which (as the blessing “to give life with them …” showed) is itself called life. The source of all this is the level called “with You,” G-d’s Name.


אבל מהותו ועצמותו ית׳ אין שייך בו לומר כלל שהוא מקור להשפעת החיים והתענוג שבע״ס [שבעשר ספירות] ובעולמות כ״א מקור זה הוא מבחי׳ כי עמך כו׳.
But of His very being and essence, may He be blessed, it is not at all fitting to say that He is a source for the flow of life and delight in the ten Sefiros and in the worlds; rather, this source is from the level of “for with You,” etc.
Of G-d’s very essence one cannot say at all that it is the source of the flow of life and delight into the ten Sefiros and the worlds; that source is the level “with You,” the Infinite Light that is with Him.


ג והנה המצות הם רצון העליון והנה הרצון הוא עדיין בבחי׳ מעלת ומדריגת חיצוניות שלהם.
3. Now, the mitzvos are the supernal will; and the will is still at the level and rank of their outer dimension (chitzoniyus).
Chapter 3 begins. The mitzvos are G-d’s will, but will is still only their outer dimension.




23וכמ״ש וראית את אחורי123 ופני לא יראו. אבל פנימיותן ועיקרן הוא הוא עונג העליון ב״ה
As it is written, “And you shall see My back, but My face shall not be seen.” But their inner dimension (pnimiyus) and essence is the supernal delight itself, blessed be He,
As G-d told Moshe, “You shall see My back, but My face shall not be seen”: will is the “back.” The inner dimension and essence of the mitzvos is the supernal delight itself.


שהוא פנימית הרצון כידוע וע״ז נאמר אחור וקדם צרתני124 ועד״מ מבשרי אחזה125 שהתענוג הוא עיקר המכוון והרצון הולך אחר התענוג שמחמת שיש נחת רוח ותענוג לפניו לכך הוא רוצה וחפץ בכך.
which is the inner dimension of the will, as is known; and of this it is said, “Back and front You have formed me.” And by way of analogy, “from my flesh I see”: delight is the main purpose, and the will follows the delight; because there is gratification (nachas ruach) and delight before him, he therefore wills and desires it.
Delight is the inner dimension of will, as Psalms 139:5 alludes, “Back and front You have formed me.” Job’s words “from my flesh I see” invite us to learn from human experience: a person wants something because it gives him pleasure, so the delight is the purpose and the will follows it.




24ולכן נק׳ הרצון בחינת אחוריים ובחי׳ חיצונית לגבי העונג העליון ב״ה המלובש בו וע״ז נאמר וראית את אחורי ופני לא יראו126 שאין פנימית העונג מתגלה כ״א בחי׳ הרצון בלבד
Therefore the will is called the level of the back (achorayim) and the outer level relative to the supernal delight, blessed be He, that is enclothed in it. And of this it is said, “And you shall see My back, but My face shall not be seen”: the inner dimension of the delight is not revealed, only the level of the will,
That is why will is called the “back,” the outer level, in relation to the delight clothed within it. “You shall see My back” means that only the will is revealed, not the inner delight.


כמו שאינו נראה ונגלה באדם לזולתו רק בחי׳ רצון בלבד שמגלה לו רצונו להיות כך וכך.
just as in a person, nothing is seen and revealed to another but the level of will alone: he reveals to him his will that such and such should be.
So too with people: what one person reveals to another is only his will, that he wants something to be so.


אבל פנימית העונג המלובש בו והמכוון מזה איזה עונג ונחת רוח לפניו מזה לא ניתן להתוודע ולהגלות ועונג זה הוא המלובש במצות שהן רצונו ית׳.
But the inner delight enclothed in it, and the purpose of it, what delight and gratification he has from it, is not given to be made known and revealed. And it is this delight that is enclothed in the mitzvos, which are His will, may He be blessed.
The inner pleasure behind that will, the gratification he expects from it, is not made known. It is this hidden delight of G-d that is clothed in the mitzvos, which are His will.




25וזהו אשר קדשנו במצותיו אשר מלשון באשרי127 כי אשרוני128129 שהוא לשון הילול ושבח והוא על עוצם ריבוי התענוג שיש בז ה
And this is [the meaning of] “Asher (Who) has sanctified us with His mitzvos”: asher is from the term “In my happiness (be’oshri), for they will call me happy (ishruni),” which is a term of acclaim and praise; and it is on account of the great abundance of the delight that there is in this,
This explains the word asher in “Who (asher) has sanctified us with His mitzvos.” Leah named her son Asher, saying, “In my happiness, for daughters will call me happy,” so asher is a word of praise; the praise is for the great abundance of delight in the mitzvos.


כדי להלל ולשבח מאד ובבחי׳ זו נאמר באשר וטובל בשמן רגלו130 שבחי׳ רגלו בלבד היא מלובשת בבחי׳ שמן הוא בחי׳ ח״ע [חכמה עילאה]131 כו׳.
enough to acclaim and praise it greatly. And of this level it is said of Asher, “and he dips his foot in oil”: only the level of his foot is enclothed in the level of oil, which is the level of supernal Chochmah (wisdom), etc.
Moshe’s blessing of the tribe of Asher, “he dips his foot in oil,” refers to this level: only the “foot,” the lowest part, of this delight is clothed in “oil,” which stands for supernal Chochmah. The delight in the mitzvos is thus higher than wisdom itself.




26והנה ההפרש שבין בחי׳ אחוריים לבחי׳ פנים מבשרי אחזה שבעורף אין בו התחלקות אברים שעור א׳ מכסה את כולו.
Now, the difference between the level of the back (achorayim) and the level of the face (panim), “from my flesh I see”: the nape of the neck has no division into organs, for one skin covers all of it.
The maamar now explains the difference between “back” and “face,” again learning from the human body: the back of the neck has no separate organs, since one skin covers it all.


משא״כ בבחי׳ פנים נראה ונגלה ציור התחלקות האברים עינים לראות אזנים לשמוע כו׳ ותענוג שבבחי׳ ראיה היא בחי׳ אחרת משמיעה כו׳,
This is not so with the face: there the form of the division into organs is seen and revealed, eyes to see, ears to hear, etc.; and the delight in seeing is a different level from [the delight in] hearing, etc.
The face shows distinct organs, eyes for seeing and ears for hearing, and the delight of seeing differs from the delight of hearing.


כך הוא למעלה כביכול שבחי׳ רצון העליון ב״ה נק׳ בחי׳ אחוריים ואין בו שום התחלקות ולכך הרצון המלובש במצות כולל כל המצות בשוה שכולן הן בחי׳ רצונו ית׳
So it is Above, as it were: the level of the supernal will, blessed be He, is called the level of the back, and it has no division at all. Therefore the will enclothed in the mitzvos includes all the mitzvos equally, for all of them are the level of His will, may He be blessed;
So too Above: G-d’s will is the “back,” undivided. The will clothed in the mitzvos is the same in all of them, since every mitzvah is equally His will.


והרי זה שבח א׳ לכולן אלא שהוא שבח גדול מאד כנ״ל שהרצון עליון הוא למעלה מהחכמה כו׳
and this is one praise for all of them, except that it is a very great praise, as mentioned above, for the supernal will is above Chochmah (wisdom), etc.
So the will gives all the mitzvos one and the same praise, but a very great one, since the supernal will is higher even than Chochmah.


ולכן נקרא העונג והשמחה הנמשך מזה בשם זמירות132 כמו זמר שמנגנים ניגון א׳ היפה מאד הרבה פעמים כנ״ל.
Therefore the delight and joy drawn from this is called by the name zemiros (“songs”), like a song in which one very beautiful melody is sung many times, as mentioned above.
That is why the joy that comes from the will is called zemiros, “songs” (as in Psalms 119:54, “Your statutes have been songs to me”): like a song in which one beautiful melody is repeated many times, the same praise returns in every mitzvah.


אבל העונג העליון ב״ה המלובש במצות יש לכל מצוה תענוג פרטי כי העונג הוא פנימי׳ [פנימיות / פנימית] המכוון המלובש ברצון ואין פנימית המכוון המלובש ברצון מצוה זו מלובש ברצון מצוה אחרת
But as for the supernal delight, blessed be He, enclothed in the mitzvos, each mitzvah has a particular delight; for the delight is the inner purpose enclothed in the will, and the inner purpose enclothed in the will of this mitzvah is not enclothed in the will of another mitzvah,
The delight clothed in the mitzvos is different: each mitzvah has its own particular delight, because the delight is the inner purpose within the will, and the purpose within one mitzvah is not the purpose within another.


כי לכל מצוה יש כוונה אחרת כנודע וכמו עד״מ בפנים הרי התענוג שבראיה המלובש בעינים אינו דומה כלל לתענוג שבשמיעה שבאזנים וכן תענוג שבטעמים חיך אוכל יטעם133 כו׳ כל מין תענוג הוא מהות אחר.
for each mitzvah has a different intention, as is known. And as, by way of analogy, with the face: the delight in seeing, enclothed in the eyes, is not at all like the delight in hearing, in the ears; and likewise the delight in tastes, “the palate tastes food,” etc.: each kind of delight is a different essence.
Each mitzvah has its own intention, as is known. It is like the face, where the pleasure of sight in the eyes is quite unlike the pleasure of sound in the ears or the pleasure of taste in the palate: each delight is a different essence.


כך בחינת עונג העליון הנמשך ומתגלה ע״י המצות בציצית תענוג מיוחד ומשונה מהתענוג שבמצוה אחרת וכן בתפילין כו׳ ובכל המצות.
So too the level of the supernal delight that is drawn down and revealed through the mitzvos: in tzitzis [there is] a special delight, different from the delight in another mitzvah, and likewise in tefillin, etc., and in all the mitzvos.
So the supernal delight revealed through tzitzis is a special delight, different from that of any other mitzvah, and so with tefillin and with every mitzvah.




27ולא כמו מעלת הרצון שהוא מדרגה אחת לכולן. ונמצא שהמצות הן פרטיות המשכות העונג כמו עד״מ תענוג שבראיה ותענוג שבשמיעה כו׳
This is unlike the quality of the will, which is one level for all of them. It follows that the mitzvos are the particular drawings down of the delight, like, by way of analogy, the delight in seeing and the delight in hearing, etc.;
Will is one and the same level for all the mitzvos, but delight is not. So the mitzvos are the particular channels of delight, like the distinct pleasures of sight and hearing.


ושרשן ומקורן היא בחי׳ מקור התענוגים מה שלמעלה מבחי׳ תענוג פרטי כו׳ ועמ״ש134 בת״א [בתורה אור] פ׳ יתרו בד״ה וכל העם רואים את הקולות.
and their root and source is the level of the source of delights, which is above the level of particular delight, etc. And see what is written in Torah Ohr, Parshas Yisro, in the discourse beginning “And all the people saw the sounds.”
Their common root is the source of delights, which is above every particular delight. The maamar refers to Torah Ohr’s discourse “And all the people saw the sounds” (Yisro) for more on this.




28וזהו שהמצות נקראים דרכי נועם שהם דרכים פרטיים הנמשכים ממקור התענוגים הנק׳ נעם ה׳. ועי׳ [ועיין] בבה״ז [בביאורי הזהר] פ׳ וישלח ע״פ כי ישרים דרכי135 הוי׳.
And this is why the mitzvos are called “ways of pleasantness”: they are particular ways drawn from the source of delights, which is called noam Havayah (“the pleasantness of Havayah”). And see Biurei HaZohar, Parshas Vayishlach, on [the verse] “For the ways of Havayah are straight.”
That is why the mitzvos are called “ways of pleasantness”: they are many particular ways, each drawn from the one source of delights, noam Havayah. The maamar also refers to Biurei HaZohar on Vayishlach, on the verse “For the ways of Havayah are straight.”


וזהו שנקראו כל המצות מעשיות ארחות136 הוי׳ פי׳ כמו אורח ושביל שהולכין בה ממקום למקום וכמ״כ [וכמו כן] ע״י המצוה נעשה אורח ודרך להמשכת שם הוי׳ ע״י צמצום והתפשטות כו׳
And this is why all the practical mitzvos are called “the paths of Havayah”: like a path and a trail on which one goes from place to place, so too through the mitzvah a path and way is made for drawing down the Name Havayah, through contraction and expansion, etc.,
The practical mitzvos are also called “the paths of Havayah.” As a path takes one from place to place, each mitzvah makes a path for drawing down the Name Havayah, through contraction (the yud) and expansion (the hei).


מבחי׳ העלם ענג העליון לידי גילוי כנ״ל, וזהו שנקרא בדרך כלל כל המצות בשם דרך וכמ״ש ושמרו דרך137 ה׳ לעשות צדקה כו׳ וזהו ג״כ פי׳ נעם ה׳ כמו פי׳ דרך הוי׳ כו׳ כנ״ל,138
from the level of the concealment of the supernal delight into revelation, as mentioned above. And this is why all the mitzvos in general are called by the name “way,” as it is written, “And they will keep the way of Havayah, to do charity, etc.” And this is also the meaning of noam Havayah, like the meaning of “the way of Havayah,” etc., as mentioned above.
The path leads from the hiddenness of the supernal delight into revelation. In general all the mitzvos are called a “way,” as in “they will keep the way of Havayah, to do charity,” and noam Havayah, “the pleasantness of Havayah,” has the same meaning as “the way of Havayah.”


אך מה שנזכר צדקה בפרט ידוע לפי שהיא כוללת כל המצות מפני שכללו׳ [שכללות] כל ענין המצות הן רמ״ח המשכות מן ההעלם
But the reason charity in particular is mentioned is known: because it includes all the mitzvos. For the general principle of all the mitzvos is that they are 248 drawings down from concealment,
Why does that verse single out charity? Because charity includes all the mitzvos: all the mitzvos together are 248 drawings down from concealment.


והיינו139 טפ״ט [ט׳ פעמים ט׳] כו׳ עד140 ה״ח [ה׳ חסדים] המגדילים והצדקה הוא ענין המשכת החסד כו׳ וכמו ימינו של אדם שאחריה נמשך כל הגוף כו׳:141
that is, nine times nine, etc., up to the five chasadim that bring growth; and charity is the drawing down of Chesed (kindness), etc., like a person’s right hand, after which the whole body is drawn, etc.
The number 248 is reached, as paragraph 41 explains, from nine times nine (81), each with three levels, head, middle and end (243), and the five chasadim that bring growth. Charity draws down Chesed, which is like a person’s right hand: where it moves, the whole body follows.




Section 6 · ¶29–33
Six days and Shabbos
29ד והנה כתיב ששת ימים תעבוד וביום השביעי תשבות בחריש ובקציר תשבות142 בפ׳ תשא (ל״ד כ״א), ולכאורה143 אינו מובן למה נזכר חריש וקציר דוקא.
4. Now, it is written, “Six days you shall work, and on the seventh day you shall rest; in plowing time and in harvest you shall rest,” in Parshas Tisa (34:21). At first glance it is not understood why plowing and harvest specifically are mentioned.
Chapter 4 begins with Exodus 34:21: “Six days you shall work, and on the seventh day you shall rest; in plowing time and in harvest you shall rest.” Why does the verse mention plowing and harvest in particular?


אך הענין דפי׳ ששת ימים תעבוד קאי על עבודת הש״י [השם יתברך] כמ״ש בפ׳ והיה אם שמוע144 ולעבדו בכל לבבכם כו׳ ויש בזה חרישה וזריעה וקצירה וכמ״ש זרעו לכם לצדקה.145 אור זרוע לצדיק.146
But the matter is that “Six days you shall work” refers to the service of G-d, may He be blessed, as it is written in the section “And it will be, if you listen,” “and to serve Him with all your heart, etc.” And in this there is plowing, sowing and reaping, as it is written, “Sow for yourselves for charity,” [and] “Light is sown for the righteous.”
Because “Six days you shall work” refers to the service of G-d, as in the second paragraph of the Shema, “to serve Him with all your heart.” This service has its own plowing, sowing and reaping, as the prophet speaks of sowing for charity and the Psalm of light sown for the righteous.




30ועמ״ש מזה ע״פ הבאים ישרש יעקב וע״פ כי תבואו אל הארץ כו׳ ושבתה הארץ. ובד״ה האזינו השמים147 ובד״ה ושאבתם מים בששון148 כי
And see what is written on this on [the verse] “Those who come, Yaakov will take root,” and on “When you come into the land, etc., the land shall rest,” and in the discourse beginning “Listen, O heavens,” and in the discourse beginning “And you shall draw water with joy.” For
The maamar refers to what is written on this theme elsewhere: on “Those who come, Yaakov will take root,” on “When you come into the land … the land shall rest,” and in the discourses “Listen, O heavens” and “And you shall draw water with joy.”


הנה ידוע דל״ט מלאכות חורש וזורע149 כו׳ כמו שיש למטה כמ״כ [כמו כן] יש למעלה כמו עד״מ הזורע שמצמיח פירות תבואתו בתוס׳ [בתוספת] ברכה כו׳
it is known that the thirty-nine labors, plowing and sowing, etc., just as they exist below, so do they exist Above. As, by way of analogy, one who sows makes the fruits of his crop grow with added blessing, etc.,
The thirty-nine labors forbidden on Shabbos, plowing, sowing and the rest, exist Above just as they do below. A farmer sows so that his crop will grow with added blessing.


כמ״כ [כמו כן] למעלה בחי׳ המשכות העונג העליון שיבא לידי גילוי שאינו אלא על ידי מצוה כנ״ל ונקרא בשם מלאכה להיותה בחי׳ ירידה וצמצום150 כנ״ל
so too Above, the level of the drawings down of the supernal delight, that it come into revelation, which is only through a mitzvah, as mentioned above; and it is called by the name “labor” (melachah) because it is a level of descent and contraction, as mentioned above,
So too Above, the supernal delight is drawn into revelation only through a mitzvah. This is called “labor” because it involves descent and contraction.


כמו המלאכה שהוא התפשטות ירידת החיות בפועל ידיו כו׳ כמ״ש במ״א. אך תועלת ותקנה151 מכוין152 במלאכת עבודתו להיות תוס׳ [תוספת] ברכה כו׳.
like labor, which is the spreading forth and descent of the life-force into the action of one’s hands, etc., as is explained elsewhere. But [the worker] intends benefit and improvement in the labor of his work, that there be added blessing, etc.
Physical labor, likewise, is the life-force descending and spreading into the work of one’s hands. And a worker aims at gain, at added blessing from his work.


כמ״כ [כמו כן] למעלה התועלת מן עבודת הצדקה153 היא להביא תוס׳ [תוספת] ברכה מן ההעלם העונג העליון כענין ברוך אתה ה׳ כו׳ כידוע.
So too Above, the benefit of the service of charity is to bring added blessing from the concealment of the supernal delight, as in [the meaning of] “Blessed are You, G-d,” etc., as is known.
So the aim of the service of charity Above is to bring added blessing out of the hidden supernal delight. That is the known meaning of the word “Blessed” (baruch) in “Blessed are You, G-d”: a drawing down of blessing.




31וזהו הברכות של המצות מעשיות ברוך אשר קדשנו במצותיו כו׳ וזהו פי׳ לעבדו כו׳. והיינו ג״כ פי׳ ששת ימים תעשה מעשיך154 לחרוש ולזרוע כו׳.
And this is [the meaning of] the blessings over the practical mitzvos, “Blessed … Who has sanctified us with His mitzvos,” etc.; and this is the meaning of “to serve Him,” etc. And this is also the meaning of “Six days you shall do your work,” to plow and to sow, etc.
This is the meaning of the blessings over the practical mitzvos, “Blessed … Who has sanctified us with His mitzvos,” and of “to serve Him”; and also of “Six days you shall do your work,” plowing and sowing.


הן כל מעשה המצות שבימות החול שמעוררים המשכות155 עונג העליון כו׳. אבל ביום השביעי תשבות כי בו שבת מכל מלאכתו,156
These are all the deeds of the mitzvos on the weekdays, which arouse the drawings down of the supernal delight, etc. But “on the seventh day you shall rest,” “for on it He rested from all His work,”
The mitzvos done during the week arouse the drawing down of the supernal delight. But on the seventh day one rests, as G-d rested on it from all His work.


והענין הוא דבימות החול הגם שע״י המצות מעשיות נתעורר העלם ענג העליון לבא לידי גלוי אור בג״ע [בגן עדן] כו׳
and the matter is this: on the weekdays, although through the practical mitzvos the hidden supernal delight is aroused to come into a revelation of light in Gan Eden, etc.,
During the week the practical mitzvos awaken the hidden supernal delight to be revealed as light in Gan Eden.


מ״מ עדיין לא בא ממש לידי גילוי עד השבת אלא הוא מוכן ועומד לבא לידי גילוי ועדיין הוא בהעלם,
nevertheless it does not yet actually come into revelation until Shabbos; rather, it is prepared and ready to come into revelation, and it is still concealed.
Yet it does not actually come into revelation until Shabbos. Until then it stands ready, but it remains hidden.


אבל בשבת כתיב וקראת לשבת עונג157 שבא העונג העליון לידי גילוי ממש158 שהרי מה שהנשמות נהנין כו׳
But of Shabbos it is written, “And you shall call the Shabbos a delight”: the supernal delight comes into actual revelation. For the souls’ taking pleasure, etc.,
Of Shabbos Isaiah says, “And you shall call the Shabbos a delight”: now the supernal delight is actually revealed. The souls’ enjoyment of it comes on Shabbos in particular.


הוא בשבת דוקא כמ״ש והיה מדי חדש בחדשו ומדי שבת בשבתו יבא כל בשר159 כמ״ש בספר הבהיר שיש עמוד160 כו׳,
is specifically on Shabbos, as it is written, “And it shall be, from one new moon to the next and from one Shabbos to the next, all flesh shall come,” as is written in Sefer HaBahir, that there is a pillar, etc.;
As Isaiah says, “from one Shabbos to the next, all flesh shall come” to bow before G-d. The maamar cites Sefer HaBahir: there is a pillar, which, according to the Kehot note, the Siddur explains as the pillar in the lower Gan Eden by which the souls rise to the higher Gan Eden every Shabbos.


והוא מפני שבשבת בא הענג העליון לידי גילוי כנ״ל, ואמנם אין כל חדש בגלוי זה שמתגלה בשבת
and this is because on Shabbos the supernal delight comes into revelation, as mentioned above. However, there is nothing new in this revelation that is revealed on Shabbos,
All this is because on Shabbos the supernal delight is revealed. Yet nothing new is revealed on Shabbos.


שהרי כבר הוכן בחול אלא שלא ירד למטה עדיין ואדרבה כל מה שיש בחינת גילוי עונג בשבת אינו
for it was already prepared during the week, only it had not yet descended below; on the contrary, all the revelation of delight there is on Shabbos is nothing
Everything was prepared during the week; it had only not yet come down. All the delight revealed on Shabbos comes from that preparation.


אלא ממה שנתעורר למעלה ע״י המצות שעשה בחול ולא יותר כנ״ל וז״ש [וזהו שכתוב] מי שטרח בע״ש [בערב שבת]161 דוקא יאכל בשבת כו׳.162
but what was aroused Above through the mitzvos one did during the week, and no more, as mentioned above. And this is what [the Sages] said, “One who toiled on the eve of Shabbos” specifically “will eat on Shabbos,” etc.
It is exactly what was awakened Above through the mitzvos done during the week, and no more. As the Sages say, “One who toiled on the eve of Shabbos will eat on Shabbos.”




32וזהו וביום השביעי תשבות163 במה שטרח בעבודה בחול הרי הוא בא לידי גילוי בשבת וא״כ אין צריך לעבודה בשבת ע״ד164 העבודה שבחול שהיא בבחי׳ חרישה להיות לב נשבר ונדכא165 ובבחי׳ אתכפיא.
And this is [the meaning of] “And on the seventh day you shall rest”: what one toiled at in service during the week comes into revelation on Shabbos. If so, there is no need on Shabbos for service like the service of the weekdays, which is in the manner of plowing, to have a broken and crushed heart, and in the manner of subduing (iskafya).
This explains “on the seventh day you shall rest”: what was worked for during the week comes into revelation on Shabbos, so Shabbos does not need the weekday kind of service. Weekday service is “plowing”: a broken and humbled heart, and iskafya, the effort of subduing the animal soul’s drives.


אלא בשבת העבודה הוא בבחינת התענגות על ה׳ ע״י אתהפכא חשוכא לנהורא והיינו שהעבודה בחול הוא ההמשכה בהעלם ובשבת נמשך מההעלם אל הגילוי וזהו וקראת לשבת עונג166 כו׳.
Rather, on Shabbos the service is in the manner of delighting in G-d, through the transformation of darkness into light (is’hapcha chashocha linehora). That is, the service of the weekdays is the drawing down in concealment, and on Shabbos it is drawn from concealment into revelation; and this is [the meaning of] “And you shall call the Shabbos a delight,” etc.
Shabbos service is delight in G-d, reached through is’hapcha, turning the darkness itself into light. The week’s service draws the light down while it is still hidden; on Shabbos it is drawn out of hiding into revelation, and so Shabbos is called “a delight.”




33וזהו הטעם שאומרים בשבת קדשנו במצותיך דרך בקשה בלבד שיבא לידי גילוי מאשר כבר הוכן ועומד כו׳. אבל בחול אומרים אשר קדשנו לשעבר דהיינו בבחי׳ העלם עדיין כנ״ל.
And this is the reason that on Shabbos we say “Sanctify us with Your mitzvos” only as a request, that there come into revelation what has already been prepared and stands ready, etc. But on weekdays we say “Who has sanctified us,” in the past, that is, [what is] still at the level of concealment, as mentioned above.
Here is the answer to the question of paragraph 2. On Shabbos we pray “Sanctify us with Your mitzvos” as a request: that what is already prepared should now come into revelation. On weekdays we say “Who has sanctified us,” in the past tense, because the light is still hidden.


וזהו הטעם עצמו שאומרים במצותיך לנוכח בשבת מפני שבא לידי גילוי ובחול לפי שהוא בהעלם עדיין אומרים במצותיו דרך נסתר167 כו׳.
And this is the very reason that we say “with Your mitzvos,” in the second person (nochach), on Shabbos: because it has come into revelation; while on weekdays, because it is still concealed, we say “with His mitzvos,” in the third person (nistar, “hidden”), etc.
The same reason explains the person of the verb: on Shabbos we say “Your mitzvos,” addressing G-d directly, because the light is revealed; on weekdays we say “His mitzvos,” in the grammatical form called nistar, “hidden,” because the light is still concealed.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] שקולה שבת כנגד כל המצות168 כולן169 כי ע״י המצות שעושין170 נשאר האור בהעלם עדיין והמשכתו בגילוי זהו ע״י שבת כו׳
And this is why our Sages, of blessed memory, said that Shabbos is equal to all the mitzvos together: for through the mitzvos that one does, the light still remains concealed, and its drawing down into revelation is through Shabbos, etc.
This also explains the teaching from the opening of the maamar that Shabbos is equal to all the mitzvos: through the mitzvos the light remains hidden, and only Shabbos draws it into revelation.


(ואפ״ל [ואפשר לומר] דוגמא לדבר ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] רפ״ו דברכות171 אשר פ׳ והיה אם שמוע נק׳ עדיין אין עושים רצונו של מקום שלכן נאמר בה ואספת דגנך172 כו׳ ע״ש והרי נאמר בה אם שמוע תשמעו אל מצותי.173
(And one can say that there is an example of this in what our Sages, of blessed memory, said at the beginning of the sixth chapter of Berachos: that the section “And it will be, if you listen” is called [a time when] “they are not yet doing the will of the Omnipresent (Makom),” and that is why it says in it, “and you will gather in your grain,” etc.; see there. Yet it says in it, “if you will diligently listen to My commandments.”
A parenthesis offers a parallel. The Talmud (Berachos 35b) records Rabbi Shimon bar Yochai’s teaching: when Israel do the will of the Omnipresent their work is done by others, and when they do not, they must do it themselves, as the second paragraph of the Shema says, “and you will gather in your grain.” So that paragraph describes a time when Israel are “not doing the will of the Omnipresent,” yet the same paragraph speaks of listening to G-d’s commandments.


אלא צ״ל משום שהאור הנמשך ע״י המצות נשאר בהעלם והסתר בבחי׳ מקיף אבל להיות עושים רצונו של מקום היינו כשנמשך ומאיר מבחי׳ סוכ״ע ומקיף בבחינת ממכ״ע [ממלא כל עלמין] וא״פ [ואור פנימי] שמתייחדים האור מקיף עם האור פנימי
Rather, it must be said [that this is] because the light drawn down through the mitzvos remains in concealment and hiddenness, at the level of makif (encompassing light); but to be “doing the will of the Omnipresent” is when it is drawn down and shines from the level of the light that encompasses all worlds (sovev kol almin) and makif into the level of the light that fills all worlds (memalei kol almin) and inner light, so that the encompassing light is united with the inner light;
The answer: the light drawn down through the mitzvos remains hidden, as an encompassing light (makif). “Doing the will of the Omnipresent” means drawing that light from the encompassing level, sovev kol almin, into the indwelling level, memalei kol almin, so that encompassing and inner light become one.


ולכן נק׳ עושים רצונו של מקום שממשיך האור בבחינת שרש המקום שהוא בחי׳ מלכותך מלכות כל עולמים174 כו׳ וכמ״ש בבינוני׳ ח״ב [חלק ב׳] פ״ז [פרק ז׳] וכמ״ש ברוך כבוד175 הוי׳ ממקומו כו׳ שזהו תכלית הכוונה להיות דירה בתחתונים.176177
and therefore it is called “doing the will of the Makom,” for one draws the light into the level of the root of “place” (makom), which is the level of “Your kingship is a kingship over all worlds,” etc., as is written in [Sefer Shel] Beinonim, Part II, chapter 7, and as it is written, “Blessed is the glory of Havayah from His place,” etc.; for this is the ultimate purpose: that there be a dwelling place among the lower realms.
The name Makom, “Place,” hints at this: such service draws the light into the root of “place,” Malchus, G-d’s “kingship over all worlds,” as Tanya (Shaar HaYichud VehaEmunah, chapter 7) explains, and as in “Blessed is the glory of Havayah from His place.” This revelation within the worlds is the ultimate purpose, a dwelling place for G-d among the lower realms.


ועמ״ש סד״ה שובה ישראל178 עד.179 ועד״ז בחי׳ שבת לגבי ששת ימי המעשה שבימי החול האור הנמשך ע״י המצות מאיר בבחי׳ מקיף עדיין ואינו נמשך בבחי׳ גילוי במקור דבי״ע אלא בשבת כו׳.
And see what is written at the end of the discourse beginning “Return, O Israel, unto [Havayah].” And similarly with Shabbos in relation to the six days of work: on the weekdays the light drawn down through the mitzvos still shines at the level of makif, and is not drawn into revelation in the source of Beriah, Yetzirah and Asiyah except on Shabbos, etc.
The maamar refers to the end of the discourse “Return, O Israel.” Shabbos stands to the six workdays the same way: on weekdays the light drawn down by the mitzvos still shines only as an encompassing light, and only on Shabbos is it revealed in the source of the worlds of Beriah, Yetzirah and Asiyah, the counterpart of drawing the light into the root of “place.”


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מזונותיו של אדם קצובים לו מר״ה [מראש השנה] ויוהכ״פ [ויום הכפורים] לבד מהוצאות שבת ויו״ט [ויום טוב]180 כי שבת ויו״ט [ויום טוב] זהו כמו בחי׳ בזמן שישראל עושין רצונו של מקום181 שאזי מלאכתן נעשית כו׳):
And therefore our Sages, of blessed memory, said, “A person’s sustenance is allotted to him from Rosh HaShanah and Yom Kippur, except for the expenses of Shabbos and Yom Tov”; for Shabbos and Yom Tov are like the level of “when Israel do the will of the Omnipresent,” for then “their work is done,” etc.)
That is why the Sages say a person’s livelihood is allotted to him between Rosh HaShanah and Yom Kippur, except for his spending on Shabbos and Yom Tov, which is increased if he spends more: these days are like the time “when Israel do the will of the Omnipresent,” when “their work is done” for them. The parenthesis ends here.




Section 7 · ¶34–37
Prayer, the ladder and the crown
34ה והנה ידוע בכל התחברות עליון ותחתון צריך שיהיה מי שמחבר אותם כנ״ל,182 וגם כאן אחר אשר יש עליון ותחתון
5. Now, it is known that in every joining of upper and lower there must be something that joins them, as mentioned above. And here too, since there is upper and lower,
Chapter 5 begins. Whenever a higher level and a lower level are to be joined, something must connect them, and here too there is a higher and a lower.


דהיינו בחינת עונג העליון העצמי ובחינת גלוי לתחתונים המקבלים ונהנין מזיו כו׳ צריך שיהי׳ [שיהיה] מי שמחבר ויביא את העלם העונג העליון להתחבר לתחתונים בבחי׳ הגילוי כו׳ והמחבר הוא בחי׳ תפלה.
that is, the level of the essential supernal delight and the level of revelation to the lower beings, who receive and take pleasure in the radiance, etc., there must be something that joins and brings the hidden supernal delight to be joined with the lower beings in revealed form, etc.; and the joiner is the level of prayer.
The higher is G-d’s essential delight; the lower is its revelation to the beings below, who receive it and enjoy its radiance. The connector that brings the hidden delight down to join the lower beings in revealed form is prayer.


דהנה ידוע שהתפלה נק׳ סולם כמ״ש בזהר ע״פ סולם183 מוצב ארצה וראשו מגיע השמימה184 וכו׳ וע״ד הסולם הנה יש בו מדריגות הרבה והוא ע״י השליבות שבו כידוע ודרך כלל
For it is known that prayer is called a ladder, as is written in the Zohar on [the verse] “A ladder set up on the earth, and its top reaching to heaven,” etc. And like a ladder, it has many levels, by means of its rungs, as is known. And in general,
Prayer is called a ladder, as the Zohar (in the Tikkunei Zohar) reads Yaakov’s dream: “a ladder set up on the earth, and its top reaching to heaven.” Like a ladder, prayer has many levels, its rungs.


הנה ד׳ עולמות יש אבי״ע [אצילות בריאה יצירה עשיה] כידוע והן דוגמת ד׳ שליבות בסולם185 להיות שהן זה למעלה מזה ועולים ממדריגה למדריגה מעשי׳ [מעשיה] ליציר׳ [ליצירה] כנ״ל,186 וידוע דהתפלה נחלק דרך כלל לד׳ מדרגות187 האלו דאבי״ע [דאצילות בריאה יצירה עשיה] להיות
there are four worlds, Atzilus, Beriah, Yetzirah and Asiyah, as is known, and they are like four rungs on a ladder, since they are one above the other and one ascends from level to level, from Asiyah to Yetzirah, as mentioned above. And it is known that prayer is divided, in general, into these four levels of Atzilus, Beriah, Yetzirah and Asiyah, since
In general there are four worlds, Atzilus, Beriah, Yetzirah and Asiyah, one above the other, like four rungs; one climbs from Asiyah to Yetzirah and upward. So too prayer is divided into four stages corresponding to these four worlds.


כי התפלה הוא ענין עליות ע״י מס״נ [מסירות נפש] אליך ה׳ נפשי אשא188 כו׳ ודרך כלל ד׳ עליות הן נגד ד׳ העולמות מעשייה ליצירה וכנ״ל. והרי זה כמשל הסולם שיש בו ד׳ שליבות כו׳.
prayer is a matter of ascents through self-sacrifice (mesirus nefesh), “To You, G-d, I lift up my soul,” etc.; and in general there are four ascents, corresponding to the four worlds, from Asiyah to Yetzirah, as mentioned above. And this is like the analogy of the ladder with four rungs, etc.
Prayer is a series of ascents through self-sacrifice, “To You, G-d, I lift up my soul,” and its four main ascents correspond to the four worlds, like the four rungs of a ladder.




35והנה בסולם נאמר וראשו מגיע השמימה189 כו׳ פי׳ להורות שהסולם הוא בחי׳ הממוצע והמחבר את העליון עם התחתון שהרי כמו שעולין בו מלמטה למעלה כמ״כ [כמו כן] יורדין בו מלמעלה למטה
Now, of the ladder it is said, “and its top reaching to heaven,” etc. This is to show that the ladder is the intermediary that joins the upper with the lower: for just as one goes up it from below to above, so one goes down it from above to below.
The verse says the ladder’s top “reaches to heaven” to show that the ladder is the intermediary joining upper and lower: one can climb it from below and descend it from above.


נמצא שע״י הסולם יוכל העליון לירד להתחתון והתחתון יוכל לעלות אל העליון וא״כ הרי הסולם הוא המחבר את העליון עם התחתון כו׳.
It follows that through the ladder the upper can descend to the lower and the lower can ascend to the upper; if so, the ladder is what joins the upper with the lower, etc.
So through the ladder the higher can come down to the lower and the lower can rise to the higher; that is what makes it the connector between them.


וזהו וראשו מגיע השמימה פי׳ עד״מ הקורה הנעוצה מקרקע לגג שעי״ז הוא המחבר הגג עם הקרקע, כמ״כ [כמו כן] הסולם מפני שראשו מגיע השמימה ונעוץ בארץ ע״כ הוא המחבר השמים עם הארץ כו׳
And this is [the meaning of] “and its top reaching to heaven”: by way of analogy, like a beam fixed from the ground to the roof, which thereby joins the roof with the ground; so too the ladder, because its top reaches heaven and it is fixed in the earth, therefore joins heaven with earth, etc.
It is like a beam fixed from the ground to the roof, which joins roof and ground: because the ladder is planted in the earth and its top reaches heaven, it joins heaven and earth.


(ועיין מענין והנה סולם190 בזח״א [בזהר חלק א] ויצא ד׳ קמ״ט ע״ב ובפי׳ הרמ״ז [הרב משה זכות] שם191 ח״י חוליות השדרה, ועמ״ש מענין ח״י חוליות השדרה שהן כנגד ח״י ברכאן דצלותא
(And see on the subject of “and behold, a ladder” in the Zohar, Part I, Vayetzei, folio 149b, and in the commentary of the Ramaz there: the eighteen vertebrae of the spine. And see what is written on the subject of the eighteen vertebrae of the spine, which correspond to the eighteen blessings of prayer,
A parenthesis gives further sources: the Zohar on Vayetzei on Yaakov’s ladder, with the commentary of the Ramaz (Rabbi Moshe Zacuto), which relates the ladder to the eighteen vertebrae of the spine; and other discourses that explain the eighteen vertebrae as corresponding to the eighteen blessings of the Amidah.


בד״ה לא הביט און ביעקב192193 ובד״ה יביאו לבוש מלכות194195 גבי רוכב על כרוב קל שלו ושאט בח״י אלף עולמות196 ועיין במא״א [במאורי אור] אות סמ״ך סכ״ח197 מענין סולם).
in the discourse beginning “He has not beheld iniquity in Yaakov,” and in the discourse beginning “Let them bring royal apparel,” regarding “He rides on His light cherub and floats through eighteen thousand worlds”; and see Me’orei Or, the letter samech, section 28, on the subject of “ladder.”)
Those discussions are in the discourses “He has not beheld iniquity in Yaakov” and “Let them bring royal apparel,” the latter on the Talmud’s image of G-d riding a light cherub through eighteen thousand worlds. The parenthesis also cites the Kabbalistic lexicon Me’orei Or on “ladder.”


והנמשל יובן בתפלה שהוא כדוגמת הסולם להיות שהוא עליה והסתלקות במס״נ [במסירות נפש] כו׳, אמנם היא הנותנת שתקרא התפלה בשם ממוצע המחבר שיביא אור ירידת השפע מלמעלה למטה ג״כ ע״י התפלה
And the analogue will be understood in prayer, which is like a ladder in that it is an ascent and departure through self-sacrifice, etc. Yet this very thing is what makes prayer be called by the name of a joining intermediary: that through prayer, too, the light of the descent of the flow from above to below will come,
Prayer is like the ladder in that it is an ascent, a rising out of oneself through self-sacrifice. But for that very reason it is called the connector: through prayer the flow of light also descends from above to below.


כמו הסולם שיורדין בו מלמעלה למטה ג״כ ועמ״ש198 מזה בד״ה יונתי בחגוי הסלע199 ובד׳״ה ויקהל משה.200201
like the ladder, on which one also descends from above to below. And see what is written on this in the discourse beginning “My dove, in the clefts of the rock,” and in the discourse beginning “And Moshe assembled.”
So it is with a ladder, on which people climb down as well as up. The maamar refers to its discourses “My dove, in the clefts of the rock” and “And Moshe assembled” for more on this.




36וזהו הטעם שהתפלה נק׳ עטרה כמו ענין קושר כתרים לקונו מתפלתן של ישראל202 כו׳ וכמ״ש בעטרה שעטרה לו203 אמו זו התפלה שעושה בחי׳ עטרה למעלה
And this is the reason that prayer is called a crown, as in the matter of “he binds crowns for his Maker from the prayers of Israel,” etc., and as it is written, “with the crown with which his mother crowned him”: this is prayer, which makes the level of a crown Above.
Prayer is also called a crown. The Talmud tells of the angel who “binds crowns for his Maker,” which Tosafos there explains as made from the prayers of the righteous, and the Zohar from the prayers of Israel; and the Song of Songs speaks of “the crown with which his mother crowned him,” which the maamar reads as prayer forming a crown Above.


והנה העטרה היא נתונה על הראש למעלה הימנו ועשויה מאבנים טובות ומרגליות כידוע. והנמשל יובן למעלה שמבחי׳ בירורים דרפ״ח ניצוצין204 כו׳
Now, a crown is placed on the head, above it, and is made of precious stones and pearls, as is known. And the analogue will be understood Above: from the level of the refinements (beirurim) of the 288 sparks, etc.,
A crown sits above the head and is made of precious stones and pearls. Above, the “precious stones” are the 288 sparks of holiness that fell in the shattering of the vessels and are refined (beirurim).


שעולין ע״י מס״נ [מסירות נפש] שבתפלה נעשה למעלה בחי׳ כתר ועטרה על בחי׳ הראש והמוחין כו׳ להיותכי הוא נק׳ סולם והסולם ראשו מגיע השמימה ומחבר בחי׳ הראש עם הסוף
which ascend through the self-sacrifice (mesirus nefesh) in prayer, there is made Above the level of a crown and diadem over the level of the head and the intellect (mochin), etc.; for it is called a ladder, and the ladder’s top reaches heaven and joins the level of the head with the end,
These sparks, raised through the self-sacrifice of prayer, become a crown over the “head,” the intellect (mochin), of the higher levels. This is because prayer is a ladder whose top reaches heaven and joins the head with the end.


והוא בחי׳ הכתר והעטרה שבשמימה שהסולם מגיע לשם ועושה עטרה וכתר כו׳ (ועמ״ש מזה בד״ה מזוזה מימין ובזח״א [ובזהר חלק א] וישלח קס״ט.205 זח״ג [זהר חלק ג] כי תצא דרע״ח ע״א).
and this is the level of the crown and diadem in heaven, for the ladder reaches there and makes a diadem and crown, etc. (And see what is written on this in the discourse beginning “The mezuzah on the right,” and in the Zohar, Part I, Vayishlach, [folio] 169; Zohar, Part III, Ki Seitzei, folio 278a.)
The ladder’s top is the crown in heaven: it reaches there and forms the crown. The parenthesis refers to the discourse “The mezuzah on the right” and to the Zohar, which says on Vayishlach that the angel appointed over Israel’s prayers makes them into a crown; the Kehot note proposes reading the Vayishlach reference as the beginning of folio 169a, together with 167b.


ולהיות כן שהתפלה הוא המחבר להעלות התחתון אל העליון ולהביא את העליון לתחתון, ויש בה ב׳ הענינים ההעלאה206 מלמטה למעלה שבה
And since prayer is the joiner, raising the lower to the upper and bringing the upper to the lower, there are in it two aspects: the raising from below to above that is in it,
Since prayer is the connector, raising the lower to the higher and bringing the higher down to the lower, it has two movements. The first is the raising from below to above.


ועל ידה מתעלה מעשה המצות שנעשו בדברים גשמיי׳ [גשמיים] שנפל שם התענוג עליון בשבה״כ [בשבירת הכלים] להיות מתעלים בבחי׳ מ״ן [מיין נוקבין] בבחי׳ באר מים חיים וכמ״ש במ״א ע״פ אז ישיר ישראל207 כו׳
through which the deeds of the mitzvos done with physical things, into which the supernal delight fell in the shattering of the vessels, are elevated, so that they rise as mayin nukvin (feminine waters), as “a well of living waters,” as is explained elsewhere on “Then Israel sang,” etc.,
Through prayer the mitzvos done with physical things, in which the supernal delight fell during the shattering of the vessels, are lifted up as mayin nukvin, “feminine waters,” rising like “a well of living waters.” The maamar refers to what is explained elsewhere on the Song of the Well (“Then Israel sang … Spring up, O well”).


עלי באר208 כו׳ ובה ועל ידה נמשך ג״כ המשכת התענוג עליון בבחי׳ מ״ד [מיין דוכרין] מלמעלה למטה.
“Spring up, O well,” etc.; and in it and through it there is also drawn down the supernal delight, as mayin duchrin (masculine waters), from above to below.
The second movement is that through prayer the supernal delight is drawn down from above as mayin duchrin, “masculine waters.”




37וע״כ ארז״ל [אמרו רבותינו זכרונם לברכה] אלמלא שמרו בנ״י [בני ישראל] ב׳ שבתות209 כהלכתן כו׳ פי׳ כהלכתן עד״מ ההליכה בסולם210 הנ״ל שיש בו ההליכה מלמטה למעלה ומלמעלה למטה
And therefore our Sages, of blessed memory, said, “If the children of Israel kept two Shabbosos according to their laws (kehilchasan),” etc. Kehilchasan means, by way of analogy, the going (halichah) on the ladder mentioned above, on which there is going from below to above and from above to below;
The Sages said that if Israel kept two Shabbosos “according to their laws” (kehilchasan), they would be redeemed at once. The maamar reads kehilchasan, from halichah, “going,” as the two directions of going on the ladder: up and down.


וזהו כהלכתן בבחי׳ עלי׳ [עליה] ממטה למעלה לעורר בחי׳ עונג העליון למעלה ע״י עבודה ומעשה המצות כנ״ל, והב׳ מלמעלה למטה211 שיבא העליון לתחתון הוא בחי׳ גילוי עונג העליון למטה כו׳
and this is kehilchasan: [one going] in the manner of ascent from below to above, to arouse the level of the supernal delight Above through service and the deed of the mitzvos, as mentioned above; and the second, from above to below, that the upper come to the lower, which is the level of the revelation of the supernal delight below, etc.,
One “going” is the ascent from below to above, arousing the supernal delight through service and the deeds of the mitzvos; the other is from above to below, the revelation of that delight below.


מיד היו נגאלין מפני זה212 שהתפלה הוא המחבר להביא התחתון לעליון ועליון לתחתון והוא הנק׳ מייחד יחודים וכמ״ש בס׳213 המקובלים.214
“they would immediately be redeemed.” This is because prayer is the joiner, bringing the lower to the upper and the upper to the lower, and this is what is called “uniting unions” (meyached yichudim), as is written in the books of the Kabbalists.
When both are complete, the redemption comes at once. This is because prayer joins lower to higher and higher to lower, which the Kabbalists call “uniting unions.”


(וזהו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] כל עיסקא דשבתא כפול215 כו׳ שני כבשים216 כו׳ זכור ושמור כו׳ כי שמור לנוק׳ [לנוקבא] הוא העלי׳ [העליה] מלמטה למעלה וזכור לדכורא הוא ענין ההמשכה מלמעלה למטה וכמ״ש בד״ה זכור את יום השבת לקדשו.217
(And this is what our Sages, of blessed memory, said, “Everything to do with Shabbos is double,” etc., “two lambs,” etc., “Remember” and “Keep,” etc.: for “Keep” is for the feminine (Nukva), which is the ascent from below to above, and “Remember” is for the masculine (dechura), which is the drawing down from above to below, as is explained in the discourse beginning “Remember the Shabbos day to sanctify it.”
A parenthesis connects this with the teaching that opened the maamar, that everything about Shabbos is double. “Keep” corresponds to the feminine (Nukva), the ascent from below, and “Remember” to the masculine, the drawing down from above, as the discourse “Remember the Shabbos day” explains.


והיינו שזהו ענין ב׳ שבתות כהלכתן שיש בכל שבת תחלה ההליכה מלמטה למעלה ואח״כ ההמשכה מלמעלה למטה כו׳
That is, this is the meaning of “two Shabbosos according to their laws”: in every Shabbos there is first the going from below to above, and afterward the drawing down from above to below, etc.;
The “two Shabbosos” are thus two stages within every Shabbos: first the ascent from below, then the drawing down from above.


ולכן כל עיסקא דשבתא כפול218 והיינו שלפי ערך ההעלאה מלמטה למעלה באתעדל״ת [באתערותא דלתתא] בכל ששת ימי המעשה בבחי׳ לעבדה ולשמרה219 כו׳ כך הוא אח״כ הגילוי מההעלם וההמשכה מלמעלה למטה בשבת כו׳).
and therefore everything to do with Shabbos is double. That is, according to the measure of the raising from below to above, by an arousal from below during all the six days of work, in the manner of “to work it and to guard it,” etc., so is the revelation from concealment and the drawing down from above to below on Shabbos afterward, etc.)
That is why everything about Shabbos is doubled: the revelation and drawing down from above on Shabbos matches the measure of the ascent achieved by the arousal from below during the six weekdays, “to work it and to guard it.” Here the parenthesis ends.


וזהו עד יעבור עמך220 ה׳ עד יעבור כו׳ פי׳ ב׳ העברות הללו הא׳ מלמטה למעלה בבחי׳ מס״נ [מסירות נפש] בעליות והסתלקות כנ״ל ואז יעברו למעלה משם הוי׳ הנגלה בג״ע [בגן עדן] ע״י צמצום לבד כנ״ל
And this is [the meaning of] “Until Your people pass over, Havayah, until [the people] pass over,” etc.: these two passings. The first is from below to above, in the manner of self-sacrifice (mesirus nefesh), in ascents and departure, as mentioned above; and then they pass beyond the Name Havayah that is revealed in Gan Eden only through contraction, as mentioned above,
The Song at the Sea says twice, “until Your people pass over, Havayah, until the people pass over.” The first passing is upward: through self-sacrifice in prayer, Israel rise beyond the Name Havayah as it is revealed in Gan Eden through contraction.


כי מעוררים בחי׳ עונג העליון העצמי הנק׳ מקור כל התענוגים כו׳ וכנ״ל והעברה השנית הוא מלמעלה למטה
for they arouse the level of the essential supernal delight, called the source of all delights, etc., as mentioned above. And the second passing is from above to below:
They rise beyond it because they arouse G-d’s essential delight, the source of all delights. The second passing is downward.


דהיינו ששם הוי׳ יורד ונמשך מן ההעלם עונג העליון לידי גילוי ואז שם הוי׳ עובר על ישראל כי הירידה בהיפך בחי׳ העלי׳ [העליה] כו׳.
that is, the Name Havayah descends and is drawn down from the concealment of the supernal delight into revelation, and then the Name Havayah passes over Israel; for the descent is the reverse of the ascent, etc.
The Name Havayah descends, drawing the supernal delight from concealment into revelation, and so “passes over” Israel; the descent is the reverse of the ascent.




Section 8 · ¶38–40
Given to you
38וזהו ראו כי221 ה׳ נתן לכם השבת כו׳ כי הנה מבואר למעלה דמי שטרח בע״ש [בערב שבת] דוקא יאכל בשבת222 כו׳
And this is [the meaning of] “See, for G-d has given you the Shabbos,” etc. For it was explained above that “one who toiled on the eve of Shabbos” specifically “will eat on Shabbos,” etc.;
The maamar returns to its opening verse, “See, for G-d has given you the Shabbos.” As explained above, “one who toiled on the eve of Shabbos will eat on Shabbos.”


והיינו שאין בחי׳ גילוי עונג העליון בשבת רק לפ״ע [לפי ערך] מה שהוכן בחי׳ עונג העליון שבהעלם ע״י מצות מעשיות שעשו בחול כנ״ל.223
that is, the revelation of the supernal delight on Shabbos is only according to the measure of what was prepared of the hidden supernal delight through the practical mitzvos they did during the week, as mentioned above.
The supernal delight revealed on Shabbos corresponds exactly to what the practical mitzvos of the week prepared while it was still hidden.




39וזהו שנאמר במן את אשר תאפו אפו224 וכנ״ל שהחול מכין לשבת ואין מכינים בשבת כלום כי אין עונג השבת בא מצד עצם רק ממה שכבר מוכן בחול ע״י עשיית המצות
And this is what is said of the manna, “What you will bake, bake,” as mentioned above: the weekday prepares for Shabbos, and nothing is prepared on Shabbos; for the delight of Shabbos does not come of itself, but only from what was already prepared during the week through doing the mitzvos,
This is the meaning of Moshe’s instruction about the manna on Friday, “What you will bake, bake”: the weekdays prepare for Shabbos and nothing is prepared on Shabbos itself, since the delight of Shabbos does not come of itself but only from the mitzvos done during the week.


כי הן הן הבאים לידי גילוי העלם עונג העליון ולא דבר זולתם כלל וא״כ מאין יהיה העונג בשבת וע״כ הוא נותן להם ביום הששי לחם יומים225 כו׳.226
for they themselves are what come into revelation of the hidden supernal delight, and nothing besides them at all. If so, from where would the delight on Shabbos come? Therefore He gives them “on the sixth day bread for two days,” etc.
The mitzvos alone bring the hidden supernal delight into revelation; without them there would be no source for the delight of Shabbos. That is why G-d gave “bread for two days” on the sixth day.




40ועיין מזה בזח״ג [בזהר חלק ג] פ׳ בהר דק״י ע״ב, וזהו ראו כי227 ה׳ נותן לכם לכם דייקא
And see on this in the Zohar, Part III, Parshas Behar, folio 110b. And this is [the meaning of] “See, for G-d gives you”: “you,” precisely;
The maamar refers to the Zohar on Behar, which quotes the verse as “See, for G-d … gives you on the sixth day bread for two days,” and then reads it precisely: “See, for G-d gives you,” you in particular.


דהיינו לפי אופן טורח העבודה שלכם בחול כן הוא נותן לכם את השבת בבחי׳ גילוי העונג העליון כנ״ל וא״כ השבת כולו ברשותכם להוסיף או לגרוע ממנו
that is, according to the manner of your toil in service during the week, so He gives you the Shabbos, in the revelation of the supernal delight, as mentioned above. If so, the whole Shabbos is in your power, to add to it or to diminish from it,
According to the effort of your service during the week, so G-d gives you Shabbos and the revelation of the supernal delight in it. The whole Shabbos is therefore in your hands, to add to or to diminish.


דהיינו כפי ערך עבודתכם במעשה המצות בחול וכמ״ש למעלה בענין דרכיה228 דרכי נועם כו׳ וזהו נתן לכם כו׳ וע׳ ברבות בא פט״ו [פרק ט״ו / פרשה ט״ו] ע״פ החדש הזה לכם.229
that is, according to the measure of your service in the deed of the mitzvos during the week, as is written above on the subject of “Its ways are ways of pleasantness,” etc. And this is [the meaning of] “has given you,” etc. And see [Midrash] Rabbah on Bo, section 15, on “This month shall be for you.”
It depends on the measure of your service in the mitzvos during the week, as explained above on “Its ways are ways of pleasantness.” The maamar also points to the Midrash Rabbah on “This month shall be for you,” where the same words, “for you,” appear.


אל230 יצא איש ממקומו.231232233 עיין מזה בזח״ב [בזהר חלק ב׳] בשלח ס״ג סע״ב [סוף עמוד ב]234 ויקהל ר״ז א׳ והוא כענין הנז״ל [הנזכר לעיל] בפי׳ עושין רצונו של מקום כו׳
“Let no man go out of his place.” See on this in the Zohar, Part II, Beshalach, [folio] 63, end of side b, [and] Vayakhel, 207a; and it is like the matter mentioned above in the explanation of “doing the will of the Omnipresent (Makom),” etc.
The same verse continues, “Let no man go out of his place on the seventh day.” The Zohar on Beshalach and Vayakhel, to which the maamar refers, reads “his place” as the “place” of “Blessed is the glory of G-d from His place”; and the maamar connects “his place” with the Makom of “doing the will of the Omnipresent” (paragraph 33), the drawing of the light into the root of “place.”


ועמ״ש מזה בד״ה כי על כבוד235 בפי׳ ברוך כבוד236 הוי׳ ממקומו ועמ״ש בפי׳ ברוך המקום בד״ה בשברי לכם מטה לחם:237
And see what is written on this in the discourse beginning “For over [all] the glory,” in the explanation of “Blessed is the glory of Havayah from His place,” and see what is written in the explanation of “Blessed is the Omnipresent (HaMakom)” in the discourse beginning “When I break for you the staff of bread.”
It also refers to the discourses “For over all the glory,” on “Blessed is the glory of Havayah from His place,” and “When I break for you the staff of bread,” on “Blessed is the Omnipresent,” for more on this theme of “place.”




Section 9 · ¶41–45
Entirely new light
41ו ולבאר238 הדברים קצת הנה ענין ב׳ פעמים עד יעבור כו׳ הנה ידוע דבאמת לאו דאית לך צדק ידיעא239240 כו׳
6. And to explain the matter a little, the meaning of “until [they] pass over” twice, etc.: it is known that in truth, “not that You have a known justice, etc.,”
Chapter 6 begins by explaining the two “passings” a little more. It starts from the principle, quoted from Elijah’s prayer in the Tikkunei Zohar, that G-d Himself does not possess any “known” attribute.


ושיהיה התהוות המדות מאור א״ס הוא רק ע״י תורה ומצות בהעלאת מ״ן [מיין נוקבין] מבירורי רפ״ח נצוצין שבמצות מעשיות כמו אתרוג ותפילין מדברים הגשמיים כו׳
and that the coming into being of the attributes (middos) from the Infinite Light (Or Ein Sof) is only through Torah and mitzvos, by the raising of mayin nukvin (feminine waters) from the refinement of the 288 sparks in the practical mitzvos, such as the esrog and tefillin, from physical things, etc.
So the attributes (middos) come into being from the Infinite Light only through the Torah and the mitzvos: the practical mitzvos, done with physical things such as the esrog and tefillin, refine the 288 fallen sparks and raise them as mayin nukvin, the “feminine waters” that call forth the flow from above.


ורמ״ח פקודין נעשים רמ״ח אברין241 למלכא פי׳ רמ״ח כלים למדות דאצילות כמבואר בע״ח [בעץ חיים] דט׳242 פעמים ט׳ עולה פ״א ובכל א׳ ג׳ בחי׳ ראש תוך סוף עולה רמ״ג וה״ח [וה׳ חסדים] המגדילים רמ״ח כו׳
And “the 248 commandments become 248 limbs of the King,” meaning 248 vessels for the attributes of the World of Atzilus (Emanation), as explained in Etz Chaim: nine times nine is 81, and in each one there are three levels, head, middle and end, which makes 243; and the five chasadim that bring growth [make it] 248, etc.,
The Tikkunei Zohar says that the 248 positive commandments become “248 limbs of the King,” that is, 248 vessels for the attributes of Atzilus. Etz Chaim reaches the number thus: nine times nine is 81, each with head, middle and end makes 243, and the five chasadim bring it to 248.


וכמבואר במ״א ולכך נק׳ התורה והמצות בשם דרך243 הוי׳ להיות שהן הדרך להמשכות שם הוי׳ בכל מדה וספי׳ [וספירה / וספירות] כו׳
as is explained elsewhere. And therefore the Torah and the mitzvos are called by the name “the way of Havayah,” since they are the way for the drawings down of the Name Havayah into every attribute and Sefirah, etc.
That is why the Torah and mitzvos are called “the way of Havayah”: they are the path along which the Name Havayah is drawn into every attribute and Sefirah.


וזהו עד יעבור עמך ה׳ שע״י תורה ומצות שלהם עוברים למעלה מעלה מבחי׳ שם הוי׳ עד שממשיכים שם הוי׳ כו׳
And this is [the meaning of] “until Your people pass over, Havayah”: through their Torah and mitzvos they pass far, far above the level of the Name Havayah, until they draw down the Name Havayah, etc.
This is the first “until Your people pass over, Havayah”: through their Torah and mitzvos Israel pass far beyond the level of the Name Havayah, and so draw the Name Havayah down.


ועד יעבור הב׳ הוא מלמעלה למטה ששם הוי׳ עובר עליהם ומגביה אותם כענין ארון נושאיו נשא244 וכמבואר במ״א.
And the second “until [they] pass over” is from above to below: the Name Havayah passes over them and lifts them up, as in “the Ark carried its bearers,” as is explained elsewhere.
The second “until they pass over” goes from above to below: the Name Havayah passes over Israel and lifts them up, as the Talmud says that the Ark of the Covenant carried those who carried it.




42ושרש ענין התפלה שהוא כמו הסולם וכו׳. הנה ידוע בחי׳ סדר ההשתלשלות הנה בחי׳ נה״י [נצח הוד יסוד] שבעליון נעשים מוחין לתחתון כמו נה״י [נצח הוד יסוד] דאו״א [דאבא ואימא] מוחין לז״א ונה״י [ונצח הוד יסוד] דז״א מוחין לנוק׳ [לנוקבא] כו׳
And the root of the matter of prayer being like a ladder, etc.: it is known, concerning the order of the chain of descending worlds (hishtalshelus), that the level of Netzach (victory), Hod (splendor) and Yesod (foundation) of the higher becomes the intellect (mochin) of the lower; for example, Netzach, Hod and Yesod of Abba and Imma (Chochmah and Binah) [become] the mochin of Z’eir Anpin (the emotive attributes), and Netzach, Hod and Yesod of Z’eir Anpin the mochin of Nukva (the feminine / Malchus), etc.
Now the root of prayer as a ladder. In the ordinary chain of descent each level is “fed” from the level above it: the lowest Sefiros of the higher level, Netzach, Hod and Yesod, become the intellect (mochin) of the level below it. So Netzach, Hod and Yesod of Abba and Imma become the mochin of Z’eir Anpin, and those of Z’eir Anpin become the mochin of Nukva.


וזהו שרש ענין מלך עוזר245246 שהוא247 בבחי׳ נה״י [נצח הוד יסוד] בלבד כו׳ וכ״ז [וכל זה] הסדר לא נפיק לעולם מפני דאו״א [דאבא ואימא] זווגייהו תדיר בשביל המשכת מוחין כו׳
And this is the root of the matter of “a helping king” (melech ozer), which is at the level of Netzach, Hod and Yesod alone, etc. And this whole order never ceases, because “Abba and Imma, their union (zivug) is constant,” for the sake of drawing down mochin, etc.
This is the root of the phrase “a helping king” in the Amidah, which corresponds to Netzach, Hod and Yesod alone. This order never stops, because, as the Kabbalah says, the union of Abba and Imma is constant, to keep supplying mochin.


אמנם אין נמשך מזה התענוג התדירי מוחין חדשים לגמרי רק לחדש את הישנות כמ״ש בע״ח [בעץ חיים]248
However, from this constant delight there are not drawn entirely new mochin, but only [mochin] to renew the old ones, as is written in Etz Chaim.
But the “constant delight” of that constant union, according to Etz Chaim, produces no entirely new mochin; it only renews the existing ones.


אבל התפלה הנק׳ סולם כנ״ל הוא הממשיך תוספת אורות ובחי׳ מוחין החדשים לגמרי וזהו בעטרה שעטרה לו אמו249 כו׳
But prayer, which is called a ladder, as mentioned above, is what draws down additional lights and the level of entirely new mochin; and this is [the meaning of] “with the crown with which his mother crowned him,” etc.
Prayer, the ladder, is what draws down additional lights and entirely new mochin. This is the “crown with which his mother crowned him.”


ויובן זה עד״מ מבחי׳ הלידה שאנו רואים שיש בלידה תוס׳ [תוספת] מוחין חדשים כי הנה המוח שבראש הגם שיורד הטפה ממנו נשאר המוח כמקדם
And this will be understood by way of analogy from birth, in which we see that there is an addition of new mochin: for the brain in the head, although the drop descends from it, the brain remains as before
An analogy from human procreation shows that begetting adds new mochin: although the drop of seed descends from the brain, the brain remains as it was.


ולא נחסר מאומה א״כ צ״ל שטפה זו חדשה היא מאשר נתוסף בהמוחין והוא דוקא אשר מוליד דבר חדש כולד הנוצר מן הטפה כו׳ וכמ״כ [וכמו כן] בזמן הלידה ממש שהאשה תלד הולד
and nothing is lacking. If so, it must be that this drop is new, from what was added in the brain; and it is specifically this that gives birth to something new, like the child formed from the drop, etc. And so too at the actual time of birth, when the woman gives birth to the child:
Since the brain loses nothing, the drop must be something newly added, and only such a new drop can produce something new, a child. The same is seen at the moment of birth itself.


הנה האשה יושבת על המשבר והולד נוצר מרחמה שהוא נחשב250 מעצמות גופה ואין הולד יוצא מבחי׳ נה״י [נצח הוד יסוד] שהן הרגלים כפי סדר ההשתלשלות דנה״י [דנצח הוד יסוד] דעליון נעשה מוחין לתחתון כו׳
the woman sits on the birthstool, and the child is formed from her womb, which is reckoned as of the very substance of her body; and the child does not come forth from the level of Netzach, Hod and Yesod, which are the legs, according to the order of hishtalshelus, in which the Netzach, Hod and Yesod of the higher become the mochin of the lower, etc.
The child is formed in the mother’s womb, part of her very body, and is not born from her “legs,” Netzach, Hod and Yesod, the channel through which the ordinary chain of descent passes from higher to lower.


א״כ מזה הוראה שבשעת הלידה יש התחדשות מוחין חדשים אשר עדיין לא היו כלל ע״כ א״א שיבואו מבחי׳ נה״י [נצח הוד יסוד]
If so, this shows that at the time of birth there is a renewal of new mochin that did not yet exist at all; therefore it is impossible for them to come from the level of Netzach, Hod and Yesod,
This shows that birth involves new mochin that did not exist before, and so they cannot come from Netzach, Hod and Yesod.


כי המשכות מוחין חדשים א״א ע״פ סדר ההשתלשלות אלא למעלה מעלה מסדר ההשתלשלות לפי שהוא מחודש מעיקרו ובסדר ההשתלשלות אין כל חדש251 כו׳
for drawing down new mochin is impossible according to the order of hishtalshelus, but only from far, far above the order of hishtalshelus, since it is new from its very root, and in the order of hishtalshelus there is nothing new, etc.
Truly new mochin cannot come through the ordinary chain of descent, where “there is nothing new”; they must come from far above it, since they are new at their very root.


ויובן מזה דגם למעלה כן הוא דבחי׳ זווג תדירי דאו״א [דאבא ואימא] שמהם סדר ההשתלשלות כידוע אין כל חדש בהמשכות מוחין חדשים לגמרי כו׳
And from this it will be understood that so it is Above as well: in the level of the constant union of Abba and Imma, from which comes the order of hishtalshelus, as is known, there is nothing new in the way of drawing down entirely new mochin, etc.;
It is the same Above: the constant union of Abba and Imma, from which the ordinary chain of descent proceeds, brings nothing new.


ע״כ בא הסדר מבחי׳ נה״י [נצח הוד יסוד] דעליון לתחתון כו׳ אבל התפלה שראשו מגיע השמימה הנה היא הגורמת בחי׳ זיווג
therefore the order comes from the level of Netzach, Hod and Yesod of the higher to the lower, etc. But prayer, whose “top reaches heaven,” is what brings about a level of union
That is why the ordinary order runs from Netzach, Hod and Yesod of the higher level to the lower. Prayer, whose top reaches heaven, brings about a different kind of union.


כמו בבחי׳ כח המוליד שבטפת דכורא שהוא למעלה מבחי׳ סדר ההשתלשלות וממשיך מוחין חדשים לגמרי כמבואר בפע״ח [בפרי עץ חיים]252 שבכל כוונת היחודים שבתפלה הוא לעורר הטפה דדכורא כו׳
like the level of the procreative power in the masculine drop, which is above the level of the order of hishtalshelus and draws down entirely new mochin, as explained in Pri Etz Chaim, that in all the intentions (kavanos) of the unions in prayer [the aim] is to arouse the masculine drop, etc.
That union is like the procreative power in the masculine seed, which is above the ordinary order and draws down entirely new mochin. Pri Etz Chaim explains that all the intentions of the unions in prayer aim to arouse this masculine “drop.”


והוא מבחי׳ המ״ן [המיין נוקבין] ג״כ דבירורי רפ״ח כו׳ כי הדם הוא הנפש253 ומהמאכל נעשה הטפה במוחין דנוק׳ [דנוקבא] בבחי׳ תוס׳ [תוספת]
And it is also from the level of the mayin nukvin of the refinements of the 288 [sparks], etc.; for “the blood is the soul,” and from food the drop is formed, in the mochin of Nukva, as an addition,
This new drop also comes from the mayin nukvin of the refined 288 sparks: as “the blood is the soul,” and seed is formed from food, so the refined sparks become an addition in the mochin of Nukva.


דהיינו חדשים לגמרי כו׳ והן הן העטרות והכתרים ש נעשו מן התפלות כמ״ש למעלה בעטרה שעטרה לו אמו כו׳.254
that is, entirely new, etc. And these are the very diadems and crowns that are made from the prayers, as written above on “with the crown with which his mother crowned him,” etc.
These are entirely new mochin, and they are the diadems and crowns made from the prayers, the “crown with which his mother crowned him” spoken of above.




43ובזה יובן ג״כ ענין מלך עומד ואגוסטוס255 יושב256257 הנזכר ברבות בשלח פכ״כ כי הנה בחי׳ מלך עומד זהו כשנמשך ע״פ סדר ההשתלשלות שהוא ע״פ זיווג תדירי שאין כל חדש כו׳ בא ההשתלשלות מבחי׳ נה״י [נצח הוד יסוד] כנ״ל
And with this will also be understood the matter of “the king stands and the Augustus sits,” mentioned in [Midrash] Rabbah on Beshalach, section [23]: for the level of “the king stands” is when [the light] is drawn according to the order of the chain of descending worlds (hishtalshelus), which is according to the constant union, in which there is nothing new, etc.; the hishtalshelus comes from the level of Netzach (victory), Hod (splendor) and Yesod (foundation), as mentioned above.
This explains the Midrash’s parable of the king who won a war and was made “Augustus”: “the king stands and the Augustus sits.” “The king stands” is the light drawn through the ordinary chain of descent, the constant union that brings nothing new and passes through Netzach, Hod and Yesod. (The print gives the Midrash’s section as כ״כ, which is not a number; the parable is in section 23, Shemos Rabbah 23:1.)


אבל אגוסטוס יושב זהו כשנמשך מלמעלה מסדר ההשתלשלות כמו קי״ס [קריעת ים סוף] שהוא בחי׳ לידה דבעתיקא תליא
But “the Augustus sits” is when it is drawn from above the order of hishtalshelus, like the splitting of the Sea of Reeds, which is the level of birth, which “depends on Atika”;
“The Augustus sits” is light drawn from above the ordinary order, as at the splitting of the Sea of Reeds, which is like a birth and which, the Zohar says, “depends on Atika,” the Ancient One, the innermost level of Keser.


והיינו שבבחי׳ לידה לא בא השפע מבחי׳ נה״י [נצח הוד יסוד] אדרבה הירכיים מצטננים כו׳ כ״א מבחי׳ חג״ת [חסד גבורה תפארת] כו׳.258
that is, at the level of birth the flow does not come from the level of Netzach, Hod and Yesod — on the contrary, the thighs grow cold, etc. — but from the level of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), etc.
In birth the flow does not come through Netzach, Hod and Yesod, the “thighs,” which on the contrary grow cold, as the Talmud says of a woman about to give birth (Sotah 11b); it comes from Chesed, Gevurah and Tiferes.




44והנה עד״מ הקטן אינו מוליד259 מפני שאין לו כלי המוח בשלימות א״כ אנו רואים שגם בחי׳ כח המוליד שממשיך מוחין
Now, by way of analogy, a minor does not beget, because he does not have the vessel of the brain in completeness. If so, we see that even the procreative power, which draws down mochin
There is a further condition, again learned from the analogy: a minor cannot beget children, because his brain is not yet fully developed. So even the procreative power, which draws down new mochin, depends on a complete brain.


חדשים תלוי בכלי המוח שאם260 אין המוח בשלימות לא יוליד ועד״ז שאר תיקון כל האברים שאם אינו בבחי׳ שלם בכל אבריו לא יוכל להוליד וכדומה
that are new, depends on the vessel of the brain: if the brain is not complete, he will not beget. And the same applies to the proper development of all the other limbs: if he is not whole in all his limbs, he cannot beget, and the like.
It depends likewise on the proper development of all the limbs: one who is not whole in all his limbs cannot beget.


והנמשל מובן למעלה דהגם שהתפלה היא המשכת מוחין חדשים בבחי׳ כח המוליד כנ״ל עכ״ז [עם כל זה] אם אין כלי המוח וכלי האברים שלמים בכל כחם א״א להמשיך מוחין חדשים בתפלה לבד
And the analogue is understood Above: although prayer is the drawing down of new mochin, at the level of the procreative power, as mentioned above, nevertheless, if the vessel of the brain and the vessels of the limbs are not whole in all their power, it is impossible to draw down new mochin through prayer alone.
So too Above: although prayer draws down new mochin like a procreative power, it cannot do so by itself unless the “vessel of the brain” and the vessels of the limbs are complete.


והענין הוא דעל ידי תורה ומצות נעשה בנין כל הגוף ברמ״ח אברים דמלכא כנ״ל ואח״כ יוכל להיות
And the matter is that through Torah and mitzvos the building of the whole body is made, in the 248 limbs of the King, as mentioned above; and afterward there can be
The Torah and the mitzvos build the whole “body,” the 248 limbs of the King, and only once it is built can prayer do its work.


המשכת אורות ומוחין חדשים על ידי התפלה והעיקר במצות ת״ת [תלמוד תורה] שהוא בחי׳ המוחין עצמן כו׳ וכ״ז [וכל זה] ממשיכים ישראל בתורה ובמצות כנ״ל.
a drawing down of lights and new mochin through prayer. And the main thing is the mitzvah of Torah study, which is the level of the mochin themselves, etc.; and all this Israel draw down through the Torah and the mitzvos, as mentioned above.
Then prayer can draw down new lights and new mochin. The chief of the mitzvos here is Torah study, which is the mochin themselves; and all this Israel draw down through the Torah and the mitzvos.




45והנה בכל ששת ימי המעשה נבנה בנין הגוף שהוא כל האורות והכלים ברמ״ח אברים ע״י תורה ומצות שעושין כנ״ל
Now, during all the six days of work the structure of the body is built, which is all the lights and vessels in the 248 limbs, through the Torah and mitzvos that are done, as mentioned above;
To conclude: during the six weekdays the Torah and mitzvos build the “body,” all the lights and vessels of the 248 limbs.


אבל עדיין נשאר האור באצילות בלבד ולא בא לידי גילוי והגם שעל ידי התפלה שבחול נמשך גם כן מוחין ואורות חדשים לגמרי כנ״ל
but the light still remains in the World of Atzilus (Emanation) alone and has not come into revelation. And although through the prayer of the weekdays entirely new intellect (mochin) and lights are also drawn down, as mentioned above,
But that light remains within Atzilus and is not yet revealed below. Weekday prayer does draw down entirely new mochin and lights, as explained above.


אבל הכל בבחינת האצילות בלבד ולא בא לידי גילוי ממש261 ולכן אומרים אשר קדשנו במצותיו שעדיין היה בהעלם במוחין עד״מ התעוררות הטפה במוח עדיין כו׳
all of it is at the level of Atzilus alone and has not come into actual revelation. Therefore we say “Who has sanctified us with His mitzvos,” for it was still hidden in the mochin, like, by way of analogy, the arousal of the drop while it is still in the brain, etc.
Yet all of it stays within Atzilus, not actually revealed. That is why the weekday blessing says “Who has sanctified us with His mitzvos,” in the past tense and the “hidden” third person: the light is still concealed in the mochin, like a seed still in the brain.


אבל בשבת עיקר הזווג לחדש ממש היינו שמתגלה למטה ממש וזהו וקראת לשבת עונג262 כו׳ וכמ״ש אז תתענג על263 הויה למטה בבחי׳ גילוי ממש וע״כ אומר במצותיך לנוכח כו׳
But on Shabbos is the main union, to bring about something truly new, that is, that it be revealed actually below. And this is [the meaning of] “And you shall call the Shabbos a delight,” etc., and as it is written, “Then you shall delight in Havayah,” below, in actual revelation. And therefore one says “with Your mitzvos,” in the second person, etc.
On Shabbos comes the main union, which brings forth something truly new: the revelation actually reaches below. This is “And you shall call the Shabbos a delight” and “Then you shall delight in Havayah,” and therefore on Shabbos we say “with Your mitzvos,” addressing G-d directly.


ועיקר ההפרש בין חול לשבת שבחול כתיב בעטרה שעטרה לו אמו264 מבחי׳ אימא עילאה שהוא בבחי׳ או״ח [אור חוזר] למעלה ואינו יורד ובא למטה כנ״ל בענין ההפרש שבין חכמה לבינה כו׳
And the main difference between the weekday and Shabbos is that of the weekday it is written, “with the crown with which his mother crowned him,” from the level of the supernal Imma, which is at the level of returning light (or chozer) going upward and does not descend and come below, as mentioned above in the matter of the difference between Chochmah (wisdom) and Binah (understanding), etc.
The core difference: on weekdays the light comes from the supernal Imma (Binah), the “mother” of “the crown with which his mother crowned him.” Hers is “returning light” (or chozer), which rises upward and does not descend below, as explained of the difference between Chochmah and Binah.


אבל בשבת בחינת אבא שיורד מלמעלה למטה בבחי׳ או״י [אור ישר] וכמ״ש מקראי קדש265 בחינת ההמשכה מלמעלה למטה כו׳ וכמ״ש במ״א:
But on Shabbos [it is] the level of Abba, which descends from above to below, at the level of direct light (or yashar), as it is written, “holy convocations” (mikra’ei kodesh), the level of drawing down from above to below, etc., as is explained elsewhere.
On Shabbos the light comes from Abba (Chochmah), which descends from above to below as “direct light” (or yashar). The Torah’s term for the holy days, “holy convocations” (mikra’ei kodesh), expresses this drawing down from above.



In one’s avodah
The service of the six weekdays (Torah study, the practical mitzvos and prayer, in the manner of a broken heart and self-subjugation) is what prepares Shabbos; on Shabbos itself the service is delight in G-d. Shabbos is given “to you” in the measure of the week’s toil: “one who toiled on the eve of Shabbos will eat on Shabbos.”
Questions for discussion
	Why does the blessing over a mitzvah say “Who has sanctified us with His mitzvos,” in the past tense and the third person, while on Shabbos we pray “Sanctify us with Your mitzvos”?
	How can the yud, a single point, be both a contraction and the source of every particular delight of the World to Come?
	Why is the will in all the mitzvos one and the same, while the delight in each mitzvah is different? What might this mean for the way one approaches each mitzvah?
	In what sense is prayer a ladder, and why can it draw down new light only after the Torah and mitzvos have built the vessels?
	If Shabbos reveals only what the week prepared, what does it mean that Shabbos is “in your hands, to add to it or to diminish from it”?

Sources and references
Notes
Paragraph 1
1ראו כי
The note dates this maamar to 5565 from Or HaTorah on Mishpatim (p. 3016), which records “a biur on ‘Re’u …’, Beshalach 5565.” It also sends the reader to Or HaTorah on Beshalach, p. 657, and to volume 8, p. 2970.
Kehot’s noteנאמר בשנת תקס״ה — ראה אוה״ת משפטים ע׳ ג׳טז: ביאור ע״פ ראו . . בשלח תקס״ה. היום יום י״ז שבט ע׳ כ. ביאור לד״ה זה נדפס במאמרי אדה״ז פרשיות פ׳ בשלח ע׳ רפז. ובסה״מ תקס״ה ח״א ע׳ רמא. ראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א. המאמר באריכות במאמרי אדה״א שמות-א ע׳ רה. ראה אוה״ת בשלח ע׳ תרנז. כרך ח ע׳ ב׳תתקע. ראה שיחת ש״ק פ׳ כי תשא תשד״מ. נדפס גם בלקו״ש חכ״ו ע׳ 386. בביכל שמינית בויגין שת״י ראיתי שינויים (קלים) ויורשם פה, למראה עינים. [כ].
2ראו כי ה׳ נתן לכם
Moshe tells the people on the Shabbos of the manna: “See, for G-d has given you the Shabbos; therefore on the sixth day He gives you bread for two days.” At the end of the maamar (paragraphs 38–40) the Alter Rebbe reads it to mean that the revelation of Shabbos is given according to the work of the week.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כט.
3במדרש תלים
The note points to this discourse of 5627 and to the sources it lists, on the Midrash Tehillim quoted here.
Kehot’s noteראה ד״ה ויאמר לך לך תרכ״ז [בהוצאת תש״ס] ע׳ ט ובמ״מ לשם. בד״ה לך לך תר״ל ע׳ ט בענין הכפל דשבת.
4מהו ראו א״ר יצחק כל עיסקא דשבתא כפול. עומר כפול
On “A psalm, a song for the Shabbos day,” the Midrash asks what “See” means, and Rabbi Yitzchak says that everything about Shabbos is double: the omer, its offering, its punishment, its reward, its admonitions (“Remember” and “Keep”) and its psalm.
Midrash Tehillim 92:1מדרש תהילים צ״ב:א׳
מזמור שיר ליום השבת. אמר ר׳ יצחק (שמות טז כט) ראו כי ה׳ נתן לכם השבת. מהו ראו. אמר רבי יוסי מרגניתא דיהיבת לכון. אמר רבי יצחק כל עיסקא דשבתא כפול. עומר כפול (שם כב) שני העומר לאחד. קרבנו כפול (במדבר כח ט) וביום השבת שני כבשים. עונשה כפול (שמות לא יד) מחלליה מות יומת. שכרה כפול (ישעיה נח יג) וקראת לשבת עונג ולקדוש ה׳ מכובד. אזהרותיה כפולות זכור ושמור. מזמורו כפול מזמור שיר ליום השבת. זה שאמר הכתוב (קהלת א ב) הבל הבלים אמר קהלת הבל הבלים. שבעה הבלים …
OYW (Public Domain)
5The additional offering of Shabbos: “And on the Shabbos day, two lambs in their first year, without blemish.”
Numbers 28:9במדבר כ״ח:ט׳
וּבְיוֹם הַשַּׁבָּת שְׁנֵי־כְבָשִׂים בְּנֵי־שָׁנָה תְּמִימִם וּשְׁנֵי עֶשְׂרֹנִים סֹלֶת מִנְחָה בְּלוּלָה בַשֶּׁמֶן וְנִסְכּוֹ:
And on the sabbath day two he-lambs of the first year without blemish, and two tenth parts of an ephah of fine flour for a meal-offering, mingled with oil, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ששקולה שבת כנגד כל המצות
Rabbi Levi says that if Israel kept even one Shabbos properly the son of David would come, because Shabbos is equal to all the mitzvos; Rabbi Elazar bar Avina shows this from the Torah, the Prophets and the Writings.
Shemot Rabbah 25:12שמות רבה כ״ה:י״ב
… וכשם שמצינו שעל כל המצות בן דוד בא, על שמירת יום אחד של שבת בן דוד בא, לפי שהשבת שקולה כנגד כל המצות. אמר רבי אלעזר בר אבינא: מצינו בתורה ובנביאים ובכתובים, ששקולה שבת כנגד כל המצות בתורה. מנין שבשעה ששכח משה לומר להם מצות שבת, אמר לו הקדוש ברוך הוא (שמות טז, כח): עד אנה מאנתם לשמור מצותי וגו׳? ומה כתיב אחריו? ראו כי ה׳ נתן לכם את השבת. בנביאים מנין? שנאמר (יחזקאל כ, כא): וימרו בי בית ישראל במדבר בחוקותי לא הלכו. מה כתיב אחריו? (שם שם, …
Rabbi Levi said: If Israel observes Shabbat properly, even one day, the son of David will come. Why? Because it is equivalent to all the mitzvot. Likewise it says: “For He is our G-d, and we are the people of His pasture and the flock of His hand; today, would you only heed His voice” (Psalms 95:7). Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: ‘Even though I set a limit for the end, and it will come whether they repent or do not repent, it …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7ששקולה שבת כנגד כל המצות
At the end of the third chapter of Nedarim the Jerusalem Talmud finds in the Torah, the Prophets and the Writings that Shabbos is equal to all the mitzvos of the Torah; its proof from the Torah is this maamar’s verse, “See, for G-d has given you the Shabbos.” The maamar names this source at the start of the next paragraph.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
… חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב וְעַל הַר סִינַי יָרַדְתָּ וּכְתִיב וְאֶת שַׁבָּת קָדְשְׁךָ הוֹדַעְתָּ לָהֶם וגו׳. אָמַר רִבִּי אֶלְעָזָר בֵּירִבִּי אַבּוּנָא. מִצְווֹת שַׁבָּת מָלֵא. …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
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)
8On the sixth day the people gathered a double portion of manna, “two omers for each one.”
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
9קדשנו במצותיך
There the question is put more strongly: on the contrary, on Shabbos it would be fitting to use the past tense, since the mitzvah of Shabbos is the first mitzvah, which the Holy One, blessed be He, Himself already fulfilled; the passage discusses this at length.
Kehot’s noteברכת התפלה דשבת ויו״ט. במאמרי אדה״א שמות-א ע׳ רו מקשה עוד יותר ”ואדרבה בשבת הי׳ ראוי לומר ל׳ עבר לפי שמצות שבת היא מצוה הראשונה שכבר קיים הקב״ה בעצמו” ע״ש בארוכה. בענין קדשנו במצותיך — ראה לקמן פ׳ במדבר ח, ד. קטע מובא באוה״ת פ׳ יתרו כרך ז ע׳ ב׳תשה.
10דרכי׳ דרכי נועם
Said of the Torah: “Its ways are ways of pleasantness, and all its paths are peace.” The maamar reads the “ways” as the paths along which “the pleasantness of Havayah,” the supernal delight, is drawn down (paragraphs 13 and 28).
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יז.
11Kehot’s note points to Jerusalem Talmud Nedarim 3:9:3 for these words.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
בְּיוֹם הַשְּׁמִינִי יִמּוֹל. אֲפִילוּ בְשַׁבָּת. מַה אֲנִי מְקַיֵים מְחַלְלֶיהָ מוֹת יוֹמָת. אַף בְּמִילָה. מַה אֲנִי מְקַיָים בַּשְּׁמִינִי יִמּוֹל. חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
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)
Paragraph 3
12ושמרו דרך ה׳
G-d says of Avraham that he will command his children and his household after him, “and they will keep the way of Havayah, to do charity and justice.” Paragraph 28 explains why charity in particular is named.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
13צורה — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
14ביו״ד נברא העוה״ב
Rabbi Yehudah bar Rabbi Ilai expounds the verse: these are the two worlds that the Holy One created, one with the hei and one with the yud; from “behibaram” the Gemara learns that this world was created with the hei, and it explains that the World to Come was created with the yud because its righteous are few.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. במאמרי אדה״א שמות-א ע׳ ריב מבאר איך מאות י׳ גשמי יומשך חיי העוה״ב שהוא חיי עולם הרוחני ולא יתכן לומר ענין ציור גשמי דאות היו״ד שלנו. וראה בענין זה גם בלקו״ת שה״ש ד, ב.
15ביו״ד מאמרות נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ה, מ״א.
16ביו״ד מאמרות נברא העולם
“With ten utterances the world was created.” The maamar writes ten as yud and so finds the yud of creation in the ten utterances.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
17כי בי-ה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, Havayah is the Rock of worlds.” The Talmud reads tzur olamim as G-d forming the worlds with the two letters of the Name Yah.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
18בחכ׳ בתבונה ובדעת כו׳
The words here quote Chagigah 12a:13–14; the passage is shown below.
Chagigah 12a:13–14חגיגה י״ב א:י״ג-י״ד
אָמַר רַב זוּטְרָא בַּר טוֹבִיָּא אָמַר רַב: בַּעֲשָׂרָה דְּבָרִים נִבְרָא הָעוֹלָם: בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת, וּבְכֹחַ וּבִגְעָרָה וּבִגְבוּרָה, בְּצֶדֶק וּבְמִשְׁפָּט, בְּחֶסֶד וּבְרַחֲמִים. בְּחׇכְמָה וּבִתְבוּנָה — דִּכְתִיב: ״ה׳ בְּחׇכְמָה יָסַד אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה״. בְּדַעַת — דִּכְתִיב: ״בְּדַעְתּוֹ תְּהוֹמוֹת נִבְקָעוּ״. בְּכֹחַ וּגְבוּרָה, דִּכְתִיב: ״מֵכִין הָרִים בְּכֹחוֹ נֶאְזָר בִּגְבוּרָה״. בִּגְעָרָה — דִּכְתִיב: ״עַמּוּדֵי שָׁמַיִם יְרוֹפָפוּ וְיִתְמְהוּ מִגַּעֲרָתוֹ״. בְּצֶדֶק וּמִשְׁפָּט — דִּכְתִיב: ״צֶדֶק וּמִשְׁפָּט מְכוֹן כִּסְאֶךָ״. בְּחֶסֶד וְרַחֲמִים — דִּכְתִיב: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
19יו״ד — להאיר רק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם אי׳ ”לא הי׳” רק ותי׳ להאיר לי׳ שם. [כ]. [ובאוה״ת בשלח ע׳ תרנז הוא כבפנים].
Paragraph 4
20Kehot’s note points to Exodus 31:3 for these words.
Exodus 31:3שמות ל״א:ג׳
וָאֲמַלֵּא אֹתוֹ רוּחַ אֱלֹקִים בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת וּבְכׇל־מְלָאכָה:
and I have filled him with the spirit of G-d, in wisdom, and in understanding, and in knowledge, and in all manner of workmanship,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בחכמה ובתבונה ובדעת
Rav says the world was created with ten things: with wisdom, understanding and knowledge; with strength, rebuke and might; with righteousness and justice; with kindness and compassion. The maamar names them as the root of the ten utterances.
Chagigah 12a:13–14חגיגה י״ב א:י״ג-י״ד
אָמַר רַב זוּטְרָא בַּר טוֹבִיָּא אָמַר רַב: בַּעֲשָׂרָה דְּבָרִים נִבְרָא הָעוֹלָם: בְּחׇכְמָה וּבִתְבוּנָה וּבְדַעַת, וּבְכֹחַ וּבִגְעָרָה וּבִגְבוּרָה, בְּצֶדֶק וּבְמִשְׁפָּט, בְּחֶסֶד וּבְרַחֲמִים. בְּחׇכְמָה וּבִתְבוּנָה — דִּכְתִיב: ״ה׳ בְּחׇכְמָה יָסַד אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה״. בְּדַעַת — דִּכְתִיב: ״בְּדַעְתּוֹ תְּהוֹמוֹת נִבְקָעוּ״. בְּכֹחַ וּגְבוּרָה, דִּכְתִיב: ״מֵכִין הָרִים בְּכֹחוֹ נֶאְזָר בִּגְבוּרָה״. בִּגְעָרָה — דִּכְתִיב: ״עַמּוּדֵי שָׁמַיִם יְרוֹפָפוּ וְיִתְמְהוּ מִגַּעֲרָתוֹ״. בְּצֶדֶק וּמִשְׁפָּט — דִּכְתִיב: ״צֶדֶק וּמִשְׁפָּט מְכוֹן כִּסְאֶךָ״. בְּחֶסֶד וְרַחֲמִים — דִּכְתִיב: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
22לאו דאית לך צדק . . ולאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אליהו ואמר).
23לאו דאית לך צדק ידיעא כו׳. ולאו מכל אינון מדות כלל
From Elijah’s prayer (Patach Eliyahu): not that You have a known justice, which is judgment, or a known law, which is mercy, nor any of these attributes at all.
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)
24כי אמרתי עולם חסד יבנה
“For I said, The world will be built with kindness; the heavens, You establish Your faithfulness in them.” The maamar reads it as the building of the world through the ten utterances by means of the raising of mayin nukvin.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
Paragraph 5
25“For with You is the source of life; in Your light we see light.” The maamar reads “the source of life” as the source of all delights, and “with You” as the level that is with G-d, beyond what reaches the souls (paragraphs 6 and 15–22).
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26נהנין מזיו השכינה
Rav: the World to Come has no eating or drinking, “but the righteous sit with their crowns on their heads and take pleasure in the radiance of the Shechinah.” The maamar adds that this pleasure comes through comprehension.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
27השכל — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמ"ר בהוספות — לעיל כ, א.
28ע״פ ההשגה שמשיגים
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 6
29להנחיל אוהבי יש
Wisdom speaks: “to cause those who love me to inherit substance (yesh), and I will fill their treasuries.” The maamar reads yesh as the divine delight become a definite “something” that the souls can grasp.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
30כי עמך מקור חיים
“For with You is the source of life”: the source of all delights and all life is “with You,” in G-d’s essence, beyond the revelation that reaches the souls.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31כי עמך מקור חיים
In the Zohar on Tzav, Rabbi Chiya expounds the verse: the source of life is the supernal oil that flows without ceasing and dwells within the supernal wisdom; “with You,” it never separates from You; it is the source and spring of life for the supernal tree. The maamar cites it in its parenthesis.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32כי עמך מקור חיים
In the Zohar on Emor the verse is quoted together with “For with You is forgiveness,” in a passage on Rosh HaShanah, when G-d accepts those who repent and moves from the throne of judgment to the throne of mercy. The maamar cites it in its parenthesis.
Zohar, Emor 40:227ספר הזהר, אמור מ׳:רכ״ז
R. Abba said: ‘On New Year Adam was created and was brought to trial before his Master and repented and was pardoned by the Almighty. He said to him: Adam, thou shalt be a sign to thy descendants for all generations. On this day they are brought to trial, and if they repent I will pardon them and remove from the Throne of Judgement and sit on the Throne of Mercy and have mercy on them.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
33העונג — הנ״ל
The manuscript does not have the word “mentioned above” (הנ״ל) here; it reads that the drawing of the delight into revelation “is in the form of the yud, and it is the source …”
Kehot’s noteתי׳ הנ״ל לי׳ שם. וז״ל שם לגילוי ”הוא בבחי׳ צורת היו״ד” והוא מקור כו׳. [כ].
34הנשמות — ובמ״א
The note marks the passage from “And elsewhere it is explained” (paragraph 7) to the reference to the discourse “I am black” (paragraph 10) as missing from the manuscript.
Kehot’s noteאלו המוקפים שעשיתי [מתיבת (ובמ״א עד תיבת שחורה שבשו״ה בד״ה)] ל׳ שם בהכ״י. [כ].
Paragraph 7
35מקור — וכמ״ש בת״א פ׳ לך לך
the passage shares nothing with the note
Kehot’s noteיג, ב.
Paragraph 8
36ע״ד — בדרך . . כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
37לעולם ישנה אדם לתלמידו
Rav Huna in the name of Rav (some say in the name of Rabbi Meir): a person should always teach his student in a concise way. The Gemara brings it to explain when brevity is preferred.
Pesachim 3b:3פסחים ג׳ ב:ג׳
וּבְאוֹרָיְיתָא מִי לָא כְּתִיב ״טָמֵא״? אֶלָּא: כֹּל הֵיכָא דְּכִי הֲדָדֵי נִינְהוּ — מִשְׁתַּעֵי בְּלָשׁוֹן נְקִיָּה, כֹּל הֵיכָא דִּנְפִישִׁין מִילֵּי — מִשְׁתַּעֵי בְּלָשׁוֹן קְצָרָה. כִּדְאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לַהּ, אָמַר רַב הוּנָא אָמַר רַב מִשּׁוּם רַבִּי מֵאִיר: לְעוֹלָם יִשְׁנֶה אָדָם לְתַלְמִידוֹ דֶּרֶךְ קְצָרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 63b:10–12חולין ס״ג ב:י׳-י״ב
מאי קמ״ל כדרב הונא אמר רב ואמרי לה אמר רב הונא אמר רב משום ר׳ מאיר לעולם ישנה אדם לתלמידו דרך קצרה א״ר יצחק עוף טהור נאכל במסורת נאמן הצייד לומר עוף זה טהור מסר לי רבי א״ר יוחנן והוא שבקי בהן ובשמותיהן בעי ר׳ זירא רבו חכם או רבו צייד ת״ש דא״ר יוחנן והוא שבקי בהן ובשמותיהן אי אמרת בשלמא רבו צייד שפיר אלא אי אמרת רבו חכם בשלמא שמייהו גמיר להו אלא אינהו מי ידע להו אלא לאו ש״מ רבו צייד ש״מ
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteפסחים ג, ב. חולין סג, ב. ראה ביאוה״ז (עו, ד). ביאוה״ז להצ״צ (ע׳ שסג-ד) ובכ״מ (ע״פ רמב״ם הל׳ דיעות פ״ב ה״ד) — שבמארז״ל זה מדבר על דרך קצרה הכוללת את כל האריכות (כמו לשון המשנה). ומובן שאין זה סתירה לפירוש הפשוט, כ״א הוספה שביחד עם זה צ״ל קיצור הכולל את כל האריכות, — לקו״ש ח״כ ע׳ 88 הערה 17. וראה גם בד״ה וידבר אלקים אנכי תשכ״ח (סה״מ מלוקט ח״ג) ע׳ קסה הדיוק בלשון ”דרך קצרה” ולא ”שכל קצר” שצריך להשפיע להתלמיד כל העומק והפרטים שבהשכל, אלא שכל זה צריך ללמדו בדרך קצרה, בדיבורים קצרים שמהם יוכל התלמיד להבין כל הפרטים”.
38מוסר אביך . . תורת אמך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The maamar applies “your father” to the Written Torah and “your mother” to the Oral Torah.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, ח.
39תושב״כ . . תורת אמך
The note sends the reader ahead to Likkutei Torah on Shemini Atzeres (88b), and to the sources noted there, as a parallel for this pairing of the Written Torah with “your father” and the Oral Torah with “your mother.”
Kehot’s noteעל״ק לשמע״צ (פח, ב). וש״נ. [כ].
Paragraph 9
40בבה״ז פ׳ אחרי
The note gives the page of the Biurei HaZohar passage that the maamar cites, on the Zohar’s “Bring an atonement for Me” in Parshas Acharei.
Kehot’s noteלאדה״א עו, ג.
41הביאו עלי כפרה
Rabbi Shimon: the Holy One said, “Bring an atonement for Me on Rosh Chodesh,” for Me literally, because “I diminished the moon.” The maamar refers to Biurei HaZohar’s explanation of this passage.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
42כי בי״ה צור עולמים
“For with Yah, Havayah is the Rock of worlds,” which the Talmud reads as the forming of two worlds with the two letters of Yah. The maamar reads it as the forming of every particular: the delights of the World to Come with the yud, and the creatures of the lower worlds with the hei.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בהבראם
“These are the generations of the heavens and the earth when they were created (behibaram).” The Sages divide the word into be-hei bera’am, “with the hei He created them.”
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44בהבראם בה׳ בראם
The Gemara: when it says “These are the generations of the heavens and the earth behibaram,” do not read behibaram but be-hei bera’am, “with the hei He created them.”
Menachot 29b:10–12מנחות כ״ט ב:י׳-י״ב
כשהוא אומר (בראשית ב, ד) אלה תולדות השמים והארץ בהבראם אל תקרי בהבראם אלא בה״י בראם [הוי אומר העולם הזה בה״י והעולם הבא ביו״ד] ומפני מה נברא העולם הזה בה״י מפני שדומה לאכסדרה שכל הרוצה לצאת יצא ומ״ט תליא כרעיה דאי הדר בתשובה מעיילי ליה וליעייל בהך לא מסתייעא מילתא כדריש לקיש דאמר ריש לקיש מאי דכתיב (משלי ג, לד) אם ללצים הוא יליץ ולענוים יתן חן בא לטהר מסייעין אותו בא לטמא פותחין לו ומ״ט אית ליה תאגא אמר הקב״ה אם חוזר [בו] אני קושר לו קשר
Wikisource Talmud Bavli (CC-BY-SA)
45בהבראם בה׳ בראם
Rabbi Pinchas in the name of Rabbi Levi: behibaram, “with the hei He created them.”
Bereshit Rabbah 12:2בראשית רבה י״ב:ב׳
רבי פנחס בשם ר׳ לוי אמר: בהבראם בה״א בראם. (ישעיה סו): ואת כל אלה ידי עשתה ויהיו כל אלה נאם ה׳, ואל זה אביט אל עני ונכה רוח וחרד על דברי. אמר רבי יהודה בשם רבי סימון: לא בעמל ולא ביגיעה ברא הקדוש ברוך הוא את עולמו, שנאמר: ואת כל אלה ידי עשתה. רבי יודן אמר: בזכות התורה, שנא׳ (ויקרא כז): אלה החוקים והמשפטים והתורות אשר נתן ה׳ בינו ובין בני ישראל בהר סיני ביד משה. רבי יהושע בר נחמיה אומר: בזכות השבטים, שנא׳ (שמות א): ואלה שמות. וכתיב: ויהיו …
Rabbi Pinḥas said in the name of Rabbi Levi: “When they were created [behibare’am]” – with heh [beheh](see section 10). He created them [bera’am]. “My hand made all these [eleh], and all these came into being, the utterance of the L-rd, but to this I will look; to the poor and the depressed and those fervent for My word” (Isaiah 66:2) – Rabbi Yehuda said in the name of Rabbi Simon: It was not with exertion and not with toil that the Holy One blessed be He created the world, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
46הולד — ולכן . . יו״ד
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
47ושער רישיה כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like pure wool.” Kabbalah reads it as the holy “hairs” of the highest levels.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48קדש יהיה גדל פרע
Of the nazirite: “he shall be holy; he shall let the locks of the hair of his head grow.” His hair is called holy.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49שער באשה ערוה
In discussing what one may not face while reciting the Shema, Rav Sheshes says that a woman’s hair is ervah, citing “Your hair is like a flock of goats” (Song of Songs 4:1).
Berakhot 24a:17ברכות כ״ד א:י״ז
אָמַר רַב חִסְדָּא: שׁוֹק בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״גַּלִּי שׁוֹק עִבְרִי נְהָרוֹת״, וּכְתִיב: ״תִּגָּל עֶרְוָתֵךְ וְגַם תֵּרָאֶה חֶרְפָּתֵךְ״. אָמַר שְׁמוּאֵל: קוֹל בָּאִשָּׁה — עֶרְוָה, שֶׁנֶּאֱמַר: ״כִּי קוֹלֵךְ עָרֵב וּמַרְאֵךְ נָאוֶה״. אָמַר רַב שֵׁשֶׁת: שֵׂעָר בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״שַׂעֲרֵךְ כְּעֵדֶר הָעִזִּים״.
Rab Hisda said : The calf of a woman's leg is to be regarded as nakedness; as it is said, "Uncover the leg, pass through the rivers" (Is. xlvii. 2) and it continues, "Thy nakedness shall be uncovered, yea, thy shame shall be seen" (Is. xlvii. 3). Samuel said : A woman's voice is to be regarded as nakedness ; as it is said, "For sweet is thy voice, and thy countenance is comely" (Cant. ii. 14). ab Sheshet said: A woman's hair is to be regarded as nakedness; as …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
50גם את זה לעומת זה עשה האלקים
“In the day of good be glad, and in the day of evil consider: G-d has also made this one opposite that one.” The maamar reads the two “this” as two opposite levels, mixed together in this world.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51היום לעשותם
“You shall keep the commandment, the statutes and the ordinances which I command you today, to do them.” The Sages read it: today, in this world, to do them, and tomorrow, in the World to Come, to receive their reward.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52זה אלי ואנוהו
From the Song at the Sea: “This is my G-d, and I will glorify Him.” The maamar cites it for the revealed level called “this” (zeh).
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שאין בהם לא זכות ולא חובה
On “years of which you will say, ‘I have no desire in them’” (Ecclesiastes 12:1), the Talmud says these are the days of Mashiach, in which there is neither merit nor obligation. The maamar names this place itself.
Shabbat 151b:11שבת קנ״א ב:י״א
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: עֲשֵׂה עַד שֶׁאַתָּה מוֹצֵא, וּמָצוּי לְךָ, וְעוֹדְךָ בְּיָדֶךָ. וְאַף שְׁלֹמֹה אָמַר בְּחׇכְמָתוֹ: ״וּזְכוֹר אֶת בּוֹרְאֶיךָ בִּימֵי בְּחוּרוֹתֶיךָ עַד [אֲשֶׁר] (שֶׁ)לֹא יָבֹאוּ יְמֵי הָרָעָה״ — אֵלּוּ יְמֵי הַזִּקְנָה, ״וְהִגִּיעוּ שָׁנִים אֲשֶׁר תֹּאמַר אֵין לִי בָהֶם חֵפֶץ״ — אֵלּוּ יְמֵי הַמָּשִׁיחַ, שֶׁאֵין בָּהֶם לֹא זְכוּת וְלֹא חוֹבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54The woman taken captive in war “shall shave her head and let her nails grow.” The maamar cites Likkutei Torah’s Biur on this passage for its teaching about hair.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
55עולם חסד יבנה
“For I said, The world will be built with kindness.” As in paragraph 4, the building of the world depends on an arousal from below.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בהבראם — בה׳ בראם
“These are the generations of the heavens and the earth when they were created (behibaram).”
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 12:2בראשית רבה י״ב:ב׳
רבי פנחס בשם ר׳ לוי אמר: בהבראם בה״א בראם. (ישעיה סו): ואת כל אלה ידי עשתה ויהיו כל אלה נאם ה׳, ואל זה אביט אל עני ונכה רוח וחרד על דברי. אמר רבי יהודה בשם רבי סימון: לא בעמל ולא ביגיעה ברא הקדוש ברוך הוא את עולמו, שנאמר: ואת כל אלה ידי עשתה. רבי יודן אמר: בזכות התורה, שנא׳ (ויקרא כז): אלה החוקים והמשפטים והתורות אשר נתן ה׳ בינו ובין בני ישראל בהר סיני ביד משה. רבי יהושע בר נחמיה אומר: בזכות השבטים, שנא׳ (שמות א): ואלה שמות. וכתיב: ויהיו …
Rabbi Pinḥas said in the name of Rabbi Levi: “When they were created [behibare’am]” – with heh [beheh](see section 10). He created them [bera’am]. “My hand made all these [eleh], and all these came into being, the utterance of the L-rd, but to this I will look; to the poor and the depressed and those fervent for My word” (Isaiah 66:2) – Rabbi Yehuda said in the name of Rabbi Simon: It was not with exertion and not with toil that the Holy One blessed be He created the world, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteבראשית ב, ד. ב״ר יב, ב.
57בהבראם באברהם
Rabbi Yehoshua ben Korchah: behibaram, be’Avraham, “in the merit of Avraham.” The maamar takes it to mean that the building of the world through the hei depends on the service of those below.
Bereshit Rabbah 12:9בראשית רבה י״ב:ט׳
אמר רבי יהושע בן קרחה: בהבראם, באברהם, בזכותו של אברהם. רבי עזריה אמר על הדא דרבי יהושע בן קרחה: (נחמיה ט): אתה הוא ה׳ לבדך אתה עשית וגו׳. וכל אשר בהם כל האונקים הזה בשביל מה? בשביל, אתה הוא ה׳ האלקים, אשר בחרת באברם והוצאתו מאור כשדים ושמת שמו אברהם. אמר רבי יודן: בהרים הגבוהים היעלים אין כתיב כאן, אלא (תהלים קד): הרים הגבוהים ליעלים. הרים הגבוהים למה נבראו? בשביל היעלים. מה יעלה זו תשייה היא מתיירא מן החיה, ובשעה שהיא מבקשת לשתות, הקדוש ברוך הוא מכניס בה רוח של …
Rabbi Yehoshua ben Korḥa said: “When they were created [behibare’am]” – be’Avraham and be’Avraham are spelled with the same letters. – due to the merit of Abraham. Rabbi Azarya said regarding this statement of Rabbi Yehoshua ben Korḥa: “You alone are the L-rd; You made [the heavens, the heaven of heavens, and all their host, the earth and everything that is on it, the seas] and everything that is in them” (Nehemiah 9:6). And for what purpose was all this effort undertaken? It is for: “You are the L-rd, the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 12
58ויניחהו בג״ע לעבדה ולשמרה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.”
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ויניחהו בג״ע לעבדה ולשמרה לעבדה זו רמ״ח מ״ע
When a person returns in teshuvah and engages in Torah, the Holy One places him in His garden, the Shechinah, “to work it” with the positive commandments and “to guard it” with the negative commandments.
Zohar, Bereshit 22:255–24:264ספר הזהר, בראשית כ״ב:רנ״ה-כ״ד:רס״ד
AND THE L-RD GOD TOOK THE MAN AND PUT HIM IN THE GARDEN OF EDEN, ETC. From whence did he take him? He took him from the four elements which are hinted at in the verse “and from there it parted and became four heads”. G-d detached him from these and placed him in the Garden of Eden. So does G-d do now to any man created from the four elements when he repents of his sins and occupies himself with the Torah; G-d takes him from his original elements, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
60ויניחהו בג״ע לעבדה ולשמרה לעבדה זו רמ״ח מ״ע
The Zohar on Terumah reads “to work it and to guard it” as the secret of the Torah’s commandments: “to work it” is the 248 upper limbs and “to guard it” the 365 lower limbs, the upper belonging to “Remember” and the lower to “Keep.” It is one of the places the Kehot note gives for this reading.
Zohar, Terumah 73:716–725ספר הזהר, תרומה ע״ג:תשט״ז-תשכ״ה
61כל הנשמה תהלל י״ה
The last verse of Psalms: “Let every soul praise Yah, Halleluyah.” The maamar reads tehallel as “make shine.”
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בהלו נרו
Job recalls the days “when His lamp shone (behilo) over my head.” The maamar brings it to show that the root of tehallel also means shining.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63הנשמה נר הוי׳
“The soul of man is the lamp of Havayah.” The maamar reads it as the soul drawing down and lighting up the Name Havayah.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ביה הויה צור עולמים
“For with Yah, Havayah is the Rock of worlds,” read as the forming of the worlds with the yud and the hei; the soul is what draws them down.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
65ואהיה אצלו כו׳ שעשועים
The Torah, as wisdom, says: “Then I was with Him as a nursling, and I was a delight (sha’ashuim) day by day.” The maamar reads it as G-d’s delight in His own essence, the root of the mitzvos.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66שעשועי המלך בעצמותו
The note sends the reader to the gate of Emek HaMelech, a work of Kabbalah, named for “the King’s delights,” for the idea of G-d’s delight in His own essence.
Kehot’s noteעמק המלך שער זה.
67כמ״ש במ״א
The note identifies the “elsewhere” where the King’s delights in His own essence are explained: Likkutei Torah on Parshas Bamidbar.
Kehot’s noteראה לקמן פ׳ במדבר. אוה״ת ברכה ע׳ א׳תתנז.
68כי עמך מקור חיים
“For with You is the source of life”: here identified with noam Havayah, the essential supernal delight.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ושעשועי את בני אדם
“And my delights are with the children of man”: the same delight revealed to the souls, which comes about through the Torah and the mitzvos.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70הן — שנקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א. מן תיבות שנקרא עוה״ז עד תי׳ [בשורה עלמא] פי׳ זה ל׳ בהכת״י — ושם אי׳ ”וכענין שנא׳ זה א-לי ואנוהו” פי׳ זה כו׳ ומדוייק יותר דה״ק וגם בזה יובן יותר ההגהה כאן בהמוקפים. [כ].
71העוסק בתורה לשמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ו. ובכ״מ.
72העוסק בתורה לשמה
“Whoever engages in Torah for its own sake (lishmah) merits many things.” The maamar reads lishmah as for the sake of the Torah, drawing its hidden delight into revelation.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
73דרכיה דרכי נעם
“Its ways are ways of pleasantness, and all its paths are peace.” The maamar names the place itself (Proverbs 3:17) and reads the “ways” as the paths of noam Havayah.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ונועם ה׳ הוא בחי׳ ענג העליון
Cited for noam Havayah as the level of the supernal delight.
Kehot’s noteראה אוה״ת שמות ע׳ י. יהל אור ע׳ ק.
75ועיין בפרדס ערך נועם
The note quotes the Pardes: “Noam Havayah is the name for the flow that flows to Malchus from Keser … by way of the rungs of the ladder,” and refers to the Tzemach Tzedek’s Biurei HaZohar, vol. 2, p. 925, for it.
Kehot’s noteוז״ל: ”נועם ה׳ נק׳ השפע הנשפע למל׳ מהכתר כו׳ דרך מדרגות הסולם”. — ביאה״ז להצ״צ כרך ב ע׳ תתקכה.
76ועתה יגדל נא כח אד׳
Moshe’s prayer after the spies: “And now, let the power of Ado-nai be great, as You have spoken.” The Zohar on this verse is cited in the parenthesis.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ובזח״ג . . סתימא דכל סתימין
The Zohar passage cited here, on “the power” drawn from Atika Kadisha, is copied in Or HaTorah on Nach.
Kehot’s noteנעתק באוה״ת נ״ך-ג ע׳ א׳שיא.
78כח אד׳ הכח הנמשך מע״ק סתימא דכל סתימין
In the Zohar on Shelach, when Atika Setima shines into the brain and the brain into the heart, it is “in the way of noam Havayah”; this is the “power” of the verse, the power that comes from Atika Kadisha, the most hidden of all hidden.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
79ועיין במאו״א אות נו״ן סעיף י״ג
There Me’orei Or is quoted: pleasantness (noam) comes from the side of Binah, called Naomi, and Chesed and Gevurah are called “precious wealth” and “precious and pleasant,” precious from Abba and pleasant from Binah; and this is linked to the teaching that the revelation of Atik, the supernal delight, is in Binah.
Kehot’s noteנועם מצד הבינה הנק׳ נעמי וכל נעימות מצידה והחו״ג נק׳ הון יקר ונעים יקר מצד אבא ונעים מצד בינה כו׳ עכ״ל, וזהו ע״ד שהתגלות עתיק תענוג עליון הוא בבינה בד״ה יו״ט של ר״ה שחל להיות בשבת פ״ה [לקו״ת ר״ה נז, ב וצ״ל פ״ד] — ביאה״ז להצ״צ כרך ב׳ ע׳ תתקכה. ראה אוה״ת שמות ע׳ יא. ובאוה״ת שמות-ז ע׳ ב׳תעט שבענין נועם ה׳ יש ב׳ פירושים ”א׳ נועם הנמשך משם ה׳ . . והב׳ נועם הנמשך מהבינה . . וע׳ במאו״א . . בענין נועם ה׳ יובן שגם שם נז׳ ב׳ פירושים אלו”.
80ופי׳ דרכי
The note says that everything from “And darchei is a plural form” through the rest of chapter 2 and chapter 3, up to the reference to the discourse “And all the people saw the sounds” (paragraph 27), is missing from the manuscript.
Kehot’s noteמן תי׳ ופי׳ דרכי ל׳ רבים כל הפרשה ב׳ וגם פרשה ג׳ [הכוונה פ״ב-ג׳] עד תיבת הקולות [ב, א שורה ועמ״ש] כ״ז לי׳ שם בהכת״י. [כ].
81תורה עבודה וגמ״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אבות א, ב.
82תורה ועבודה וגמילות חסדים
Shimon the Righteous: “The world stands on three things: on the Torah, on the service and on acts of kindness.” The maamar identifies them with the three “ways,” Chesed, Gevurah and Tiferes.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
83הוא — זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזה כו׳ וכמ״ש במ״א וד״ל כן אי׳ בהכת״י שם. [כ].
84ממשכא דחויא
The words here quote Tanya, Likkutei Amarim 31:13; the passage is shown below.
Tanya, Likkutei Amarim 31:13תניא, חלק ראשון; ליקוטי אמרים ל״א:י״ג
וְאַף שֶׁהַגּוּף עוֹמֵד בְּשִׁיקּוּצוֹ וְתִיעוּבוֹ, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר דְּנִקְרָא ״מַשְׁכָּא דְחִוְיָא״, כִּי מַהוּתָהּ וְעַצְמוּתָהּ שֶׁל הַנֶּפֶשׁ הַבַּהֲמִית לֹא נֶהְפַּךְ לְטוֹב לִיכָּלֵל בִּקְדוּשָּׁה, מִכָּל מָקוֹם, תִּיקַר נַפְשׁוֹ בְּעֵינָיו – לִשְׂמוֹחַ בְּשִׂמְחָתָהּ יוֹתֵר מֵהַגּוּף הַנִּבְזֶה, שֶׁלֹּא לְעַרְבֵּב וּלְבַלְבֵּל שִׂמְחַת הַנֶּפֶשׁ בְּעִצְּבוֹן הַגּוּף.
Kehot Publication Society (CC-BY-NC)
Zohar I, 36bזח״א לו, ב
Kehot’s noteראה תניא פל״א בשם הזהר. וראה זח״א לו, ב. אוה״ת בראשית תלז, ב.
85היום לעשותם
The words here quote Deuteronomy 7:11; the passage is shown below.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
86זה א-לי ואנוהו
Kehot’s note points to Exodus 15:2 for these words.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
87להיות — שכדי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
88בהבראם — באברהם
The words here quote Bereshit Rabbah 12:9; the passage is shown below.
Bereshit Rabbah 12:9בראשית רבה י״ב:ט׳
אמר רבי יהושע בן קרחה: בהבראם, באברהם, בזכותו של אברהם. רבי עזריה אמר על הדא דרבי יהושע בן קרחה: (נחמיה ט): אתה הוא ה׳ לבדך אתה עשית וגו׳. וכל אשר בהם כל האונקים הזה בשביל מה? בשביל, אתה הוא ה׳ האלקים, אשר בחרת באברם והוצאתו מאור כשדים ושמת שמו אברהם. אמר רבי יודן: בהרים הגבוהים היעלים אין כתיב כאן, אלא (תהלים קד): הרים הגבוהים ליעלים. הרים הגבוהים למה נבראו? בשביל היעלים. מה יעלה זו תשייה היא מתיירא מן החיה, ובשעה שהיא מבקשת לשתות, הקדוש ברוך הוא מכניס בה רוח של …
Rabbi Yehoshua ben Korḥa said: “When they were created [behibare’am]” – be’Avraham and be’Avraham are spelled with the same letters. – due to the merit of Abraham. Rabbi Azarya said regarding this statement of Rabbi Yehoshua ben Korḥa: “You alone are the L-rd; You made [the heavens, the heaven of heavens, and all their host, the earth and everything that is on it, the seas] and everything that is in them” (Nehemiah 9:6). And for what purpose was all this effort undertaken? It is for: “You are the L-rd, the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יב, ט.
89ויניחהו בג״ע לעבדה ולשמרה
The words here quote Genesis 2:15; the passage is shown below.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
90לעבדה זו רמ״ח מ״ע כו׳
Kehot’s note points to Zohar I, 27a for these words.
Zohar I, 27aזח״א כז, א
Zohar II, 165bזח״ב קסה, ב
Kehot’s noteראה זח״א כז, א. ת״ז סוף תי׳ נד. זח״ב קסה, ב.
91דהיינו — וזהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמוקפים אלו [(וזהו עד שורה מקץ — בת)] לי׳ שם בהכת״י. [כ].
92כל הנשמה תהלל י-ה
The words here quote Psalms 150:6; the passage is shown below.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו.
93בהלו נרו
The words here quote Job 29:3; the passage is shown below.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג.
94נקראת הנשמה נר ה׳
Kehot’s note points to Proverbs 20:27 for these words.
Proverbs 20:27משלי כ׳:כ״ז
Kehot’s noteמשלי כ, כז.
95האשה נקנית בשלשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשנה ריש קידושין.
96בג׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteוראה גמ׳ קידושין (ב, ב) ושנויי הנוסחאות למשניות שם. (וראה עוד על משנה זו — סה״מ הקצרים ע׳ קעח. אוה״ת בראשית-א קו, א. אוה״ת שבועות ע׳ קצט. רד. אוה״ת על מארז״ל וענינים ע׳ לג. ד״ה האשה נקנית פ׳ תבוא תרל״ה. סה״מ תרל״ו ח״ב ע׳ רעו. תקכו. לקו״ש ח״ו ע׳ 320. חי״ט ע׳ 218. וראה כש״ט סי׳ יו״ד בפי׳ הפנימי. לקוטי לוי״צ אגרות ע׳ רד).
Paragraph 14
97האשה נקנית בשלשה דרכים
“A woman is acquired in three ways: with money, with a document and with cohabitation.” The maamar reads the three as kindness, the letters of the Torah and divine service, by which the Community of Israel is bound to G-d.
Mishnah Kiddushin 1:1משנה קידושין א׳:א׳
הָאִשָּׁה נִקְנֵית בְּשָׁלשׁ דְּרָכִים, וְקוֹנָה אֶת עַצְמָהּ בִּשְׁתֵּי דְרָכִים. נִקְנֵית בְּכֶסֶף, בִּשְׁטָר, וּבְבִיאָה. בְּכֶסֶף, בֵּית שַׁמַּאי אוֹמְרִים, בְּדִינָר וּבְשָׁוֶה דִינָר. וּבֵית הִלֵּל אוֹמְרִים, בִּפְרוּטָה וּבְשָׁוֶה פְרוּטָה. וְכַמָּה הִיא פְרוּטָה, אֶחָד מִשְּׁמֹנָה בָאִסָּר הָאִיטַלְקִי. וְקוֹנָה אֶת עַצְמָהּ בְּגֵט וּבְמִיתַת הַבָּעַל. הַיְבָמָה נִקְנֵית בְּבִיאָה. וְקוֹנָה אֶת עַצְמָהּ בַּחֲלִיצָה וּבְמִיתַת הַיָּבָם:
A woman is acquired in three ways and acquires herself in two: She is acquired by money, by document, or by intercourse. “By money”: Bet Shammai says: a denar or the equivalent of a denar; Bet Hillel says: a perutah or the equivalent of a perutah. And how much is a perutah? An eighth of an Italian issar. And she acquires herself by divorce or by her husband's death. A yevamah is acquired by intercourse. And she acquires herself by halitzah or by the yavam’s death.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
98בשלשה דרכים
The Gemara asks why the Mishnah says shalosh (the feminine form) and answers that derech, “way,” is feminine; it also explains why it speaks of “ways.” The Kehot note points here and to the variant readings of the Mishnah, since the maamar writes sheloshah.
Kiddushin 2b:14–15קידושין ב׳ ב:י״ד-ט״ו
וְהָא דִּתְנַן: ״בְּשִׁבְעָה דְּרָכִים בּוֹדְקִין אֶת הַזָּב״, לִיתְנֵי ״דְּבָרִים״! הָתָם הָא קָא מַשְׁמַע לַן, דְּדַרְכָּא דְּמֵיכְלָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה, וְדַרְכָּא דְּמִישְׁתְּיָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה. וְהָא דִּתְנַן: ״אֶתְרוֹג שָׁוֶה לָאִילָן בִּשְׁלֹשָׁה דְּרָכִים״, לִיתְנֵי ״דְּבָרִים״! מִשּׁוּם דְּבָעֵינַן מִתְנֵי סֵיפָא: ״וְלַיָּרָק בְּדֶרֶךְ אֶחָד״. סֵיפָא נָמֵי, נִיתְנֵי ״דָּבָר״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
99האשה היא כנס״י
Cited for the reading of “the woman” in this Mishnah as the Community of Israel.
Kehot’s noteראה לקו״ש חי״ט ע׳ 217.
100ח״י ברכאן . . ח״י חוליות השדרה
Rabbi Tanchum in the name of Rabbi Yehoshua ben Levi: the eighteen blessings of the Amidah correspond to the eighteen vertebrae of the spine.
Berakhot 28b:9–10ברכות כ״ח ב:ט׳-י׳
אָמַר לָהֶם: אִילּוּ לִפְנֵי מֶלֶךְ בָּשָׂר וָדָם הָיוּ מוֹלִיכִין אוֹתִי, שֶׁהַיּוֹם כָּאן וּמָחָר בַּקֶּבֶר, שֶׁאִם כּוֹעֵס עָלַי אֵין כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אֵין אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי — אֵין מִיתָתוֹ מִיתַת עוֹלָם, וַאֲנִי יָכוֹל לְפַיְּיסוֹ בִּדְבָרִים וּלְשַׁחֲדוֹ בְּמָמוֹן, אַף עַל פִּי כֵן הָיִיתִי בּוֹכֶה, וְעַכְשָׁיו שֶׁמּוֹלִיכִים אוֹתִי לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁהוּא חַי וְקַיָּים לְעוֹלָם וּלְעוֹלְמֵי עוֹלָמִים, שֶׁאִם כּוֹעֵס עָלַי — כַּעֲסוֹ כַּעַס עוֹלָם, וְאִם אוֹסְרֵנִי — אִיסּוּרוֹ אִיסּוּר עוֹלָם, וְאִם מְמִיתֵנִי …
He replied to them, "If I was being led into the presence of a human king who to-day is here and tomorrow in the grave, who if he were wrathful against me his anger would not be eternal, who if he imprisoned me the imprisonment would not be everlasting, who if he condemned me to death the death would not be for ever, and whom I can appease with words and bribe with money — even then I would weep ; but now, when I am being led into the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteלהלן לקו״ת בלק ע, ד: כנודע מהזוהר ובגמ׳ ברכות. ראה ברכות כח, ב. תנחומא וירא, א.
101כנגד ח״י חוליות השדרה
Among the reasons the Midrash gives for the eighteen blessings, Rabbi Simon says they correspond to the eighteen vertebrae of the spine.
Midrash Tanchuma, Vayera 1:2–3מדרש תנחומא, וירא א׳:ב׳-ג׳
יוֹחָנָן אָמַר, כְּנֶגֶד שְׁמוֹנָה עָשָׂר צִוּוּיִים שֶׁבַּמִּשְׁכָּן שֶׁהֵן בְּסוֹף סֵפֶר וְאֵלֶּה שְׁמוֹת וְהֵן כַּאֲשֶׁר צִוָּה ה׳ אֶת מֹשֶׁה, שְׁמוֹנֶה עֶשְׂרֵה פְעָמִים. וְרַבִּי סִימוֹן אָמַר, כְּנֶגֶד שְׁמוֹנֶה עֶשְׂרֵה חֻלְיוֹת שֶׁבַּשִּׁדְרָה, שֶׁבְּשָׁעָה שֶׁאָדָם מִתְפַּלֵּל וְכוֹרֵעַ, צָרִיךְ שֶׁיִּכְרַע עַד שֶׁיִּתְפַּקְּקוּ כָּל חֻלְיוֹת שֶׁבַּשִּׁדְרָה, שֶׁנֶּאֱמַר: כָּל עַצְמֹתַי תֹּאמַרְנָה, ה׳ מִי כָמוֹךָ (תהלים לה, י). וְרַבִּי שִׁמְעוֹן אָמַר, כְּנֶגֶד שְׁמוֹנָה עָשָׂר מִזְמוֹרִים שֶׁמֵּרֹאשׁ סֵפֶר תְּהִלִּים עַד יַעַנְךָ ה׳ בְּיוֹם צָרָה, לוֹמַר תֵּעָנֶה בִתְפִלָּתְךָ, לְכָךְ נֶאֱמַר יַעַנְךָ …
R. Yohanan maintained: The eighteen benedictions correspond to the eighteen injunctions concerning the erection of the Sanctuary that are contained at the conclusion of the Book of Exodus. is repeated fourteen times, All that the L-rd commanded Moses is repeated twice, As the L-rd commanded so they did is mentioned once, And according to all that the L-rd commanded so he did is also stated once. The words As the L-rd commanded Moses are repeated eighteen times in this section of the Torah. R. Simeon held: The eighteen benedictions correspond …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
102נועם ה׳
“One thing I ask of Havayah … to behold the pleasantness of Havayah.” The maamar explains noam Havayah through the letters of the Name.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כז, ד.
103ועכשיו התפלה היא במקום קרבנות
Rabbi Yehoshua ben Levi says that the prayers were instituted to correspond to the daily offerings (the tamid). So prayer now stands in place of the offerings, the “service” of the Mishnah’s third way.
Berakhot 26b:7ברכות כ״ו ב:ז׳
יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for this people, neither lift up cry nor prayer for them, neither make intercession [paga'] to Me" (Jer. vii. 16).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
Paragraph 15
104וביאור הדבר . . עוד פי׳ כי עמך
The whole passage from here on is found there too, with small changes and additions.
Kehot’s noteכל הקטע בשינויים קלים והוספות נמצא גם באוה״ת ויקרא-ב ע׳ תש. ומהדורא בתרא מהקטע נדפס לקמן בהוספות נב, א.
105כאור השמש הכלול תוך עצם השמש
The sun’s light is present also within the body of the sun itself, but there it is nullified and counts as nothing; Tanya uses this to show how creation is nullified within its source. The maamar applies it to the Infinite Light within G-d.
Tanya, Sha’ar HaYichud 3:3–4תניא, חלק שני; שער היחוד והאמונה ג׳:ג׳-ד׳
וְהַמָּשָׁל לָזֶה הוּא, אוֹר הַשֶּׁמֶשׁ ״הַמֵּאִיר לָאָרֶץ וְלַדָּרִים״, שֶׁהוּא זִיו וְאוֹר הַמִּתְפַּשֵּׁט מִגּוּף הַשֶּׁמֶשׁ וְנִרְאֶה לְעֵין כֹּל, מֵאִיר עַל הָאָרֶץ וּבַחֲלַל הָעוֹלָם, וְהִנֵּה, זֶה פָּשׁוּט, שֶׁאוֹר וְזִיו הַזֶּה יֶשְׁנוֹ גַּם כֵּן בְּגוּף וְחוֹמֶר כַּדּוּר הַשֶּׁמֶשׁ עַצְמוֹ שֶׁבַּשָּׁמַיִם, שֶׁאִם מִתְפַּשֵּׁט וּמֵאִיר לְמֵרָחוֹק כָּל כָּךְ, כָּל שֶׁכֵּן שֶׁיּוּכַל לְהָאִיר בִּמְקוֹמוֹ מַמָּשׁ, רַק שֶׁשָּׁם, בִּמְקוֹמוֹ מַמָּשׁ, נֶחְשָׁב הַזִּיו הַזֶּה לְאַיִן וָאֶפֶס מַמָּשׁ, כִּי בָּטֵל מַמָּשׁ בִּמְצִיאוּת לְגַבֵּי גּוּף כַּדּוּר הַשֶּׁמֶשׁ, שֶׁהוּא מְקוֹר הָאוֹר וְהַזִּיו הַזֶּה, …
Kehot Publication Society (CC-BY-NC)
Paragraph 16
106שעתיק הוא מקור התענוגים
Cited for Atik as the source of delights.
Kehot’s noteראה אוה״ת לך ע׳ תתרעג, א.
107הוא מקור התענוגים . . וכמ״ש במ״א
In the version of this passage in Or HaTorah there is a gloss (hagahah) at this point.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תש יש כאן הג״ה.
Paragraph 18
108להחיות בהם נפש כל חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת בורא נפשות.
109דהפי׳ לפיקוח ותענוג
The same explanation of the blessing appears in the later version of this passage, printed in the additions to Vayikra, 52a.
Kehot’s noteכמבואר בב״י או״ח סר״ז. ראה לקמן בפנים (הוספות — ויקרא) נב, א.
110להחיות בהם נפש כל חי דהפי׳ לפיקוח ותענוג
The Beis Yosef explains the blessing Borei Nefashos: G-d created many beings and “what they lack,” the things necessary to sustain their life, such as bread and water, and also everything else He created that is not necessary but only for delight, such as fruit. The maamar takes from it that delight, too, is called life.
Beit Yosef, Orach Chayim 211:1בית יוסף, אורח חיים רי״א:א׳
היו לפניו מינים הרבה רבי יהודה אומר אם יש בהם ממין ז׳ וכו׳ משנה בפרק כיצד מברכין (ברכות מ:) ובגמרא (מא.) אמר עולא מחלוקת כשברכותיהן שוות דרבי יהודה סבר מין ז׳ עדיף ורבנן סברי מין חביב עדיף אבל כשאין ברכותיהן שוות כלומר כגון צנון וזית דברי הכל מברך על זה וחוזר ומברך על זה ופירש״י כשברכותיהם שוות. כגון זיתים ותפוחים דתרווייהו פרי העץ ובא לפטור את שתיהן בברכה אחת אבל אין ברכותיהם שוות דברי הכל אין ברכה אתת פוטרתן ושוב אין כאן מחלוקת וכתבו התוס׳ והרא״ש דמתוך פירושו משמע דכשאין …
Tur Orach Chaim, Vilna, 1923 (Public Domain)
Paragraph 19
111דאגה בלב איש ישיחנה לאחרים
“Worry in a man’s heart weighs it down, but a good word makes it glad.” The maamar reads the verse with the Talmud: let him speak of it to others.
Proverbs 12:25משלי י״ב:כ״ה
דְּאָגָה בְלֶב־אִישׁ יַשְׁחֶנָּה וְדָבָר טוֹב יְשַׂמְּחֶנָּה:
Care in the heart of a man boweth it down; But a good word maketh it glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 75a:2–3יומא ע״ה א:ב׳-ג׳
״דְּאָגָה בְלֶב אִישׁ יַשְׁחֶנָּה״, רַבִּי אַמֵּי וְרַבִּי אַסִּי, חַד אָמַר: יַשִּׂחֶנָּה מִדַּעְתּוֹ, וְחַד אָמַר: יְשִׂיחֶנָּה לַאֲחֵרִים. ״וְנָחָשׁ עָפָר לַחְמוֹ״, רַבִּי אַמֵּי וְרַבִּי אַסִּי, חַד אָמַר: אֲפִילּוּ אוֹכֵל כָּל מַעֲדַנֵּי עוֹלָם — טוֹעֵם בָּהֶם טַעַם עָפָר, וְחַד אָמַר: אֲפִילּוּ אוֹכֵל כׇּל מַעֲדַנֵּי עוֹלָם — אֵין דַּעְתּוֹ מְיוּשֶּׁבֶת עָלָיו עַד שֶׁיֹּאכַל עָפָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sotah 42b:13–15סוטה מ״ב ב:י״ג-ט״ו
אָמַר רַב מָרִי, שְׁמַע מִינַּהּ: הַאי מַאן דִּנְפִישׁ זִיבְלֵיהּ, חוֹלִי מֵעַיִים הוּא. לְמַאי נָפְקָא מִינַּהּ? לִיטְרַח בְּנַפְשֵׁיהּ. ״דְּאָגָה בְלֶב אִישׁ יַשְׁחֶנָּה״, רַבִּי אַמֵּי וְרַבִּי אַסִּי חַד אָמַר: יַשִּׂחֶנָּה מִדַּעְתּוֹ, וְחַד אָמַר: יְשִׂיחֶנָּה לַאֲחֵרִים. ״וְאַתֶּם אִי אַתֶּם כֵּן כּוּ׳״, וְכׇל כָּךְ לָמָּה? מִפְּנֵי שֶׁהַשֵּׁם וְכׇל כִּינּוּיָו
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי יב, כה. יומא עה, א. סוטה מב, ב.
112כל תענוגי עוה״ז הם רק ממה שנפל בשבה״כ והוא פסולת ממש
The note says this point, that all the delights of this world come only from what fell in the shattering of the vessels and are mere dross, is explained there.
Kehot’s noteמבואר באוה״ת שמות-ז ע׳ ב׳תקמ.
113יהי רקיע . . בין מים למים
“Let there be a firmament in the midst of the waters, and let it divide between water and water.” The maamar cites it for the division between the supernal delight and what fell below.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
114יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
115יפה שעה אחת של קורת רוח בעוה״ב מכל חיי העוה״ז
“Better one hour of bliss in the World to Come than all the life of this world.” The maamar explains why: the delight there is of a different kind altogether.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 21
116גבי אלישע אחר מוטב
When Acher died, it was said that he could neither be judged nor enter the World to Come; Rabbi Meir said, “Better that he be judged and enter the World to Come.”
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
117אש שלנו אחד מששים
Five things are one sixtieth of something greater; among them, “fire is one sixtieth of Gehinnom.”
Berakhot 57b:13ברכות נ״ז ב:י״ג
חֲמִשָּׁה וְשִׁשָּׁה וַעֲשָׂרָה סִימָן: חֲמִשָּׁה אֶחָד מִשִּׁשִּׁים, אֵלּוּ הֵן: אֵשׁ, דְּבַשׁ, וְשַׁבָּת, וְשֵׁינָה, וַחֲלוֹם. אֵשׁ — אֶחָד מִשִּׁשִּׁים לְגֵיהִנָּם. דְּבַשׁ — אֶחָד מִשִּׁשִּׁים לַמָּן. שַׁבָּת — אֶחָד מִשִּׁשִּׁים לָעוֹלָם הַבָּא. שֵׁינָה — אֶחָד מִשִּׁשִּׁים לַמִּיתָה. חֲלוֹם — אֶחָד מִשִּׁשִּׁים לַנְּבוּאָה.
(Five and six and ten — mnemonic.) Five things are a sixtieth part of something else : fire, honey, the Sabbath, sleep and a dream. Fire is a sixtieth part of Gehinnom; honey a sixtieth of manna ; the Sabbath a sixtieth of the world to come ; sleep a sixtieth of death ; a dream the sixtieth of prophecy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, ב. ועי׳ באגה״ת ספי״ב.
118נהר דינור . . לשכוח התענוג שבגעה״ת
The Zohar on Vayakhel: after the soul has dwelt in the lower Gan Eden it has not yet fully parted from the images of this world; before it is raised higher it must part from everything below, so it is passed through the river of fire (nehar di nur) and made wholly white.
Zohar I, 201aזח״א רא, א
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״א רא, א. זח״ב ריא, ב. ועוד. וראה פע״ח ש׳ התפלין פ״י. כנפי יונה ח״ד סי׳ כט.
119יהללוך סלה
“Happy are those who dwell in Your house; they will yet praise You, Selah.” The maamar reads it as endless ascents in Gan Eden.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Eruvin 54bעירובין נ״ד ב
Kehot’s noteתהלים פד, ה. וראה עירובין נד, ב.
120יהללוך סלה
The school of Rabbi Eliezer ben Yaakov taught that wherever Scripture says netzach, selah or va’ed, it means without interruption, forever. So “they will praise You, Selah” speaks of praise without end, the endless ascents of the maamar.
Eruvin 54aעירובין נ״ד א
121ענין סלה
On “and You forgave the iniquity of my sin, Selah,” the Zohar says: this is very high, the place where Atika Kadisha dwells. The maamar cites it for Selah as a revelation from Atik.
Zohar, Vayikra 47:334–49:342ספר הזהר, ויקרא מ״ז:של״ד-מ״ט:שמ״ב
Paragraph 22
122כי עמך מקור חיים
“For with You is the source of life”: the source of life and delight for all the worlds is “with You,” G-d’s Name, not His essence.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
123וראית את אחורי
G-d to Moshe: “And you shall see My back, but My face shall not be seen.” The maamar reads the back as will and the face as the delight within it.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
124אחור וקדם צרתני
“Back and front You have formed me.” Cited for the two dimensions, will (back) and delight (front).
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
125מבשרי אחזה
“And from my flesh I see G-d.” Chassidus reads it as learning about the divine from the workings of the human soul.
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)
Kehot’s noteאיוב יט, כו.
Paragraph 24
126וראית את אחורי ופני לא יראו
“And you shall see My back, but My face shall not be seen”: only the will is revealed, not the delight within it.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
127אשר מלשון באשרי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא בת״ז (עד, רע״ב) ת״ל ושם (ריש תט״ל). [כ].
128באשרי כי אשרוני
When Zilpah bore a second son, Leah said, “In my happiness, for daughters will call me happy,” and named him Asher.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
129אשר מלשון באשרי כי אשרוני
The Tikkunei Zohar explains asher by “In my happiness, for daughters will call me happy,” and reads “asher brought you out of Egypt” as the King’s praise of Himself.
Tikkunei Zohar 74b:2תקוני הזהר ע״ד ב:ב׳
וְעוֹד אֲשֶׁר עַל שֵׁם בְּאָשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת (בראשית ל יג), אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם (שמות כ ב), וְכִי עִִבֶד דְּאִיהוּ בְּבֵי אֲסִירֵי דְמַלְכָּא, וְאַבְטַח לֵקהּ מַלְכָּא לְאַפָּקָא לֵקהּ מִבֵּי אֲסִירֵי, אִית לֵקהּ לְמַלְכָּא לְשַׁבְּחָא גַרְמֵיהּ, אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם כַּמָּה זִמְנִין, אֶלָּא חַמְשִׁין זִמְנִין אַדְכִּיר בְּאוֹרַיְיתָא יְצִיאַת מִצְרַיִם, לָקֳבֵל חַמְשִׁין תַּרְעִין דְּבִינָה, לְאִשְׁתְּמוֹדְעָא לוֹן מֵאָן אֲתַר אַפִּיק לוֹן מִן גָּלוּתָא.
Tikkunei Zohar - Vocalized (Public Domain)
130וטובל בשמן רגלו
Moshe’s blessing of Asher: “May he be favored by his brothers, and dip his foot in oil.” The maamar reads oil as supernal Chochmah, which only the “foot” of this delight reaches.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כד.
131שמן הוא בחי׳ ח״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות ש׳ סמ״ח.
Paragraph 26
132בשם זמירות
“Your statutes have been songs (zemiros) to me in the house of my sojourning.” The maamar explains why the mitzvos, as G-d’s uniform will, are called “songs.”
Psalms 119:54תהילים קי״ט:נ״ד
Kehot’s noteתהלים קיט, נד.
133חיך אוכל יטעם
“Does not the ear test words, as the palate tastes food?” Cited for the distinct delight of each sense.
Job 12:11איוב י״ב:י״א
הֲלֹא־אֹזֶן מִלִּין תִּבְחָן וְחֵךְ אֹכֶל יִטְעַם־לוֹ:
Doth not the ear try words, Even as the palate tasteth its food?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יא.
Paragraph 27
134ועמ״ש — וזהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteגם אלו המוקפים [(וזהו עד שורה שנקראו)] לי׳ שם. וז״ל שם ועד״ז כל המצות מעשיות נקראות ארחות הוי׳ פי׳ כו׳. [כ].
Paragraph 28
135כי ישרים דרכי הוי׳
“For the ways of Havayah are straight; the righteous walk in them, and transgressors stumble in them.” The maamar cites Biurei HaZohar on this verse.
Hosea 14:10הושע י״ד:י׳
מִי חָכָם וְיָבֵן אֵלֶּה נָבוֹן וְיֵדָעֵם כִּי־יְשָׁרִים דַּרְכֵי ה׳ וְצַדִּקִים יֵלְכוּ בָם וּפֹשְׁעִים יִכָּשְׁלוּ בָם:
Whoso is wise, let him understand these things, Whoso is prudent, let him know them. For the ways of the L-RD are right, And the just do walk in them; But transgressors do stumble therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136ארחות ה׳
“All the paths of Havayah are kindness and truth.” The maamar reads the paths as the practical mitzvos, each a path for drawing down the Name Havayah.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, י.
137ושמרו דרך ה׳ לעשות צדקה
“And they will keep the way of Havayah, to do charity and justice.” The maamar asks why charity is named, and answers that it includes all the mitzvos.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138צדקה — כנ״ל
The sentence “And this is also the meaning of noam Havayah, like the meaning of ‘the way of Havayah,’ etc., as mentioned above” is missing from the manuscript.
Kehot’s noteהמוקפים [וזהו . . כנ״ל] לי׳ שם. [כ].
139כל — והיינו
Both phrases, “that is, nine times nine … the five chasadim that bring growth” and “like a person’s right hand … the whole body, etc.,” are missing from the manuscript, which ends: “the Chesed, as is explained elsewhere, and this suffices for one who understands.”
Kehot’s noteוגם אלו המוקפים ב״פ [(והיינו . . המגדילים) (וכמו . . הגוף כו׳)] לי׳ שם. והסיום ז״ל החסד כמ״ש במ״א וד״ל. [כ].
140כל — עד
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
141שורה בה
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 29
142ששת ימים תעבוד וביום השביעי תשבות בחריש ובקציר תשבות
“Six days you shall work, and on the seventh day you shall rest; in plowing time and in harvest you shall rest.” The maamar asks why plowing and harvest are named, and reads them as stages of divine service.
Exodus 34:21שמות ל״ד:כ״א
שֵׁשֶׁת יָמִים תַּעֲבֹד וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת בֶּחָרִישׁ וּבַקָּצִיר תִּשְׁבֹּת:
Six days thou shalt work, but on the seventh day thou shalt rest; in plowing time and in harvest thou shalt rest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143תשבות — ולכאורה
The passage from “At first glance it is not understood” through the reference to the discourse “And you shall draw water with joy” is missing from the manuscript.
Kehot’s noteמן תיבת ולכאורה עד תיבת בששון [בשורה האזינו] לי׳ בהכת״י שם. [כ].
144והי׳ אם שמוע
From the second paragraph of the Shema: “to love Havayah your G-d and to serve Him with all your heart and with all your soul.” Cited to show that “work” can mean the service of G-d.
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)
Kehot’s noteדברים יא, יג.
145זרעו לכם לצדקה
“Sow for yourselves for charity, reap according to kindness.” Cited for sowing as a form of divine service.
Hosea 10:12הושע י׳:י״ב
זִרְעוּ לָכֶם לִצְדָקָה קִצְרוּ לְפִי־חֶסֶד נִירוּ לָכֶם נִיר וְעֵת לִדְרוֹשׁ אֶת־ה׳ עַד־יָבוֹא וְיֹרֶה צֶדֶק לָכֶם:
Sow to yourselves according to righteousness, Reap according to mercy, Break up your fallow ground; For it is time to seek the L-RD, Till He come and cause righteousness to rain upon you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע י, יב.
146אור זרוע לצדיק
“Light is sown for the righteous, and joy for the upright in heart.”
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
Paragraph 30
147ובד״ה האזינו השמים
In the discourse “Listen, O heavens,” the G-dly soul’s descent into the animal soul is compared to a seed sown in physical earth: only in the earth is there the power to make it grow with an added yield, and so the soul, “light sown,” brings forth salvation through its descent; hence “I will sow the house of Israel.”
Kehot’s noteלקו״ת האזינו עד, ג.
148ובד״ה ושאבתם מים בששון
In the discourse “And you shall draw water with joy,” the charity and kindness Jews do all year are a seed that can sprout only in plowed earth: in the Ten Days of Repentance they break their hearts and humble themselves like plowed soil, the seed is sown, and its growth comes on Sukkos, with “His left hand is under my head” before “His right hand embraces me.”
Kehot’s noteלקו״ת סוכות עט, א.
149ל״ט מלאכות חורש וזורע
The Mishnah: the primary labors forbidden on Shabbos are forty less one, beginning with sowing and plowing. The maamar says these labors have a counterpart Above.
Shabbat 73a:6–7שבת ע״ג א:ו׳-ז׳
מַתְנִי׳ אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אַחַת: הַזּוֹרֵעַ, וְהַחוֹרֵשׁ, וְהַקּוֹצֵר, וְהַמְעַמֵּר, וְהַדָּשׁ, וְהַזּוֹרֶה. הַבּוֹרֵר, הַטּוֹחֵן, וְהַמְרַקֵּד, וְהַלָּשׁ, וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, א.
150בתוס׳ ברכה . . בחי׳ ירידה וצמצום
In this manuscript the text reads only “with added blessing, etc., so too Above,” and the rest of the passage is missing.
Kehot’s noteבבוך 631: ”בתוס׳ ברכה כו׳ כמו״כ למעלה” והשאר ליתא שם.
151התפשטות — ותקנה
The manuscript reads “ותקוה” (“and hope”) instead of “ותקנה” (“and improvement”).
Kehot’s noteשם אי׳ ותקוה. [כ].
152מכוין
The manuscript reads “כאן” (“here”) instead of “מכוין” (“intends”).
Kehot’s noteשם אי׳ ”כאן”. [כ].
153עבודת — הצדקה
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20a.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א. שם ”המצוה”. [כ].
Paragraph 31
154ששת ימים תעשה מעשיך
“Six days you shall do your work, and on the seventh day you shall rest.” The maamar reads the six days of work as the service of the mitzvos during the week.
Exodus 23:12שמות כ״ג:י״ב
שֵׁשֶׁת יָמִים תַּעֲשֶׂה מַעֲשֶׂיךָ וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת לְמַעַן יָנוּחַ שׁוֹרְךָ וַחֲמֹרֶךָ וְיִנָּפֵשׁ בֶּן־אֲמָתְךָ וְהַגֵּר:
Six days thou shalt do thy work, but on the seventh day thou shalt rest; that thine ox and thine ass may have rest, and the son of thy handmaid, and the stranger, may be refreshed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, יב.
155המשכות — כי
The manuscript reads “as it is written, ‘for on it …’” (כמ״ש כי בו), introducing the verse explicitly.
Kehot’s noteבהכת״י ”כמ״ש” כי בו. [כ].
156כי בו שבת מכל מלאכתו
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.”
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
157וקראת לשבת עונג
“And you shall call the Shabbos a delight.” The maamar reads it as the actual revelation of the supernal delight on Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
158שבא העונג העליון לידי גילוי ממש
Cited for the actual revelation of the supernal delight on Shabbos.
Kehot’s noteראה סה״מ ת״ש ע׳ 86 ואילך.
159והיה מדי חדש בחדשו ומדי שבת בשבתו יבא כל בשר
“And it shall be, from one new moon to the next and from one Shabbos to the next, all flesh shall come to bow down before Me.” Cited for the souls’ ascent on Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160בס׳ הבהיר שיש עמוד
The Zohar on Vayakhel describes a pillar standing in the middle of the Garden, on which the souls rise to the opening of the firmament above it; on Shabbosos, seasons and festivals the souls fit to ascend are gathered and brought up through it. The Kehot note points here for the pillar.
Zohar II, 211aזח״ב ריא, א
Kehot’s noteבגעה״ת שבו עולין הנשמות לגה״ע מדי שבת בשבתו — סידור קעג, ג. ראה זח״ב ריא, א ובהנסמן במאמרי אדה״ז פרשיות-ב ע׳ תשעג. ובמאמרי אדה״א שבועות ע׳ תמ ”דעליית הנשמות בג״ע הוא ע״י העמוד שבהיכל שעולים בו בבחי׳ ביטול המציאות”. ע״ש.
161מי שטרח בע״ש
In the Time to Come the nations ask for the Torah anew; G-d answers, “One who toiled on the eve of Shabbos will eat on Shabbos.” The maamar applies it to the week’s mitzvos and the revelation of Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א. קה״ר א, לו.
162Kehot’s note points to Sefer HaBahir 102 for these words.
Sefer HaBahir 102ספר הבהיר ק״ב
תנא עמוד אחד מן הארץ לרקיע וצדיק שמו על שם הצדיקים, וכשיש צדיקים בעולם מתגבר ואם לאו מתחלש, והוא סובל כל העולם דכתיב (שם) צדיק יסוד עולם, ואם חלש לא יוכל להתקיים העולם, הלכך אפי׳ אין בעולם אלא צדיק אחד מעמיד העולם שנאמר וצדיק יסוד עולם לפיכך קחו תרומתי ממנו תחילה ואח״כ וזאת התרומה אשר תקחו מאתם, מאת הנשאר, ומהו, זהב וכסף ונחשת:
Torat Emet Sefer HaBahir (Public Domain)
Paragraph 32
163וביום השביעי תשבות
“Six days you shall work, and on the seventh day you shall rest; in plowing and in harvest you shall rest.” The maamar cited this verse from Ki Sisa in paragraph 29; here the rest of the seventh day is the revelation of what the week’s service prepared.
Exodus 34:21שמות ל״ד:כ״א
שֵׁשֶׁת יָמִים תַּעֲבֹד וּבַיּוֹם הַשְּׁבִיעִי תִּשְׁבֹּת בֶּחָרִישׁ וּבַקָּצִיר תִּשְׁבֹּת:
Six days thou shalt work, but on the seventh day thou shalt rest; in plowing time and in harvest thou shalt rest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164הרי — ע״ד
The passage contrasting the weekday service of plowing and subduing with the Shabbos service of delight, through the turning of darkness into light, is missing from the manuscript.
Kehot’s noteהמוקפים [(ע״ד עד שורה לנהורא)] לי׳ בהכת״י. [כ].
165לב נשבר ונדכה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The maamar describes the weekday service as this kind of “plowing.”
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
166וקראת לשבת עונג
“And you shall call the Shabbos a delight”: on Shabbos the service is delight in G-d.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
167נסתר — וזהו
Both passages are missing from the manuscript: the explanation of why Shabbos is equal to all the mitzvos, and the whole parenthesis on doing the will of the Omnipresent.
Kehot’s noteב׳ המוקפים הללו [(וזהו . . שבת כו׳ שבשורה שעושין) ומן שורה המתחלת (ואפ״ל עד סוף הפרק] לי׳ שם בהכת״י. [כ].
168שקולה שבת כנגד כל המצות
“Shabbos is equal to all the mitzvos.” The maamar explains why: the mitzvos leave the light hidden, and Shabbos reveals it.
Shemot Rabbah 25:12שמות רבה כ״ה:י״ב
… וכשם שמצינו שעל כל המצות בן דוד בא, על שמירת יום אחד של שבת בן דוד בא, לפי שהשבת שקולה כנגד כל המצות. אמר רבי אלעזר בר אבינא: מצינו בתורה ובנביאים ובכתובים, ששקולה שבת כנגד כל המצות בתורה. מנין שבשעה ששכח משה לומר להם מצות שבת, אמר לו הקדוש ברוך הוא (שמות טז, כח): עד אנה מאנתם לשמור מצותי וגו׳? ומה כתיב אחריו? ראו כי ה׳ נתן לכם את השבת. בנביאים מנין? שנאמר (יחזקאל כ, כא): וימרו בי בית ישראל במדבר בחוקותי לא הלכו. מה כתיב אחריו? (שם שם, …
Rabbi Levi said: If Israel observes Shabbat properly, even one day, the son of David will come. Why? Because it is equivalent to all the mitzvot. Likewise it says: “For He is our G-d, and we are the people of His pasture and the flock of His hand; today, would you only heed His voice” (Psalms 95:7). Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: ‘Even though I set a limit for the end, and it will come whether they repent or do not repent, it …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 89aזח״ב פט, א
Kehot’s noteירושלמי ברכות א, ה. נדרים ספ״ג. שמו״ר כה, יב. זח״ב פט, א.
169שקולה שבת כנגד כל המצות כולן
The Jerusalem Talmud shows from the Torah, the Prophets and the Writings that Shabbos is equal to all the mitzvos of the Torah.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
… חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב וְעַל הַר סִינַי יָרַדְתָּ וּכְתִיב וְאֶת שַׁבָּת קָדְשְׁךָ הוֹדַעְתָּ לָהֶם וגו׳. אָמַר רִבִּי אֶלְעָזָר בֵּירִבִּי אַבּוּנָא. מִצְווֹת שַׁבָּת מָלֵא. …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
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)
170שעושין — כו׳
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
171רפ״ו דברכות
Likkutei Torah on Shemini explains that the second paragraph of the Shema is not yet called doing the will of the Omnipresent “as it should be” because it does not say “with all your might” as the first paragraph does: the drawing of the light from sovev into memalei, which is called doing the will of the Omnipresent, comes only through “with all your might,” without limit.
Kehot’s noteלה, ב. ראה גם לקמן שמיני יח, ב. בהעלותך לה, ד. שלח מב, ג. נתבאר באוה״ת ויקרא-ב ע׳ תרנז ואילך.
172ואספת דגנך
From the second paragraph of the Shema: “and you will gather in your grain, your wine and your oil.”
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173אם שמוע תשמעו אל מצותי
“And it will be, if you will diligently listen to My commandments.” The maamar asks why this paragraph still counts as not doing the will of the Omnipresent.
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)
174מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The maamar names Malchus as the root of “place.”
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.
175ברוך כבוד ה׳ ממקומו
“Blessed is the glory of Havayah from His place.” Cited for the revelation of G-d’s glory in the “place” of the worlds.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
176שזה תכלית הכוונה להיות דירה בתחתונים
Kehot’s note points to Bamidbar Rabbah 13:6 for these words.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteתנחומא נשא טז. וראה שם בחוקותי ג. ב״ר ספ״ג. במד״ר פי״ג, ו.
177דירה בתחתונים
The Midrash says that from the time of creation the Holy One desired a dwelling place among the lower realms. The maamar calls this the ultimate purpose.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
178אלא — כו׳
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
179סד״ה שובה ישראל עד
The end of “Return, O Israel, unto (ad)” explains the return as bringing the revelation of G-d’s kingship back to its source, the Infinite Light itself, so that He shines as King of the world and the world no longer conceals Him; this depends on man’s service, and must be in the manner of ad, “forever,” not only at set times.
Kehot’s noteלקו״ת ש״ש סז, ג.
180מזונותיו של אדם . . שבת ויו״ט
A person’s sustenance is allotted to him from Rosh HaShanah until Yom Kippur, except for his expenses for Shabbos and Yom Tov (and his children’s Torah study): if he spends less, he is given less, and if he spends more, he is given more. The maamar explains the exception: on those days Israel are like those who do the will of the Omnipresent.
Beitzah 16a:1–2ביצה ט״ז א:א׳-ב׳
כׇּל מְזוֹנוֹתָיו שֶׁל אָדָם קְצוּבִים לוֹ מֵרֹאשׁ הַשָּׁנָה וְעַד יוֹם הַכִּפּוּרִים, חוּץ מֵהוֹצָאַת שַׁבָּתוֹת וְהוֹצָאַת יוֹם טוֹב וְהוֹצָאַת בָּנָיו לְתַלְמוּד תּוֹרָה, שֶׁאִם פָּחַת — פּוֹחֲתִין לוֹ, וְאִם הוֹסִיף — מוֹסִיפִין לוֹ. אָמַר רַבִּי אֲבָהוּ, מַאי קְרָאָה: ״תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר (בַּכֵּסֶא) לְיוֹם חַגֵּנוּ״, אֵיזֶהוּ חַג שֶׁהַחֹדֶשׁ מִתְכַּסֶּה בּוֹ — הֱוֵי אוֹמֵר זֶה רֹאשׁ הַשָּׁנָה, וּכְתִיב: ״כִּי חֹק לְיִשְׂרָאֵל הוּא מִשְׁפָּט לֵאלֹקֵי יַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Vayikra Rabbah 30:1ויקרא רבה ל׳:א׳
Kehot’s noteביצה טז, א. וראה ויק״ר ל, א.
181Rabbi Shimon bar Yochai: when Israel do the will of the Omnipresent, their work is done by others (“strangers will stand and tend your flocks”); when they do not, they do it themselves (“and you will gather in your grain”).
Berakhot 35b:7ברכות ל״ה ב:ז׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת …
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 34
182אותם — כנ״ל
The manuscript lacks the words “as mentioned above” here; the note suggests the reading should perhaps be “etc.”
Kehot’s noteתי׳ כנ״ל לי׳ בהכת״י ואולי צ״ל כו׳. [כ].
183כמ״ש בזהר ע״פ סולם
The note quotes the Tikkunei Zohar (Tikkun 45), “the ladder is prayer,” and points to this Yom Kippur discourse.
Kehot’s noteבת״ז (תמ״ה) סולם דא צלותא ועל״ק [דרושים ליוהכ״פ סח, ב] ד״ה לבאר ענין יוהכ״פ (רפ״ב ושם לה״ט [=לשונו הטהור] בתיקונים אמרו שהתפלה [כי התפלה] היא סולם וע׳ בהשמטות זח״א (רסו, ב) סי׳ נ׳ כל׳ הת״ז הנ״ל. [כ].
184סולם מוצב ארצה וראשו מגיע השמימה
Yaakov’s dream: “a ladder set up on the earth, and its top reaching to heaven, and behold, angels of G-d ascending and descending on it.” The Tikkunei Zohar identifies the ladder with prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ד׳ שליבות בסולם
The Kabbalistic work Megaleh Amukos, cited in Yalkut Reuveni, is the source the note gives for the four rungs of the ladder.
Kehot’s noteמג״ע (אופן רטז) [ריז] הובא בילקוט ראובני [ר״פ ויצא]. [כ]. ראה לקמן פ׳ בלק ע, ב בשם הרמ״ז.
186למעלה — כנ״ל
The manuscript reads “etc.” (וכו׳) instead of “as mentioned above.”
Kehot’s noteבהכת״י אי׳ וכו׳, ולא כנ״ל. [כ].
187דהתפלה . . לד׳ מדרגות
The note quotes it: “prayer rises by way of four rungs.”
Kehot’s noteע׳ מג״ע (אופן רטז) בזה״ל התפלה עולה דרך ד׳ שליבות הובא בילקוט ראובני [ר״פ ויצא]. [כ].
188אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” Cited for prayer as the soul’s ascent through self-sacrifice.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
Paragraph 35
189וראשו מגיע השמימה
“And its top reaching to heaven.” The maamar reads it as the ladder joining heaven and earth.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יב.
190והנה סולם
The Zohar on Vayetzei explains Yaakov’s ladder as “the level on which the other levels hang,” the Yesod of the world. The Ramaz’s commentary there, as the Kehot note quotes it, relates the ladder to the vertebrae of the spine.
Zohar, Vayetzei 8:47–55ספר הזהר, ויצא ח׳:מ״ז-נ״ה
191בזח״א ויצא . . ובפי׳ הרמ״ז שם
There the Ramaz is quoted: “The ladder is Yesod, and by it one rises upward; it is the beginning of the central line, the spinal cord made of levels, and these are the vertebrae”; the Vayetzei passage explains the Ramaz’s words.
Kehot’s note”סולם הוא היסוד ובו עולים למעלה שהוא תחילת קו האמצעי חוט השדרה העשוי מדריגות הן הן החוליות” — אוה״ת פ׳ פנחס ע׳ א׳קכב. פ׳ ויצא דף תתמ, ב ושם מבאר לשון הרמ״ז.
192בד״ה לא הביט און ביעקב
The discourse asks why prayer, “the service of the heart,” is not counted among the 613 mitzvos although the Sages were stricter about intention in prayer than in the Shema, and answers through the eighteen blessings corresponding to the eighteen vertebrae within which the spinal cord runs.
Kehot’s noteלקו״ת בלק ע, ד.
193לא הביט און ביעקב
Bilam’s blessing: “He has not beheld iniquity in Yaakov.” It opens the Likkutei Torah discourse the maamar cites on the eighteen vertebrae.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194ובד״ה יביאו לבוש מלכות
In the explanation (biur) of “Let them bring royal apparel,” on “and the horse on which the king rode,” the eighteen thousand worlds of the Talmud’s “He rides on His light cherub and floats through eighteen thousand worlds” are the eighteen blessings of prayer, which correspond to the eighteen vertebrae of the spine, through which the brain’s wisdom is drawn down to the thighs and legs.
Kehot’s noteתו״א צא, ד. באוה״ת ויצא ע׳ תתמא, א מוסיף ”ובהביאור שם מזה בד״ה וסוס אשר רכב ובפ׳ יתרו בד״ה אלפי שנאן”.
195יביאו לבוש מלכות
“Let them bring royal apparel.” It opens the Torah Ohr discourse the maamar cites.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196רוכב על כרוב קל שלו ושאט בח״י אלף עולמות
Asked what G-d does at night, the Talmud answers, among other things, that He “rides on His light cherub and floats through eighteen thousand worlds.” The maamar points to the discourse that explains this together with the eighteen vertebrae and the eighteen blessings of prayer.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
197במא״א אות סמך סכ״ח בענין סולם
Or HaTorah quotes Me’orei Or: “Yesod is called a ladder, for it is a ladder to rise by it up to Daas, to draw the drop from there.
Kehot’s note”סולם נק׳ היסוד כי הוא סולם לעלות בו עד הדעת להמשיך משם הטיפה. סולם נק׳ מט״ט כי הוא סולם לעלות בו אל אלקות עכ״ל” — אוה״ת פ׳ ויצא ע׳ תתמא, א. וראה גם אוה״ת פ׳ פנחס ע׳ א׳קכב.
198למטה — ועמ״ש
The references to the discourses “My dove” and “And Moshe assembled” are missing from the manuscript.
Kehot’s noteהמוקפים [(ועמ״ש . . משה)] לי׳ בהכת״י. [כ].
199בד״ה יונתי בחגוי הסלע
The discourse explains that the soul is not wholly clothed in the body: only a glimmer of it is, while the whole soul remains above as an encompassing level called its mazal.
Kehot’s noteלקו״ת שה״ש טז, ד. באוה״ת פ׳ ויצא דף תתמא, ב מציין: ”ובד״ה יונתי בחגוי פי׳ ענין שהתפלה הנק׳ סולם מוצב כו׳ כי בהנשמה יש ב׳ בחי׳ הא׳ המלובשת בגוף, הב׳ הנשמה שמבחי׳ מקיף הנק׳ מזלי׳ שהוא בבחי׳ כתר וחכ׳ כו׳ . . והתחברות ב׳ בחי׳ הנ״ל הוא ע״י התפלה”.
200הוא — ועיין
The whole parenthesis of further sources on the ladder is missing from the manuscript.
Kehot’s noteהמוקפים [(ועיין עד תיבת סולם) בשורה עולמות] לי׳ בהכת״י. [כ].
201ובד״ה ויקהל משה
In “And Moshe assembled,” the contemplation of the six weekdays makes the lower will a vessel for the supernal will, which on Shabbos rests within it in true union; this is “a Shabbos of Shabbason to Havayah,” when the supernal will above the Name Havayah is revealed.
Kehot’s noteתו״א פח, א.
Paragraph 36
202קושר כתרים לקונו מתפלתן של ישראל
Of the angel Sandalfon the Baraisa says that he stands behind the Chariot and binds crowns for his Maker. The Kehot note adds that Tosafos there explains: from the prayers of the righteous.
Zohar I, 167bזח״א קסז, ב
Zohar II, 58aזח״ב נח, א
Zohar III, 252bזח״ג רנב, ב
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה זח״א קסז, ב. זח״ב נח, א. זח״ג רנב, ב. ועייג״כ תוד״ה וקושר חגיגה יג, ב. וראה הערת כ״ק אדמו״ר בסה״מ ה׳תש״ח ע׳ 202. חגיגה (יג, ב) ובתוס׳ ”מתפלתן של צדיקים” וע׳ זח״ג (נב, ב. רעח, א) ובזח״א (קסז, ב) ”צלותהון דישראל” יעו״ש. ע׳ ד״ה מזוז׳ מימין ובלקו״ת שה״ש ד״ה מה יפו פעמיך פ״ב ומביא על מט״ט בתו״א שם (ול״מ) ובפנחס ד״ה צו את בנ״י הב׳ פ״ב — ובזח״ב (נח, א) ובעה״מ ש׳ קרית ארבע (פ״ב) על סנדל כו׳ ע״י תפילתן ומ״ט של ישראל יעו״ש. [כ].
203בעטרה שעטרה לו
“Go out and gaze, daughters of Zion, upon King Shlomo, with the crown with which his mother crowned him.” The maamar reads the crown as prayer.
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.
204דרפ״ח ניצוצין
Cited for the refinement of the 288 sparks.
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמב.
205בד״ה — קס״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוי״ל הציון (קסט ריש א׳) (קסז, ב) כצ״ל. [כ].
206לתחתון — ההעלאה
The manuscript reads “the drawing down from above to below and the raising, etc.,” which the note finds more precise, and lacks the words from “that is in it” to the end of the paragraph.
Kehot’s noteההמשכה מלמעלמ״ט וההעלאה כו׳ כן אי׳ בהכת״י ומדוייק יותר והמוקפין מן תי׳ שבה עד תי׳ למטה [בשורה התענוג] לי׳ שם בהכת״י. [כ].
207בשבה״כ — וכמ״ש במ״א ע״פ אז ישיר ישראל
Cited for the explanation of “Then Israel sang … Spring up, O well” to which the maamar refers.
Kehot’s noteראה אוה״ת חוקת ע׳ תתמד.
208אז ישיר ישראל כו׳ עלי באר
“Then Israel sang this song: Spring up, O well, sing to it.” The maamar refers to what is explained elsewhere on this song: the deeds of the mitzvos rise as “feminine waters,” like a well that springs up.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
209אלמלא שמרו בנ״י ב׳ שבתות
Rabbi Yochanan in the name of Rabbi Shimon bar Yochai: if Israel kept two Shabbosos according to their laws, they would be redeemed at once.
Shabbat 118b:4שבת קי״ח ב:ד׳
אָמַר רַב יְהוּדָה אָמַר רַב: אִלְמָלֵי שָׁמְרוּ יִשְׂרָאֵל שַׁבָּת רִאשׁוֹנָה לֹא שָׁלְטָה בָּהֶן אוּמָּה וְלָשׁוֹן, שֶׁנֶּאֱמַר: ״וַיְהִי בַּיּוֹם הַשְּׁבִיעִי יָצְאוּ מִן הָעָם לִלְקוֹט״, וּכְתִיב בָּתְרֵיהּ: ״וַיָּבֹא עֲמָלֵק״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אִלְמָלֵי מְשַׁמְּרִין יִשְׂרָאֵל שְׁתֵּי שַׁבָּתוֹת כְּהִלְכָתָן — מִיָּד נִגְאָלִים, שֶׁנֶּאֱמַר: ״כֹה אָמַר ה׳ לַסָּרִיסִים אֲשֶׁר יִשְׁמְרוּ אֶת שַׁבְּתוֹתַי״, וּכְתִיב בָּתְרֵיהּ: ״וַהֲבִיאוֹתִים אֶל הַר קׇדְשִׁי וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיח, ב.
210פי׳ כהלכתן עד״מ ההליכה בסולם
Likkutei Torah on Behar opens its discourse on “My Shabbosos you shall keep” by reading the plural as the two Shabbosos of the Sages’ saying, “if Israel kept two Shabbosos …”.
Kehot’s noteראה לקמן בפ׳ בהר מא, א. וראה באוה״ת ויקרא-ב ע׳ תרכח ואילך שיש בזה ב׳ שיטות וכאן מבאר כשיטה השני׳ דהיינו דשבת הא׳ הוא מלמטה למעלה והב׳ מלמעלה למטה. וזהו כהלכתן ב׳ בחי׳ הילוך, עי״ש. וראה באוה״ת בראשית-א נז, א בדקדוק לשון כהלכתן.
211ההליכה מלמטה למעלה . . והב׳ מלמעלה למטה
There Likkutei Torah describes two ways in which G-dliness is revealed: a drawing down, in which the world stays as it is and G-dliness is drawn into it, and an ascent from below, in which the world itself is refined, as in the Time to Come; like two people, one standing high and one low, who can meet in two ways.
Kehot’s noteראה לקמן בהר מב, ד ובהמ״מ שם מאוה״ת ויקרא-ב ע׳ תרכט דשם מבאר דהב׳ ענינים הם עליות. וראה גם אוה״ת בראשית-א ע׳ סא, א.
212עונג — מפני זה
The manuscript reads “and all this is because prayer …” (וכ״ז מפני שהתפלה).
Kehot’s noteבהכת״י שם אי׳ בזה״ל ”וכ״ז מפני שהתפלה”. [כ].
213בס׳ — וזהו
The whole parenthesis on the doubling of Shabbos, “Remember” and “Keep,” is missing from the manuscript.
Kehot’s noteהמוקפים [(וזהו עד כו׳ בשורה מההעלם] לי׳ בהכת״י. [כ].
214וכמ״ש בס׳ המקובלים
The note identifies the “books of the Kabbalists” here: the idea of prayer as “uniting unions” appears in Emek HaMelech.
Kehot’s noteנז׳ בס׳ עמה״מ ש׳ קרית ארבע (פ״ב). [כ].
215כל עיסקא דשבתא כפול
Rabbi Yitzchak: everything about Shabbos is double, among them its offering and its admonitions, “Remember” and “Keep.”
Midrash Tehillim 92:1מדרש תהילים צ״ב:א׳
… אמר ר׳ יצחק (שמות טז כט) ראו כי ה׳ נתן לכם השבת. מהו ראו. אמר רבי יוסי מרגניתא דיהיבת לכון. אמר רבי יצחק כל עיסקא דשבתא כפול. עומר כפול (שם כב) שני העומר לאחד. קרבנו כפול (במדבר כח ט) וביום השבת שני כבשים. עונשה כפול (שמות לא יד) מחלליה מות יומת. שכרה כפול (ישעיה נח יג) וקראת לשבת עונג ולקדוש ה׳ מכובד. אזהרותיה כפולות זכור ושמור. מזמורו כפול מזמור שיר ליום השבת. זה שאמר הכתוב (קהלת א ב) הבל הבלים אמר קהלת הבל הבלים. שבעה הבלים אמר קהלת. הבל …
OYW (Public Domain)
216שני כבשים
“And on the Shabbos day, two lambs.” One of the doublings of Shabbos.
Numbers 28:9במדבר כ״ח:ט׳
וּבְיוֹם הַשַּׁבָּת שְׁנֵי־כְבָשִׂים בְּנֵי־שָׁנָה תְּמִימִם וּשְׁנֵי עֶשְׂרֹנִים סֹלֶת מִנְחָה בְּלוּלָה בַשֶּׁמֶן וְנִסְכּוֹ:
And on the sabbath day two he-lambs of the first year without blemish, and two tenth parts of an ephah of fine flour for a meal-offering, mingled with oil, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it.” It opens the discourse the maamar cites on “Remember” as the drawing down from above.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
218ולכן כל עיסקא דשבתא כפול
That discourse explains that “everything about Shabbos is double” also means that each of the two Shabbosos is itself double, containing both movements.
Kehot’s noteנתבאר בד״ה אלה תולדות נח תנש״א ושם מדייק ”כל עיסקא דשבתא כפול נכלל גם שכל אחד משתי השבתות הוא כפול, היינו שכל אחד מהם כלול משניהם” ע״ש. וראה במקומות שנסמנו שם בהערה 16.
219לעבדה ולשמרה
“To work it and to guard it,” read (paragraph 12) as the positive and negative commandments, the service of the weekdays.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220עד יעבור עמך ה׳
From the Song at the Sea: “until Your people pass over, Havayah, until the people You have acquired pass over.” The maamar reads the two passings as ascent and descent.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
Paragraph 38
221ראו כי ה׳ נתן לכם השבת
“See, for G-d has given you the Shabbos”: the maamar now explains the verse it opened with.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222מי שטרח בע״ש דוקא יאכל בשבת
“One who toiled on the eve of Shabbos will eat on Shabbos.” The Talmud says it of this world and the World to Come; the maamar applies it to the week and Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
223כו׳ — כו׳
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 39
224את אשר תאפו אפו
Moshe on the eve of the first Shabbos of the manna: “What you will bake, bake, and what you will cook, cook.”
Exodus 16:23שמות ט״ז:כ״ג
וַיֹּאמֶר אֲלֵהֶם הוּא אֲשֶׁר דִּבֶּר ה׳ שַׁבָּתוֹן שַׁבַּת־קֹדֶשׁ לַה׳ מָחָר אֵת אֲשֶׁר־תֹּאפוּ אֵפוּ וְאֵת אֲשֶׁר־תְּבַשְּׁלוּ בַּשֵּׁלוּ וְאֵת כׇּל־הָעֹדֵף הַנִּיחוּ לָכֶם לְמִשְׁמֶרֶת עַד־הַבֹּקֶר:
And he said unto them: ‘This is that which the L-RD hath spoken: To-morrow is a solemn rest, a holy sabbath unto the L-RD. Bake that which ye will bake, and seethe that which ye will seethe; and all that remaineth over lay up for you to be kept until the morning.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כג.
225ביום הששי לחם יומים
“Therefore He gives you on the sixth day bread for two days.” The maamar reads it as the week’s mitzvos providing the delight of Shabbos.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226יהיה — ועיין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהמוקפים [התיבות (ועיין . . ע״ב)] לי׳ שם. [כ].
Paragraph 40
227ראו כי ה׳ נותן לכם
The Zohar on Behar quotes “See, for G-d … gives you on the sixth day bread for two days” and compares it to the blessing of the sixth year before the Shemittah: “I will command My blessing for you in the sixth year.”
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
Hence “if ye say, What shall we eat in the seventh year?” the answer is, “I will command my blessing upon you in the sixth year”; just as it is written elsewhere: “See that the L-rd… giveth you on the sixth day the bread of two days” (Ex. 16, 29).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
228דרכיה — וע׳
Everything from the reference to the Midrash Rabbah to the end of chapter 5 is missing from the manuscript.
Kehot’s noteהמוקפים [(וע׳ ברבות עד סוף הפרק)] לי׳ שם. [כ].
229החדש הזה לכם
“This month shall be for you the head of the months.” The maamar refers to the Midrash Rabbah on this verse.
Exodus 12:2שמות י״ב:ב׳
הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִאשׁוֹן הוּא לָכֶם לְחׇדְשֵׁי הַשָּׁנָה:
’This month shall be unto you the beginning of months; it shall be the first month of the year to you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230הזה — אל
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
231אל יצא איש ממקומו
“See, for G-d has given you the Shabbos; therefore He gives you on the sixth day bread for two days.” The maamar stresses “you”: Shabbos is given according to your service.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כט.
232אל יצא איש ממקומו
The Zohar on Beshalach reads “his place” as the “place” of “Blessed is the glory of G-d from His place”: a known place, called Makom, where the supernal glory is made known.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
ABIDE YE EVERY MAN IN HIS PLACE, LET NO MAN GO OUT OF HIS PLACE ON THE SEVENTH DAY. This “place” is the “Place” where it is right to walk. The inner meaning of the word is as in the verse: “Put off thy shoes from off thy feet, for the place whereon thou standest is holy ground” (Ex. 3, 5): the noted Place (i.e. stage of contemplation) where one is aware of the Supernal Glory.
The Zohar; London, Soncino Press, 1933 (Public Domain)
233אל יצא איש ממקומו
The Zohar on Vayakhel explains “his place” in the same way, as the place of holiness outside of which is the domain of “other gods,” and calls it the secret of the crown of Shabbos.
Zohar, Vayakhel 18:238–246ספר הזהר, ויקהל י״ח:רל״ח-רמ״ו
It is written: “Let no man go out of his place on the seventh day” (Ex. 16, 29). We have learned that the term “place” signifies the space wherein it is fitting for a man to walk; and esoterically it is the counterpart of the similar term in “Blessed be the glory of the L-rd from his place” (Ezek. 3, 12); also in “for the place whereon thou standest ‘, etc. (Ex. 3, 5); it is a place well known on high, and we call it the place wherein is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
234בזח״ב בשלח ס״ג סע״ב
The Zohar passage on Beshalach that the maamar cites is copied and explained there.
Kehot’s noteנעתק ונתבאר באוה״ת בשלח ע׳ תרטו.
235כי על כבוד
“For over all the glory shall be a canopy.” It opens the discourse the maamar cites.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236ברוך כבוד הוי׳ ממקומו
“Blessed is the glory of Havayah from His place.” Cited again for the theme of “place.”
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
237בשברי לכם מטה לחם
“When I break for you the staff of bread.” It opens the discourse the maamar cites on “Blessed is the Omnipresent.”
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 41
238ולבאר
The note says that much is missing here in the printed text, and even more in the manuscript.
Kehot’s noteכאן חסר הרבה בדפוס ובכת״י שלפננו ביותר (קיב, ב. קיג, א) שם. [כ].
239לאו דאית לך צדק ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
240לאו דאית לך צדק ידיעא
From Elijah’s prayer (Patach Eliyahu): not that You have a known justice, nor any of these attributes at all. The maamar cites it again: the attributes come into being only through the service of those below.
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)
241רמ״ח פיקודין נעשים רמ״ח אברין
Tanya, chapter 23, explains why the Tikkunim call the 248 commandments “248 limbs of the King”: the mitzvos are the inner will of G-d, and just as the limbs of the body are a garment for the soul and wholly nullified to it, moving the moment the soul wills, so the life-force in the deed of the mitzvos is wholly nullified to the supernal will.
Tanya, Likkutei Amarim 23:1תניא, חלק ראשון; ליקוטי אמרים כ״ג:א׳
וְעִם כָּל הַנִּזְכָּר לְעֵיל, יוּבַן וִיבוֹאַר הֵיטֵב בְּתוֹסֶפֶת בֵּיאוּר מַה שֶּׁאָמְרוּ בַּזֹּהַר דְּ״אוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד״, וּבַתִּיקוּנִים פֵּירְשׁוּ דְּ״רַמַ״ח פִּיקּוּדִין אִינּוּן רַמַ״ח אֵבָרִין דְּמַלְכָּא״.
Kehot Publication Society (CC-BY-NC)
Zohar II, 118bזח״ב קיח, ב
Kehot’s noteראה תניא פכ״ג ובתיקוני׳. ת״ז ת״ל (עד, סע״א). ובאגה״ת רפ״א (צ, ב) בזהר. וראה זהר וישלח קע, ב. בסה״מ תקס״ה ע׳ תתעו רע״מ וראה זח״ב קיח, ב.
242כמבואר — דט׳
The manuscript reads: three times nine is 27, three times 27 is 81, three times 81 is 243, and the five chasadim that bring growth make 248.
Kehot’s noteבהכת״י שלפננו אי׳ בזה״ל דג״פ ט׳ עולה כ״ז וג״פ כ״ז עולה פ״א וג״פ פ״א עולה רמ״ג וה״ח המגדילים רמ״ח כו׳. וע׳ ע״ח סוף שער פרקי הצלם (פ״ו). [כ].
243סוף — ולכך נק׳ התורה והמצות בשם דרך ה׳
Torah Ohr on Beshalach explains “the way of Havayah, to do charity and justice”: charity and justice include all the mitzvos, and charity, the arousal of compassion below, brings an arousal from above, so that the Infinite Light is enclothed in the Torah and mitzvos; this drawing down is the “way.”
Kehot’s noteראה תו״א סג, ב.
244ארון נושאיו נשא
When Israel crossed the Jordan the Ark carried its bearers; and the Gemara says of Uzza, “It carried its bearers; all the more so itself.” The maamar applies this to the Name Havayah lifting Israel.
Sotah 35a:15–16סוטה ל״ה א:ט״ו-ט״ז
נִמְצָא אָרוֹן וְנוֹשְׂאָיו וְכֹהֲנִים מִצַּד אֶחָד, וְיִשְׂרָאֵל מִצַּד אֶחָד. נָשָׂא אָרוֹן אֶת נוֹשְׂאָיו וְעָבַר, שֶׁנֶּאֱמַר: ״וַיְהִי כַּאֲשֶׁר תַּם כׇּל הָעָם לַעֲבֹר וַיַּעֲבֹר אֲרוֹן ה׳ וְהַכֹּהֲנִים לִפְנֵי הָעָם״. וְעַל דָּבָר זֶה נֶעֱנַשׁ עוּזָּא, שֶׁנֶּאֱמַר: ״וַיָּבֹאוּ עַד גֹּרֶן כִּידֹן וַיִּשְׁלַח עֻזָּא אֶת יָדוֹ לֶאֱחֹז אֶת הָאָרוֹן״, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: עוּזָּא, נוֹשְׂאָיו נָשָׂא, עַצְמוֹ לֹא כׇּל שֶׁכֵּן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה לה, א.
Paragraph 42
245מלך עוזר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת שמו״ע.
246לנוק׳ — עוזר
The manuscript reads “a standing king” (מלך עומד) instead of “a helping king,” which the note finds more precise; compare “the king stands” in the next paragraph.
Kehot’s noteעומד כן אי׳ בהכת״י ומדוייק יותר. [כ].
247לנוק׳ — שהוא
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
248כמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הזווגים (פ״א) ומאד״ז ע״ש. [כ].
249בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him”: the new mochin drawn down through prayer.
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)
250מוחין חדשים — שיבואו
The manuscript reads “that they go out” (שיצאו) instead of “that they come.”
Kehot’s noteשיצאו כן אי׳ בהכת״י. [כ].
251אין כל חדש
“What has been is what will be … and there is nothing new under the sun.” The maamar applies it to the ordinary chain of descent, which brings nothing new.
Ecclesiastes 1:9קהלת א׳:ט׳
מַה־שֶּׁהָיָה הוּא שֶׁיִּהְיֶה וּמַה־שֶּׁנַּעֲשָׂה הוּא שֶׁיֵּעָשֶׂה וְאֵין כׇּל־חָדָשׁ תַּחַת הַשָּׁמֶשׁ:
That which hath been is that which shall be, And that which hath been done is that which shall be done; And there is nothing new under the sun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ט.
252כמבואר בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הק״ש פ״ד, ה, ט, יא, יב. [כ].
253כי הדם הוא הנפש
“For the blood is the soul.” Cited for the life drawn from food, as the refined sparks are drawn into new mochin.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
254נה״י . . מוחין לתחתון
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער הזווגים (פא״ב) ובש׳ פנימי׳ וחי׳ (דרוש ח) ובכ״ד. [כ].
Paragraph 43
255ענין — ואגוסטוס
These words are missing from the manuscript, which reads instead: “the standing king mentioned above, which is through union, etc.”
Kehot’s noteהמוקפים לי׳ בהכת״י מן תי׳ ואגוסטוס עד תי׳ [בשורה בחי׳] שהוא ע״פ זיווג. ושם אי׳ מלך עומד הנ״ל שהוא ע״פ זיווג כו׳. [כ].
256יושב
The manuscript reads: “the Augustus sits: it is like the level of birth, who sits on the birthstool, which does not come from Netzach, Hod and Yesod; on the contrary, the thighs grow cold, etc., as is written in Etz Chaim on ‘and you shall look upon the birthstool,’ etc.” The note calls this reading quite precise.
Kehot’s noteלפננו אי׳ אגוסטוס יושב הוא כמו בחי׳ לידה שיושבת על המשבר שלא בא מבחי׳ נה״י אדרבה הירכיים מצטננים כו׳ וכמ״ש בע״ח ע״פ וראיתן על האבנים כו׳ וד״ל. וז״ל שם ומדוייק שפיר. [כ].
257מלך עומד ואגוסטוס יושב
On “Your throne is established from of old,” the Midrash tells of a king who won a war and was made Augustus: the king stands, but the Augustus sits; so Israel said that G-d’s throne was established only when they sang at the Sea.
Shemot Rabbah 23:1שמות רבה כ״ג:א׳
אז ישיר משה - הדא הוא דכתיב (תהלים צג, ב): נכון כסאך מאז. אמר רבי ברכיה, בשם רבי אבהו: אף על פי שמעולם אתה, לא נתיישב כסאך ולא נודעת בעולמך, עד שאמרו בניך שירה, לכך נאמר: נכון כסאך מאז. משל למלך, שעשה מלחמה ונצח, ועשו אותו אגוסטוס. אמרו לו: עד שלא עשית המלחמה היית מלך, עכשיו עשינוך אגוסטוס. מה יש כבוד בין המלך לאגוסטוס? אלא, המלך עומד על הלוח ואגוסטוס יושב. כך אמרו ישראל: באמת עד שלא בראת עולמך, היית אתה, משבראת אותו אתה הוא, אלא כביכול עומד, שנאמר (חבקוק …
“Then Moses and the children of Israel sang this song to the L-rd, and spoke, saying: I will sing to the L-rd, for He is exalted; the horse and his rider He cast into the sea” (Exodus 15:1). “Then [az] Moses…sang” – that is what is written: “Your throne is established of old [me’az]; [You have existed from eternity]” (Psalms 93:2). Rabbi Berekhya said in the name of Rabbi Abahu: Even though “You have existed from eternity,” Your throne was not settled and You were not known in Your world …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
258קרי״ס . . דבעתיקא תליא
At the Sea, on “Why do you cry out to Me?”, the Zohar says the matter “depends on Atika,” above the ordinary order. The maamar cites it for the splitting of the Sea as a birth from above the order.
Zohar II, 48aזח״ב מח, א
Kehot’s noteראה זח״ב מח, א.
Paragraph 44
259הקטן אינו מוליד
The Talmud says of a boy of nine that he is capable of relations “but does not beget,” and the school of Chizkiyah teaches that a minor cannot emit seed. The maamar learns from this that the power to beget depends on a mature brain.
Sanhedrin 69a:3–4סנהדרין ס״ט א:ג׳-ד׳
אֲמַר לֵקהּ: יֵשׁ לוֹ וְאֵינוֹ מוֹלִיד, כִּתְבוּאָה שֶׁלֹּא הֵבִיאָה שְׁלִישׁ דָּמֵי. דְּבֵי חִזְקִיָּה תָּנָא: ״וְכִי יָזִד אִישׁ״ – אִישׁ מֵזִיד וּמַזְרִיעַ, וְאֵין קָטָן מֵזִיד וּמַזְרִיעַ. אֲמַר לֵקהּ רַב מָרְדֳּכַי לְרַב אָשֵׁי: מַאי מַשְׁמַע דְּהַאי ״מֵזִיד״ לִישָּׁנָא דְּבַשּׁוֹלֵי הוּא? דִּכְתִיב: ״וַיָּזֶד יַעֲקֹב נָזִיד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין סט, א. ע״ח שער מוחין דצלם פ״ו. שם שער דרושי הצלם דרוש ג.
260בשלימות — שאם
The Kehot note refers the reader to a note by the Rebbe printed in the edition’s additions (hosafos).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 45
261ממש — הי׳
The manuscript reads “they are” (המה) for “it was” (היה): “for they are still hidden in the mochin.”
Kehot’s noteהמה כ״ה בכת״י. [כ].
262וקראת לשבת עונג
“And you shall call the Shabbos a delight”: on Shabbos the supernal delight is revealed below.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
263אז תתענג על ה׳
“Then you shall delight in Havayah, and I will make you ride upon the heights of the earth.” The maamar reads it as the revelation of the delight below on Shabbos.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
264בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him”: the weekday light from the supernal Imma, rising through prayer.
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)
265מקראי קדש
“These are the appointed times of G-d, holy convocations, which you shall proclaim in their time.” The maamar reads “convocations” as the drawing down from above to below.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ד.

Likkutei Torah · Parshas Pekudei · Maamar 1
אלה פקודי המשכן משכן העדות וגו׳
“These are the accounts of the Mishkan, the Mishkan of the Testimony”
G-d’s dwelling in the lower realms has two levels, matching the two halves of His Name: Torah study and the positive commandments draw down the revealed vav-hei, the plain Mishkan, while the prohibitions, kept in self-nullification, draw down the hidden yud-hei, the Mishkan of the Testimony, which can be testified to but never grasped.
The maamar in brief
The maamar explains the verse that opens Parshas Pekudei. The Mishkan is G-d’s dwelling within Israel: the revelation of G-dliness in this lowest, darkest world, brought about by subduing and then transforming the evil inclination. Following the Tikkunei Zohar, the 248 positive commandments belong to vav-hei of the Name Havayah; they are the “limbs” of the King, vessels for G-d’s light, with Torah study as the inner limbs. The 365 prohibitions belong to yud-hei, the hidden source above Chochmah, which no vessel can hold and which can be known only by negation; it is therefore drawn down only by refraining. This explains the double “Mishkan”: the plain Mishkan is the union of vav-hei, eileh (“these”), the revealed attributes; the Mishkan of the Testimony is yud-hei, for testimony applies only to what is hidden. Eidus also means de’os, knowledge, and adi, the crowns given at Sinai. This higher union comes “at the word of Moshe,” through self-nullification. The same pattern shapes Pesach, matzah and the Omer leading to Shavuos, and the daily order of prayer: the Levites’ song, the Shema, and Torah speech (“Isamar”). In the future, vav-hei itself will rise to yud-hei.

Outline
	1The questions; the Mishkan as G-d’s dwelling belowFour questions on the verse. The Mishkan is G-d’s dwelling within Israel, the revelation of G-dliness in this lowest world, built through subjugation and transformation of the evil inclination in thought, speech and action.¶1–4
	2Why subduing evil raises G-d’s glory: the two kinds of commandmentsThe prohibitions (“My Name” with yud-hei, 365) are higher than the positive commandments (“My remembrance” with vav-hei, 248). The positive commandments are the King’s limbs, vessels in which His light is one with Him; Torah study is the inner limbs, the revelation of His “face.”¶5–15
	3The hidden things: Chochmah from ayin and the way of negationAbove Chochmah is the ayin, “He made darkness His hiding place,” graspable only by negation. The prohibitions, themselves negations, have no vessel and draw from this level by removing what blocks self-nullification.¶16–20
	4“For there the tribes went up”: the two Jerusalems and testimonyThe lower Jerusalem is vav-hei, the Name Ado-nai; the upper is yud-hei. Testimony applies only to the hidden, so “the tribes of Yah, a testimony for Israel” is the upper level revealed through Daas (eidus, de’os) and through the mitzvos as testimonies; acknowledgment, unlike blessing, bows to what is beyond grasp.¶21–35
	5The double “Mishkan”: eileh and the Mishkan of the TestimonyThe plain Mishkan is the union of vav-hei, eileh, the six attributes, brought about by Torah study and the positive commandments; its loss is “For these I weep.” The Mishkan of the Testimony is yud-hei, drawn by the prohibitions.¶36–44
	6Eidus as adi: the crowns, eternity, and “at the word of Moshe”From Ezekiel’s adi adayim: Israel, nullified in Egypt like a rotting seed, grew and received the crowns of Sinai, an endless encompassing light. This higher union comes “at the word of Moshe,” through self-nullification, as in Rabbi Akiva’s bowing.¶45–51
	7Pesach, matzah, the Omer and ShavuosOn the first night of Pesach the higher unions were revealed from above; matzah feeds self-nullification into the seven attributes. The revelation withdraws, is drawn down again through the Omer’s refining of the attributes, and the uncounted fiftieth gate is revealed on Shavuos.¶52–54
	8The order of prayer, the Levites, Isamar, and the futurePesukei deZimra are the Levites’ song, the soul’s running and returning, rooted in the “pulse” (pakad, dofek), which raises the plain Mishkan to the higher union of the Shema; “Isamar” (itmar) is Torah speech that speaks of itself, empowered by Aharon. In the future vav-hei will rise to yud-hei.¶55–64


Key concepts
	Yud-hei and vav-heiי״ה · ו״ה
	The two halves of the Name Havayah. Yud-hei (Chochmah and Binah) is “the hidden things,” the root of the 365 prohibitions; vav-hei (the emotive attributes and Malchus) is “the revealed things,” the root of the 248 positive commandments.

	Subjugation and transformationאתכפיא · אתהפכא
	First holding back the evil inclination in every sense and feeling, even in permitted things, and then turning that darkness itself into light. Subduing the other side raises G-d’s glory, because it is the service of the prohibitions.

	The 248 limbs of the Kingרמ״ח אברים דמלכא
	The positive commandments as vessels in which G-d’s light is enclothed and remains one with Him, as the soul’s power is one with the soul though it dwells in a limb; Torah study is the inner limbs.

	Apprehension by negationהשגת השלילה
	Knowing the hidden level only by grasping what it is not, as in “He is wise, but not with a known wisdom.” The prohibitions, which are negations in deed, correspond to it.

	Testimony, knowledge, ornamentעדות · דעות · עדי
	Eidus applies only to what is hidden; it has the letters of de’os, a knowing of what cannot be grasped; and it is also adi, the crowns of Sinai. So the higher level is “the Mishkan of the Testimony.”

	Self-nullificationביטול
	Moshe’s “what are we,” the matzah that does not rise, the bowing of Rabbi Akiva: the only channel through which the hidden yud-hei is drawn down.

	Running and returningרצוא ושוב
	The soul’s alternating yearning upward and return, like the pulse that rises and falls; it is the Levites’ song and Pesukei deZimra, which raise the plain Mishkan to the higher union.


Section 1 · ¶1–4
The questions; the Mishkan as G-d’s dwelling below
1אלה פקודי1 המשכן משכן2 העדות וגו׳. הנה ידוע הקושיא במקראות אלו. אומרו משכן משכן שני פעמים.3 וגם מ״ש אשר פקד על פי משה והל״ל [והוה ליה למימר] אשר פקד משה.
“These are the accounts of the Mishkan, the Mishkan of the Testimony,” etc. Now, the difficulty in these verses is well known. [First,] it says “Mishkan, Mishkan,” twice. Also, what is written, “which were reckoned at the word of Moshe”: it should have said, “which Moshe reckoned.”
The maamar opens with the first verse of the accounts at the end of Exodus (38:21), and lists the difficulties in it. The first two: why the word “Mishkan” is repeated, and why the verse says the reckoning was “at the word of Moshe” instead of simply “which Moshe reckoned.”


וגם אומרו עבודת הלוים מה ענין עבודת הלוים שהיתה במסעות לישא את המשכן מה שייך זה אצל פקודי המשכן.
Also, it says “the service of the Levites”: what is the point of the service of the Levites, which was during the journeys, to carry the Mishkan? What does this have to do with the accounts of the Mishkan?
A third question: the Levites’ service was to carry the Mishkan when Israel journeyed. That seems to have nothing to do with an accounting of the Mishkan’s materials, so why is it mentioned in this verse?


וגם מ״ש עבודת הלוים ביד איתמר ולמה לא נזכר ג״כ מה שהיה ביד אלעזר (וכמבואר קושיות אלו באלשיך).4
Also, what is written, “the service of the Levites by the hand of Isamar”: why is what was by the hand of Elazar not mentioned as well? (These questions are set out in the Alshich.)
A fourth question: two sons of Aharon oversaw the Levites, Isamar and Elazar, yet the verse names only Isamar. The Alter Rebbe notes that these questions are raised by the Alshich in his commentary on this verse; the maamar will answer each of them in its own way.


והענין הוא כי הנה ענין המשכן הוא השראת השכינה בישראל וכמ״ש ושכנתי בתוכם5 וכתיב היכל ה׳ המה (בירמיה סי׳ ז׳ ד׳) והוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] נתאוה הקב״ה6 להיות לו דירה בתחתונים7.
The explanation is this. The Mishkan is the dwelling of the Shechinah (Divine Presence) in Israel, as it is written, “And I will dwell within them,” and it is written, “The sanctuary of G-d are they” (in Jeremiah, chapter 7[, verse] 4). This is as our Sages, of blessed memory, said: the Holy One, blessed be He, desired to have a dwelling place among the lower realms.
The answer begins with what the Mishkan is: the resting of the Shechinah, G-d’s presence, among the Jewish people. The prophet’s words “the sanctuary of G-d are they” are read here as speaking of the people themselves, and the Midrash says that G-d desired a dwelling place in the lower realms.


וצ״ל והלא גם בלא״ה [בלאו הכי] כתיב את השמים8 ואת הארץ אני מלא. אך הענין9 כי דירה זו היינו שיהיה בחי׳ גילוי אלקותו יתברך.101112
This must be understood: surely, even without this, it is written, “I fill the heavens and the earth.” The explanation, however, is that this dwelling means that there should be the revelation of His G-dliness, may He be blessed.
G-d already fills heaven and earth, so what is added when He “dwells” somewhere? The answer: a dwelling means revelation; G-d is present everywhere, but a dwelling is where His G-dliness is openly revealed.




2והיינו בתחתונים דוקא דפי׳ תחתונים אין ר״ל [רוצה לומר] במקום שהרי הוא ית׳ אינו בגדר מקום וכמ״ש
And this is specifically among the lower realms. “Lower” does not mean in place, for He, may He be blessed, is not within the bounds of place, as it is written,
The Alter Rebbe first clarifies what “lower realms” means. Since G-d is not bound by space, “lower” cannot mean physically below.


הנה מקום אתי1314 רק פי׳ עליונים ותחתונים היינו במעלה ומדרגה שעולם הזה השפל הוא היותר תחתון ושפל במדרגה
“Behold, there is a place with Me.” Rather, “upper” and “lower” are in rank and level: this lowly world is the lowest and most debased in level,
The Sages read “Behold, there is a place with Me” to mean that G-d is the place of the world and the world is not His place. “Upper” and “lower” therefore describe spiritual rank, and our physical world is the lowest rank of all.


דהיינו שהוא סוף ותכלית כל המדרגות השתלשלות15 העולמות שלכך השגת אלהות הוא בו בהסתר וצמצום גדול והחשך יכסה ארץ16 ונתאוה הקדוש ברוך הוא להיות בו דוקא בחי׳ דירה וגילוי אלקותו ית׳ להאיר את החשך דוקא
that is, it is the end and furthest point of all the levels of the chain of descending worlds (hishtalshelus), so that in it the apprehension of G-dliness is in concealment and great tzimtzum (contraction), “and darkness shall cover the earth.” And the Holy One, blessed be He, desired that specifically in it there be a dwelling and a revelation of His G-dliness, may He be blessed, to illuminate the darkness specifically.
This world is the last link in the chain of worlds, where G-dliness is most hidden, as the verse says, “darkness shall cover the earth.” G-d’s desire is to be revealed precisely here, to light up that darkness.


והיינו ע״י תורה ומצות וכנודע ממארז״ל [ממאמר רבותינו זכרונם לברכה] יפה שעה אחת בתשובה17 ומעשים טובים18 בעוה״ז מכל חיי העוה״ב [העולם הבא] לפי שעל ידי זה ממשיך גילוי אלקות יותר19 מבחינת חיי העוה״ב [העולם הבא] כו׳.
This is through Torah and mitzvos, as is known from the saying of our Sages, of blessed memory: “One hour of teshuvah (return) and good deeds in this world is better than all the life of the World to Come,” because through this one draws down a revelation of G-dliness greater than the life of the World to Come, etc.
The means of this revelation are Torah and mitzvos. The Mishnah in Avos says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, because the service done here draws down more G-dliness than the souls receive there.


והנה המשכת דירה זו וגילוי זה הוא ע״י דאתכפיא סט״א [סטרא אחרא] דוקא שהוא היצה״ר [היצר הרע]20 וכמ״ש בזהר פ׳ תרומה דקכ״ח כד אתכפיא סט״א [סטרא אחרא] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא על כולא21 כו׳
Now, the drawing down of this dwelling and this revelation comes specifically through the subjugation (iskafya) of the sitra achra (the other side), which is the evil inclination, as is written in the Zohar, Parshas Terumah, folio 128: “When the sitra achra is subjugated, the glory of the Holy One, blessed be He, rises above, over all,” etc.
The dwelling is built specifically through iskafya: subduing the sitra achra, the “other side,” which in a person is the evil inclination. The Zohar teaches that when the other side is subdued, G-d’s glory rises above all the worlds.


(וע׳ ג״כ ר״פ יתרו)22 ומתחלה צ״ל אתכפיא ואח״כ בחינת אתהפכא חשוכא לנהורא וענין אתכפיא זו היינו בכל ה׳ חושים כמו בראיה עוצם עיניו מראות ברע23 וכן בשמיעה כו׳
(See also the beginning of Parshas Yisro.) First there must be subjugation (iskafya), and afterwards the level of transformation (is’hapcha), [turning] darkness into light. This subjugation applies to all five senses: as in sight, “he shuts his eyes from looking upon evil,” and likewise in hearing, etc.,
The service has two stages: first subjugation, holding oneself back, and then transformation, turning the darkness itself into light. Subjugation begins with the five senses, for example closing one’s eyes to evil, as the prophet describes the righteous person, and likewise with hearing.


וכן בדבור ומעשה וכן במחשבה ומדות הנפש קדש עצמך במותר לך24 ועי״ז יבא לבחינת אתהפכא להיות ה׳ חושים ומחשבה שלו ממש כלי לאור א״ס ב״ה וז״ש [וזהו שכתוב] על ישראל היכל ה׳ המה פי׳ היכל הוי׳ היינו
and likewise in speech and action, and likewise in thought and the emotive attributes (middos) of the soul: “Sanctify yourself in what is permitted to you.” Through this he will come to the level of transformation (is’hapcha), so that his five senses and his thought become actually a vessel for the Infinite Light (Or Ein Sof), blessed be He. This is what is said of Israel, “The sanctuary of G-d are they”: the meaning of “the sanctuary of Havayah” is
The same restraint applies to speech, action, thought and feelings, even in permitted things, as the Talmud says: “Sanctify yourself in what is permitted to you.” Then a person reaches transformation, where his senses and thoughts become vessels for G-d’s light; this is why the prophet calls Israel “the sanctuary of Havayah.”


כי מ״ע [מצות עשה] ומצות ל״ת [לא תעשה] תלוין בשם הוי׳ כמ״ש לקמן מ״ע [מצות עשה] בו״ה ומצות לא תעשה בי״ה
that the positive commandments and the prohibitive commandments depend on the Name Havayah, as is explained below: the positive commandments in vav-hei, and the prohibitive commandments in yud-hei.
The verse uses the Name Havayah because both kinds of commandments are rooted in it: the positive commandments in its last two letters, vav-hei, and the prohibitions in its first two, yud-hei. The maamar will explain this in section 2.


לכן על ידי קיום המ״ע [המצות עשה] ול״ת [ולא תעשה] נעשים בחינת היכל וכלי לגילוי שם25 הוי׳ ממש אשר זהו ענין ושכנתי בתוכם26 וכמ״ש לקמן בענין פקודי המשכן משכן העדות כו׳.272829
Therefore, through fulfilling the positive commandments and the prohibitions, they become a sanctuary and a vessel for the revelation of the Name Havayah itself. This is the meaning of “And I will dwell within them,” as is explained below concerning “the accounts of the Mishkan, the Mishkan of the Testimony,” etc.
By keeping both kinds of commandments, a person becomes a sanctuary and vessel for the whole Name Havayah, and this is “I will dwell within them.” The same idea will be read later into the words “the Mishkan, the Mishkan of the Testimony.”




3וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] עתידים צדיקים שיאמרו לפניהם קדוש30 והיינו משום שע״י תורה ומצות הם ממשיכים על נפשם גילוי אור א״ס מה שהוא בחינת קדוש ומובדל כו׳
This is the meaning of the saying of our Sages, of blessed memory: “In the future, ‘Holy’ will be said before the righteous.” This is because through Torah and mitzvos they draw down upon their souls the revelation of the Infinite Light (Or Ein Sof), that which is [the level of] “holy” and set apart, etc.
The Talmud says that in the future the righteous will be called “Holy,” as G-d is. The reason: through Torah and mitzvos they draw onto their souls the light of G-d, who is “holy,” meaning set apart and above all the worlds.


ולכן נגד ג״פ [ג׳ פעמים] קדוש נאמר עליהם היכל ה׳ המה ג׳ פעמים3132 (בירמיה סי׳ ז׳) והיינו ג׳ בחינת לבושי הנפש מחשבה ודבור ומעשה שבהן ת לוין קיום כל המצות.
Therefore, corresponding to the three times “Holy,” it is said of them, “The sanctuary of G-d are they,” three times (in Jeremiah, chapter 7). These are the three garments of the soul, thought, speech and action, on which the fulfillment of all the mitzvos depends.
Just as “Holy” is said three times before G-d, so the prophet says “the sanctuary of G-d” three times of the people. The three correspond to the soul’s three “garments,” thought, speech and action, through which every mitzvah is done.


(ועמ״ש בד״ה וישלח יהושע3334 בהפטרה דפ׳ שלח ועמ״ש מענין ג״פ [ג׳ פעמים] ארץ35 בת״א [בתורה אור] ר״פ בראשית בד״ה השמים כסאי3637 ועיין מזה בשל״ה [בשני לוחות הברית] ר״פ ויחי38 וע׳ ברע״מ [ברעיא מהימנא] פ׳ עקב דף ער״ב סע״ב [סוף עמוד ב]39 ובהרמ״ז [ובהרב משה זכות] שם40 ועמ״ש בפי׳ היכל סד״ה כי אתה נרי)4142
(See what is written in the discourse beginning “And Yehoshua sent,” on the haftarah of Parshas Shelach; see what is written about the three times “earth” in Torah Ohr, at the beginning of Parshas Bereishis, in the discourse beginning “The heaven is My throne”; see on this in the Shelah, at the beginning of Parshas Vayechi; see the Raaya Mehemna, Parshas Eikev, folio 272, end of side b, and the Ramaz there; and see what is written on the meaning of “sanctuary” at the end of the discourse beginning “For You are my lamp.”)
A list of further places: a maamar on the haftarah of Shelach; Torah Ohr’s discourse on the three times “earth” in Jeremiah (“Earth, earth, earth, hear the word of G-d”); the Shelah; the Raaya Mehemna on Eikev, which links the three “sanctuary of G-d” to the three yuds of the three Names in the Priestly Blessing; the Ramaz there, who links them to Netzach, Hod and Yesod; and a discourse on “For You are my lamp.”


והיינו הדירה בתחתונים שיהיו הנשמות נעשים בעולם הזה בגוף דוקא כלי לבחינת קדוש ומובדל וכמ״ש בקרבך קדוש43
This is the dwelling among the lower realms: that the souls, in this world, specifically in the body, become a vessel for [the level of] the holy and set apart, as it is written, “The Holy One in your midst.”
The dwelling below means that souls, while in bodies in this world, become vessels for G-d’s holiness, which is set apart from the world. The prophet’s words “the Holy One in your midst” describe exactly this.


וזהו ושכנתי בתוכם44 דוקא וכל זה נעשה על ידי אתכפיא סט״א [סטרא אחרא] בסור מרע ועשה טוב45 כו׳:
This is “And I will dwell within them,” specifically. All this is accomplished through the subjugation (iskafya) of the sitra achra, in “turn away from evil and do good,” etc.
This is why the verse says G-d will dwell “within them,” in the people. It is achieved by subduing the other side: first “turn away from evil,” then “do good.”




4קיצור. ענין המשכן ושכנתי בתוכם46 דירה בתחתונים והיינו על ידי אתכפיא ואתהפכא היכל ה׳ המה ג״פ [ג׳ פעמים] כנגד ג״פ [ג׳ פעמים] קדוש:47
Summary. The Mishkan and “I will dwell within them”: a dwelling among the lower realms, which comes through subjugation (iskafya) and transformation (is’hapcha). “The sanctuary of G-d are they” three times, corresponding to the three times “Holy.”
A summary of section 1: the Mishkan, G-d’s dwelling within Israel in the lower realms, is built through subjugation and transformation of the other side, and the three times “the sanctuary of G-d” correspond to the three times “Holy.”




Section 2 · ¶5–15
Why subduing evil raises G-d’s glory: the two kinds of commandments
5ב והנה צ״ל הטעם למה אסתלק יקרא דקודשא בריך הוא דוקא ממה דאתכפיא סט״א [סטרא אחרא] והלא אין הס״א [הסטרא אחרא] תופס מקום כלל בהשתלשלות כידוע וכמ״ש שממית בידים תתפש48 כו׳. אך הענין יובן בהקדים שרש ענין מ״ע [מצות עשה] ומצות ל״ת [לא תעשה].
2. Now, we must understand the reason why the glory of the Holy One, blessed be He, rises specifically through the subjugation of the sitra achra. Surely the sitra achra occupies no place at all in the chain of descending worlds (hishtalshelus), as is known, and as it is written, “The spider grasps with its hands,” etc. The matter will be understood by first explaining the root of the positive commandments and the prohibitive commandments.
Section 2 asks the reason for the Zohar’s teaching: why should G-d’s glory be raised specifically by subduing the other side, when evil has no real standing in the order of the worlds? The Alter Rebbe supports that point with a verse from Proverbs about the spider, and says that the answer requires first explaining the roots of the two kinds of commandments.


כי הנה ידוע מ״ש בת״ז [בתיקוני זהר] בהקדמה49 ד׳ ד׳ סע״ב [סוף עמוד ב] וד׳ ה׳ ע״א ע״פ זה שמי50 לעולם וזה זכרי51 שמי עם י״ה שס״ה ל״ת [לא תעשה] ו״ה עם זכרי רמ״ח מ״ע [מצות עשה].
For it is known what is written in the Tikkunei Zohar, in the Introduction, folio 4, end of side b, and folio 5, side a, on the verse “This is My Name forever, and this is My remembrance”: “My Name” (shemi) with yud-hei is 365, the prohibitions; vav-hei with “My remembrance” (zichri) is 248, the positive commandments.
The Tikkunei Zohar reads the verse “This is My Name forever, and this is My remembrance” by numbers: “My Name” (שמי, 350) with yud-hei (15) is 365, the number of prohibitions; “My remembrance” (זכרי, 237) with vav-hei (11) is 248, the number of positive commandments. So the prohibitions belong to the first half of the Name Havayah, and the positive commandments to the second half.




6והנה י״ה למעלה מבחינת ו״ה שהרי י״ה הוא שם בפ״ע [בפני עצמו] גם פי׳ יהא שמיה רבא י״מ [יש מפרשים] שם52 י״ה רבא כו׳
Now, yud-hei is higher than [the level of] vav-hei, for Yah is a Name in its own right. Also, some explain “Yehei shemei rabba” (May His great Name) as “the Name Yah [be] great,” etc.,
Yud-hei is the higher half of the Name, since Yah is a Name in its own right. Some read the Kaddish response “Yehei shemei rabba” as “May the Name Yah be great,” showing that yud-hei is treated as a Name by itself.


כמ״ש בטא״ח [בטור אורח חיים] רסי׳ [ריש סימן] נ״ו וכמ״ש ג״כ בענין הנסתרות לה׳ אלקינו י״ה והנגלות53 ו״ה נגלות כו׳
as is written in the Tur, Orach Chayim, at the beginning of section 56. It is also as written regarding “The hidden things belong to Havayah our G-d”: yud-hei; “and the revealed things”: vav-hei are revealed, etc.
The Tur records that reading. The verse in Deuteronomy also distinguishes “the hidden things,” which belong to G-d, from “the revealed things,” which are ours; here the hidden things are yud-hei and the revealed things vav-hei.


וכן שמי למעלה מבחי׳ זכרי כמובן ממ״ש בגמרא ספ״ג [סוף פרק ג׳] דפסחים וא״כ הל״ת [הלא תעשה] הם גבוהים ממ״ע [ממצות עשה]
Likewise, “My Name” is higher than [the level of] “My remembrance,” as is understood from what is said in the Gemara, at the end of chapter 3 of Pesachim. If so, the prohibitions are higher than the positive commandments.
The Talmud in Pesachim teaches that G-d’s Name is written one way, as Havayah, and read another, as Ado-nai. “My Name” is the Name as written and “My remembrance” the way it is read, so “My Name” is higher; and since the prohibitions are linked with “My Name,” they are higher than the positive commandments.


ולכן עבר על מ״ע [מצות עשה] ושב לא זז משם עד שמוחלין לו5455 משא״כ במל״ת [במצות לא תעשה] תשובה תולה כו׳ והיינו לפי שנמשכים מבחי׳ י״ה וכמ״ש במ״א בד״ה לבאר ענין56 יוה״כ [יום הכפורים].5758
Therefore, if one transgressed a positive commandment and did teshuvah, he does not move from there before he is forgiven, whereas with a prohibitive commandment, teshuvah suspends [the punishment], etc. This is because they are drawn from [the level of] yud-hei, as is explained elsewhere, in the discourse beginning “To explain the matter of Yom Kippur.”
This explains a law in the Talmud: teshuvah alone brings forgiveness at once for neglecting a positive commandment, but for violating a prohibition teshuvah only suspends the punishment. The Alter Rebbe explains that this is because the prohibitions are drawn from the higher level of yud-hei, and refers to his discourse on Yom Kippur.




7וזה יפלא לכאורה שהרי המ״ע [המצות עשה] ענינם גילוי והמשכת אלקות ע״י מעשה זו דרמ״ח פקודין הם רמ״ח59 אברין דמלכא.60
At first glance this is astonishing, for the positive commandments are [a matter of] revealing and drawing down G-dliness through action; this is [the teaching that] “the 248 commandments are the 248 limbs of the King.”
The Alter Rebbe raises a difficulty with the claim that the prohibitions are higher. The positive commandments are active: through a deed they reveal and draw down G-dliness, which is why they are called the 248 “limbs” of the King, each a vessel for a particular divine light.


ובל״ת [ובלא תעשה] ליכא שום מעשה רק שיושב ואינו עובר עבירה א״כ איך יהיה זה גדול מהעושה מ״ע [מצות עשה]
In the prohibitions, however, there is no action at all, only that one sits and does not commit a transgression. If so, how can this be greater than one who performs a positive commandment?
A prohibition, by contrast, involves no deed at all: one simply sits and does not sin. How can refraining be greater than doing?


אך הענין דאדרבה היא הנותנת דלפי ששרש הל״ת [הלא תעשה] ממקום גבוה מאד מבחי׳ י״ה ע״כ אין להם כלים למטה
The explanation, however, is that, on the contrary, this is the very reason: because the root of the prohibitions is from a very high place, from [the level of] yud-hei, therefore they have no vessels below
The answer turns the difficulty around: the absence of a deed is itself the sign of the prohibitions’ greatness. Their root, yud-hei, is so high that nothing below can serve as a vessel for it.


רק ע״י שב ואל תעשה כו׳ וזהו ענין בארץ לא זרועה61 פי׳ שהזריעה היא בחינת לא היינו בקיום בחי׳ לא
except through “sit and do not do,” etc. This is the meaning of “in a land not sown”: that is, the sowing is [the aspect of] “not,” namely in fulfilling the aspect of “not,”
So the only way to draw from that level is by “sitting and not doing.” The Alter Rebbe reads Jeremiah’s “a land not sown” as a land whose sowing is the “not”: the “not” of the prohibitions is itself what is planted.


דהיינו שמירת מצות ל״ת [לא תעשה] זהו ממשיך מבחי׳ אשר לא ישב אדם שם6263 היינו למעלה מבחי׳ מ״ע [מצות עשה] שהם בחי׳ אדם רמ״ח אברין דמלכא כו׳.
that is, keeping the prohibitive commandments. This draws down from [the level of] “where no man dwelt,” that is, above [the level of] the positive commandments, which are [the level of] “man,” the 248 limbs of the King, etc.
Keeping the prohibitions draws from “where no man dwelt,” a level above “man.” The positive commandments make up the “man” above, the 248 limbs of the King, and the prohibitions reach beyond that figure.




8ויובן זה בהקדים תחלה ענין מ״ע [מצות עשה] שהם רמ״ח אברים דמלכא ושס״ה ל״ת [לא תעשה] הם שס״ה גידים שבהן הדם ועמ״ש בד״ה בשעה שהקדימו64 ישראל נעשה לנשמע65 ובד״ה לסוסתי ברכבי66
This will be understood by first explaining [the matter of] the positive commandments, which are the 248 limbs of the King, while the 365 prohibitions are the 365 sinews, in which the blood is. See what is written in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” and in the discourse beginning “To My mare among the chariots.”
To explain this, the Alter Rebbe first develops the image: the 248 positive commandments are the King’s limbs, and the 365 prohibitions are His sinews, which carry the blood. He refers to two discourses in Likkutei Torah, one on Israel’s saying “we will do” before “we will hear” and one on “To My mare among the chariots of Pharaoh.”


והנה פי׳ אברים הוא עד״מ האבר הוא כלי לחיות הנפש שמלובש בו כמו כח השכל מלובש בראש וכח המעשה בידים.67
Now, the meaning of “limbs”: by way of analogy, a limb is a vessel for the life-force of the soul that is enclothed in it, as the power of intellect is enclothed in the head and the power of action in the hands.
In a human being, a limb is a vessel for the soul’s life-force enclothed in it: the power of thought is in the head and the power of action in the hands.




9והנה מבואר בבינונים ח״א [חלק א׳] פנ״א איך שהחיות המלובש בהאברים הוא רק בחי׳ גילוי והארה מהנפש דאילו הנפש עצמה לא שייך לומר שמתחלקת לרמ״ח אברים68 כו׳
Now, it is explained in [the Book of] the Beinonim, Part I, chapter 51, that the life-force enclothed in the limbs is only [the level of] a revelation and radiance from the soul, for of the soul itself one cannot say that it divides into 248 limbs, etc.,
Tanya, whose first part is called the Book of the Beinonim, explains in chapter 51 that the soul itself does not divide among the body’s limbs. What enters the limbs is only a revelation and radiance of it.


וגם הגילוי ממנה מאיר ומתלבש במוחין והארה נמשך משם לשאר כל האברים ומקבל כל אבר כח וחיות הראוי לו כפי מזגו כו׳ יעו״ש [יעויין שם] באריכות.
and also that the revelation from it shines and is enclothed in the brain, and from there a radiance is drawn to all the other limbs, and each limb receives the power and life-force fitting for it, according to its composition, etc. See there at length.
That revelation rests first in the brain, and from there a radiance spreads to every limb, each receiving the power suited to its nature.


אמנם מ״מ מובן שהארה זו מחיות הנפש שבכל אבר מתאחד עם עצמות הנפש והיו לאחדים ממש שהנפש היא המשכלת בשכל שבמוח והיא המדברת כו׳
Nevertheless, it is understood that this radiance of the soul’s life-force in each limb is united with the essence of the soul, and they become truly one: it is the soul that thinks with the intellect in the brain, and it is the soul that speaks, etc.
Still, the radiance in each limb is one with the essence of the soul. It is the soul itself that thinks and the soul itself that speaks.


(ועמ״ש בענין משל זה באריכות ע״פ וידבר דעשה״ד [דעשרת הדברות])69 ובהסתלק הנפש מהגוף מסתלקים כל הכחות שהיו נמשכים ממנה בהאברים.
(See what is written about this analogy at length on “And He spoke” of the Ten Commandments.) When the soul departs from the body, all the powers that were drawn from it into the limbs depart.
The proof: when the soul leaves the body, all the powers in the limbs leave with it. The Alter Rebbe refers to a fuller treatment of this analogy in his discourse on “And G-d spoke” of the Ten Commandments.


הרי מובן שהכחות והחיות שברמ״ח אברים מתאחדים עם הנפש ממש ועכ״ז [ועם כל זה] שוכנים כל אחד בכלי מיוחד כל אחד ואחד בפ״ע [בפני עצמו] להיותם הארה מהנפש כו׳.
Thus it is understood that the powers and life-force in the 248 limbs are united with the soul itself, and nevertheless each one dwells in a particular vessel, each one separately, since they are a radiance from the soul, etc.
So the powers in the limbs are at once one with the soul and divided, each dwelling in its own vessel, because they are a radiance of the soul.




10וכך יובן עד״מ למעלה ענין רמ״ח אברים דמלכא שהוא כמאמר הידוע איהו וחיוהי חד איהו וגרמוהי חד70 כי חיוהי הוא האור והחיות הנמשך מא״ס ב״ה להיות מתלבש בבחי׳ חסד
In the same way, by analogy, one can understand above the 248 limbs of the King, which is as the well-known saying, “He and His life-forces are one; He and His vessels (ihu vegarmohi) are one.” “His life-forces” are the light and life-force drawn from the Infinite One (Ein Sof), blessed be He, to be enclothed in [the attribute of] Chesed (kindness).
The analogy is now applied above. The Tikkunei Zohar says of the Sefiros of Atzilus, “He and His life-forces are one; He and His vessels are one.” “His life-forces” are the lights G-d draws into each attribute, such as the light enclothed in Chesed.


והנה החסד נק׳ דרועא שהוא אבר וכלי לאור וחיות זה הפשוט הנמשך מא״ס ב״ה דלאו מכל אינון מדות איהו כלל71
Now, Chesed is called “the arm,” which is a limb and vessel for this simple light and life-force drawn from the Infinite One, blessed be He, who is not of these attributes at all.
Chesed is called “the arm” because it is a limb, a vessel for a simple light that comes from G-d, who Himself is not any of these attributes at all, as Patach Eliyahu in the Tikkunei Zohar says.


והרי א״כ איהו וחיוהי חד שאור וחיות זה מיוחד במקורו א״ס ב״ה וכנ״ל במשל התאחדות החיות שבהאבר במקורו הוא עצם הנשמה. וגם איהו וגרמוהי חד שהוא יתברך ומדת חסדו כו׳ מיוחדים בתכלית.72
If so, then “He and His life-forces are one,” for this light and life-force is united with its source, the Infinite One, blessed be He, as [explained] above in the analogy of the union of the life-force in the limb with its source, the essence of the soul. And also “He and His vessels are one,” for He, may He be blessed, and His attribute of Chesed, etc., are utterly united.
As the life-force in a limb is one with the soul, so the light in Chesed is one with its source, G-d. And even the vessel, the attribute of Chesed itself, is completely united with Him.




11והנה המשכה זו שיתלבש אא״ס [אור אין סוף] ברמ״ח אברים דמלכא עד״מ להיות איהו וחיוהי וגרמוהי חד הוא על ידי רמ״ח מ״ע [מצות עשה] כגון ע״י צדקה וגמ״ח [וגמילות חסדים] נמשך בבחי׳ חסד דרועא ימינא73
Now, this drawing down, that the Infinite Light (Or Ein Sof) be enclothed in the 248 limbs of the King, by way of analogy, so that “He and His life-forces and His vessels are one,” is through the 248 positive commandments. For example, through charity and acts of kindness (gemilus chassadim) it is drawn into [the attribute of] Chesed, the right arm;
This drawing of G-d’s light into the “limbs” above is brought about by the 248 positive commandments, each drawing it into its own attribute. Charity and acts of kindness draw the light into Chesed, the right arm.


ועל ידי קיום מצות דינים נמשך בגבורה דרועא שמאלא וכן ע״י אתדל״ת [אתערותא דלתתא] כשכובש את יצרו שהוא ג״כ בחינת גבורה כמארז״ל [כמאמר רבותינו זכרונם לברכה] איזהו גבור7475 כו׳ ועיין מ״ש מזה באריכות בד״ה משה ידבר.767778
through fulfilling the commandments of judgments (dinim) it is drawn into Gevurah (restraint), the left arm; and likewise through an arousal from below, when one conquers his inclination, which is also [the aspect of] Gevurah, as our Sages, of blessed memory, said, “Who is mighty?” etc. See what is written on this at length in the discourse beginning “Moshe would speak.”
The commandments of judgment draw it into Gevurah, the left arm, and so does conquering one’s inclination, which the Mishnah calls true might: “Who is mighty? One who conquers his inclination.” For more on this the Alter Rebbe refers to his discourse “Moshe would speak.”




12ועפ״ז [ועל פי זה] יובן גם כן ענין מעלת עסק התורה על כל שאר המצות כי הנה יש ב׳ מדרגות בבחינת רמ״ח אברים.
According to this, one will also understand the superiority of Torah study over all the other mitzvos. For there are two levels in the 248 limbs:
The same model explains why Torah study is greater than all the other mitzvos. The limbs themselves have two levels.


האחד האברים החיצונים והב׳ אברים הפנימים ועד״מ באדם התחתון אברים הפנימים בהם הוא התלבשות פנימיות החיות יותר מבאברים החיצונים ולכך רוב אברים הפנימים נקובתם במשהו. מה שאין כן באברים החיצונים.
the first, the outer limbs, and the second, the inner limbs. By way of analogy, in the lower man, the inner dimension of the life-force is enclothed in the inner limbs more than in the outer limbs. Therefore, most of the inner limbs [are rendered unfit] by a perforation of any size, which is not so with the outer limbs.
There are outer limbs and inner organs, and the inner dimension of the soul’s life-force is more deeply present in the inner organs. Halachah reflects this: an animal is made unfit by even the smallest perforation in most inner organs, but not in the outer limbs.




13והנמשל יובן דאף על פי שאין לו גוף ולא דמות הגוף79 עכ״ז [עם כל זה] דברה תורה כלשון בני80 אדם ויש שם ג״כ בחי׳ פנימיות וחיצוניות ודרך כלל
The analogue will be understood: although He has no body nor the likeness of a body, nevertheless “the Torah speaks in the language of men,” and there, too, there is [the aspect of] an inner and an outer dimension. In general,
G-d has no body, as the Yigdal hymn says, but the Torah speaks in human language, so above too there is an inner and an outer dimension.


הנה מצות עסק התורה הוא כביכול מבחינת אברים הפנימיים כי אורייתא מחכמה נפקת וכתיב בחכמה חכמת אדם תאיר פניו818283 וכענין צהבו פניו של רבי אבהו84 על ידי שמצא
the mitzvah of Torah study is, as it were, of [the level of] the inner limbs, for “the Torah comes forth from Chochmah (wisdom),” and of wisdom it is written, “A man’s wisdom makes his face shine,” as in [the account that] Rabbi Abahu’s face beamed because he had found
Torah study corresponds to the inner organs, since the Torah comes from Chochmah, G-d’s wisdom. Wisdom shows in the face, as Ecclesiastes says, and the Jerusalem Talmud tells that Rabbi Abahu’s face shone when he had found a Tosefta.


תוספתא חדתא85 שע״י זה יש הארת פנים כך נמשך למעלה להיות יאר ה׳ פניו אליך בחינת פנימיות.86
a new Tosefta. Just as through this there is a shining of the face, so it is drawn above, [so] that “G-d make His face shine upon you,” [the level of] the inner dimension.
As wisdom lights up a person’s face, Torah study draws down above the shining of G-d’s face, as in the Priestly Blessing. “Face” (panim) here means the inner dimension (pnimiyus).




14וכמאמר רז״ל [רבותינו זכרונם לברכה] כל הקורא ושונה87 הקדוש ברוך הוא88 קורא ושונה כנגדו.89 וענין זה שהקב״ה קורא ושונה כנגדו הוא גילוי בחינת אור א״ס בח״ע [בחכמה עילאה]
As our Sages, of blessed memory, said: “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.” This, that the Holy One, blessed be He, reads and studies opposite him, is the revelation of [the level of] the Infinite Light (Or Ein Sof) in the higher Chochmah (Chochmah Ila’ah),
The Midrash says that when a person studies Torah, G-d studies “opposite him.” The Alter Rebbe explains this as G-d’s own Infinite Light being revealed in the higher Chochmah, the wisdom that is the Torah.


כי מצד עצמו אינו מערך בחינת חכמה כלל והרי זה גילוי בחינת פנימיות וכמו במוח שבראש שם גילוי פנימית החיות וזהו כי באור פניך נתת לנו תורת חיים90 כו׳.
for in Himself He is not of the order of [the level of] Chochmah at all. This is a revelation of [the level of] the inner dimension (pnimiyus), just as in the brain in the head there is the revelation of the inner dimension of the life-force. This is [the meaning of] “For by the light of Your face You gave us the Torah of life,” etc.
In Himself G-d is beyond Chochmah altogether, so His being revealed in it is a revelation of His inner dimension. Just as a person’s innermost life shows in the brain, so in the Torah G-d’s “face” is revealed, as the prayer says, “by the light of Your face You gave us the Torah of life.”


ואמנם בעסק מעשה המצות הוא ההמשכה בבחינת אברים החיצונים כמשל על ידי גמ״ח [גמילות חסדים] נמשך בבחי׳ חסד91 דרועא ימינא כו׳ ולכן תלמוד תורה כנגד כולם9293 להיותו בבחינת הפנימיות
In the practice of the mitzvos, however, the drawing down is into [the level of] the outer limbs; for example, through acts of kindness (gemilus chassadim) it is drawn into [the level of] Chesed, the right arm, etc. Therefore “the study of Torah is equal to them all,” since it is of [the level of] the inner dimension.
Performing the mitzvos draws the light into the “outer limbs,” as kindness draws it into Chesed, the right arm. That is why the Mishnah says that Torah study is equal to all the mitzvos: it belongs to the inner dimension.


(וכמו עד״מ החיות שבמוחין כולל כללות כל החיות של הרמ״ח אברים כמ״ש בס׳ של בינונים פנ״א הנ״ל כך התורה היא המוחין של כללות המצות וכמ״ש בביאור ע״פ ויהי קול מעל לרקיע94 כו׳ והיינו שהיא מוחין דז״א כמ״ש על פ׳ השמים כסאי)95
(Just as, by way of analogy, the life-force in the brain includes the life-force of all the 248 limbs as a whole, as is written in the Book of the Beinonim, chapter 51, mentioned above, so the Torah is the mind of the mitzvos as a whole, as is written in the explanation on the verse “And there was a voice above the firmament,” etc.; that is, it is the intellect (mochin) of Z’eir Anpin, as is written on the verse “The heaven is My throne.”)
A parenthetical comparison: as the brain holds the life of all the limbs (Tanya, chapter 51), the Torah is the “mind” of all the mitzvos together. In Kabbalistic terms it is the mochin, the intellect, of Z’eir Anpin, the emotive attributes, as explained in two other discourses.


וזהו והנגלות לנו ולבנינו96 הן תורה ומצות אותיות ו״ה שבשם הוי׳ הוי״ו הוא בעסק התורה שיהיה הקב״ה קורא ושונה כנגדו והה״א הוא במעשה המצות
This is [the meaning of] “and the revealed things are for us and for our children”: they are Torah and mitzvos, the letters vav-hei of the Name Havayah. The vav is in Torah study, so that the Holy One, blessed be He, reads and studies opposite him, and the hei is in the performance of the mitzvos.
So “the revealed things, which are for us and for our children,” are Torah and mitzvos, the letters vav-hei. Torah study draws down the vav, where G-d “studies opposite” the learner, and the performance of the mitzvos draws down the hei.


וזהו זכרי עם ו״ה שעולה רמ״ח היינו שעל ידי מ״ע [מצות עשה] נמשך יחוד ו״ה (ופי׳ זכרי עם ו״ה הנה לפי׳ הגמרא ספ״ג [סוף פרק ג׳] דפסחים משמע דזכרי זהו הקריאה של הוי׳
This is “My remembrance (zichri) with vav-hei,” which equals 248: that is, through the positive commandments the union of vav-hei is drawn down. (As for the meaning of “My remembrance with vav-hei”: according to the Gemara’s explanation at the end of chapter 3 of Pesachim, it implies that “My remembrance” is the reading of [the Name] Havayah,
This is the meaning of “My remembrance with vav-hei,” which equals 248: the positive commandments draw down the union of vav and hei. In a long parenthesis the Alter Rebbe adds another reading based on the Gemara in Pesachim, where “My remembrance” is the way the Name is pronounced.


כמו שנקרא בשם אדנות והיינו כי קיום המצות צ״ל בבחינת קבלת עול בחינת עבד שעובד את האדון וע״ז מורה שם אדני וכמ״ש במ״א בד״ה ועתה יגדל
as it is read with the Name of Lordship (Adnus). That is, the fulfillment of the mitzvos must be in [the manner of] accepting the yoke (kabbalas ol), [the level of] a servant who serves the master, and to this the Name Ado-nai points, as is explained elsewhere in the discourse beginning “And now let there be magnified,
The Name Havayah is pronounced as Ado-nai, “L-rd,” the Name of mastery. This fits the mitzvos, which must be done with acceptance of the yoke, as a servant serves his master; the Alter Rebbe refers to his discourse on “And now let the power of Ado-nai be magnified.”


נא97 כח אדני98 וא״כ פי׳ זכרי עם ו״ה שע״י מ״ע [מצות עשה] ממשיכים גילוי שם הויה בשם אדנות ע״ד מ״ש וה׳ בהיכל קדשו99 כו׳ וכענין כוונת אמן שהוא חיבור100 הוי׳ אדני ועמ״ש מזה בביאור ע״פ שובה ישראל.101102
I pray, the power of Ado-nai.” If so, the meaning of “My remembrance with vav-hei” is that through the positive commandments one draws the revelation of the Name Havayah into the Name of Lordship, in the manner of what is written, “And Havayah is in His holy sanctuary,” etc., and like the intent of “Amen,” which is the joining of Havayah and Ado-nai. See what is written on this in the explanation on the verse “Return, O Israel.”
So through the positive commandments Havayah is revealed within Ado-nai, as in “Havayah is in His holy sanctuary,” for heichal (sanctuary) has the numerical value of Ado-nai, 65. Likewise “Amen” (91) is the sum of Havayah (26) and Ado-nai (65), joining the two.


ובמא״א [ובמאורי אור] אות זיי״ן סעיף י״ג פי׳ דזכרי בדכורא ז״א כו׳ וע׳ בהקדמת ת״ז [תיקוני זהר] ד׳ ד׳ ע״ב ודף ה׳ ע״א ובתיקון כ״ב דס״ב ע״ב ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ בראשית בהקדמתו לטעמי מצות ומ״ש בד״ה זכור את יום השבת לקדשו103):
In Me’orei Or, the letter zayin, section 13, it is explained that “My remembrance” (zichri) is in the male (dechura), Z’eir Anpin, etc. See the Introduction to the Tikkunei Zohar, folio 4, side b, and folio 5, side a; Tikkun 22, folio 62, side b; the Likkutei Torah [of the Arizal], Parshas Bereishis, in his introduction to the reasons of the mitzvos; and what is written in the discourse beginning “Remember the Shabbos day to keep it holy.”)
Other sources connect zichri (“My remembrance”) with zachar, “male”: the Kabbalistic work Me’orei Or reads it as Z’eir Anpin, the male aspect. The Alter Rebbe also lists the Tikkunei Zohar, the Arizal’s introduction to the reasons of the mitzvos, and a discourse on “Remember the Shabbos day.”




15קיצור. ענין שמי עם י״ה שס״ה ל״ת [לא תעשה] זכרי עם ו״ה רמ״ח מ״ע [מצות עשה] מדוע ל״ת [לא תעשה] גבוהים ממ״ע [ממצות עשה]. פי׳ רמ״ח מ״ע [מצות עשה] הם רמ״ח אברים דמלכא.
Summary. “My Name with yud-hei” is 365, the prohibitions; “My remembrance with vav-hei” is 248, the positive commandments. Why are the prohibitions higher than the positive commandments? Explanation: the 248 positive commandments are the 248 limbs of the King,
A summary of section 2. It restates the Tikkunei Zohar’s count, the question why the prohibitions are higher, and the image of the positive commandments as the 248 limbs of the King.


המשכות אור א״ס בע״ס [בעשר ספירות] חסד כו׳ ועמ״ש מזה בד״ה אני ישנה ולבי ער104. גבי רעיתי. והתורה היא אברים הפנימים כו׳ ופי׳ זכרי עם ו״ה:
drawings of the Infinite Light (Or Ein Sof) into the Ten Sefiros, Chesed, etc. See what is written on this in the discourse beginning “I am asleep, but my heart is awake,” on [the words] “My beloved.” The Torah is the inner limbs, etc. And the meaning of “My remembrance with vav-hei.”
The limbs are channels of the Infinite Light into the Ten Sefiros, such as Chesed, as explained in the discourse on “I am asleep, but my heart is awake,” at the words “My beloved.” The Torah is the inner limbs, and the paragraph closes with the meaning of “My remembrance with vav-hei.”




Section 3 · ¶16–20
The hidden things: Chochmah from ayin and the way of negation
16ג אבל שמי עם י״ה שס״ה ל״ת [לא תעשה] הן נמשכים מבחי׳ י״ה שע״ז נאמר הנסתרות לה׳ אלקינו שהם למעלה מבחי׳ ו״ה וביאור ענין לשון נסתרות שנק׳ כן בחי׳ י״ה.
3. But “My Name with yud-hei,” the 365 prohibitions, are drawn from [the level of] yud-hei, of which it is said, “The hidden things belong to Havayah our G-d”; they are above [the level of] vav-hei. [Now for] the explanation of the term “hidden things,” by which [the level of] yud-hei is called.
Section 3 turns to the prohibitions, which come from yud-hei, called “the hidden things.” The Alter Rebbe now explains why that level is called hidden.


דהנה כתיב והחכמה מאין תמצא.105 פי׳ שהחכמה היא ראשית הגילוי בהשתלשלות106 והוא היו״ד דשם הוי׳.107
For it is written, “And Chochmah is found from ayin (nothing).” This means that Chochmah is the beginning of revelation in the chain of descending worlds (hishtalshelus), and it is the yud of the Name Havayah.
The verse in Job, read here as “Chochmah is found from ayin (nothing),” teaches that Chochmah is the very first point of revelation, which emerges from what is beyond revelation. In the Name Havayah, Chochmah is the yud.




17וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] ביו״ד נברא העוה״ב [העולם הבא].108 פי׳ שמהחכמה נמשך בבחי׳ בינה שהוא הבנת והשגת אלקות שממנה שרש העוה״ב [העולם הבא] יושבין ונהנין109 כו׳. להנחיל אוהבי יש.110
Of this our Sages, of blessed memory, said: “With the yud the World to Come was created.” This means that from Chochmah [the light] is drawn into [the level of] Binah (understanding), which is the understanding and comprehension of G-dliness, from which comes the root of the World to Come, [where the righteous] “sit and delight,” etc.: “to cause those who love Me to inherit yesh (substance).”
The Talmud says the World to Come was created with the letter yud. From Chochmah the light flows into Binah, the grasp of G-dliness, which is the root of the World to Come, where the righteous “sit and delight” in the radiance of the Shechinah; this is the “yesh,” the substance, that G-d gives those who love Him.


וזהו בחי׳ יש מאין כי החכמה היא עדיין בחי׳ אין כח מ״ה [מה]111 לפי שמאין תמצא.
This is [the level of] “something from nothing” (yesh me’ayin), for Chochmah is still [the level of] ayin (nothing), koach mah (the power of “what”), because it is found from ayin.
Binah is “something” (yesh) emerging from “nothing” (ayin), for Chochmah is still ayin. Its name is read as koach mah, “the power of ‘what’,” a state that has not yet become a defined something, because it comes from the ayin above it.




18ואמנם בחינת האין שממנו תמצא החכמה הוא בחינה שלפני כל ההשתלשלות דשם הוי׳ וע״ז אמרו בס״י [בספר יצירה] לפני אחד מה אתה סופר112113
However, the level of the ayin from which Chochmah is found is a level that precedes the entire chain of descending worlds (hishtalshelus) of the Name Havayah. Of this they said in Sefer Yetzirah, “Before one, what do you count?”
The ayin, the “nothing” from which Chochmah comes, is a level that precedes the whole chain of descent unfolding as the Name Havayah. Sefer Yetzirah’s question, “Before one, what do you count?”, describes it: before the first number there is nothing to count.


וכמאמר אנת הוא חד114 ולא בחושבן115 ושם הוא למעלה משום השגה וגילוי דלית מחשבה תפיסא ביה כלל רק החכמה שמאין תמצא116 הוא ראשית הגילוי.
This is as the saying, “You are One, but not in number.” There it is above all apprehension and revelation, for “no thought can grasp Him at all”; only Chochmah, which is found from ayin, is the beginning of revelation.
Patach Eliyahu says that G-d is “One, but not in number,” and that no thought can grasp Him at all. At that level there is no revelation; revelation begins only with Chochmah.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] כברייתו של עולם117 ברישא חשוכא והדר נהורא כי נהורא היינו בחי׳ חכמה ראשית הגילוי.
This is what our Sages, of blessed memory, said: “As in the creation of the world: first darkness and then light,” for “light” is [the level of] Chochmah, the beginning of revelation.
The Talmud’s phrase “as in the creation of the world: first darkness and then light” is read here as describing Chochmah. The “light” is Chochmah, the first revelation.


וכדי להיות התהוות החכמה מאין הוא ע״י ברישא חשוכא שמוכרח להיות העלם והסתר תחלה118 שלא יתגלה מהבחי׳ אין שלמעלה מהחכמה.
For Chochmah to come into being from ayin is through “first darkness”: there must first be hiddenness and concealment, so that the level of ayin, which is above Chochmah, is not revealed.
Before Chochmah can emerge from ayin there must be “darkness,” a concealment, so that the ayin above Chochmah is not itself revealed.


ועל זה נאמר ישת חשך סתרו119 (ועמ״ש מזה בד״ה שחורה אני ונאוה120121 אש שחורה ע״ג [על גבי] אש לבנה)
Of this it is said, “He made darkness His hiding place.” (See what is written on this in the discourse beginning “I am black but comely”: black fire upon white fire.)
The Psalm’s words “He made darkness His hiding place” describe this concealment. The Alter Rebbe refers to his discourse on “I am black but comely,” which speaks of black fire upon white fire.


וע״י חשך והעלם זה נמשך אח״כ להיות בחינת נהורא בחכמה ראשית הגילוי ומרומז באות יו״ד שהוא רק נקודה אחת
Through this darkness and concealment there is afterwards drawn [the level of] light in Chochmah, the beginning of revelation. It is alluded to in the letter yud, which is only a single point,
After the concealment comes the “light” of Chochmah. It is represented by the yud, the smallest letter, a single point.


כי עיקר ומקור הוא מה שבבחינת העלם ישת חשך סתרו והגילוי משם רק הארה קטנה בחינת יו״ד נקודה בעלמא
for the main thing and the source is what is in [the state of] concealment, “He made darkness His hiding place,” and the revelation from there is only a small radiance, [the level of] yud, a mere point.
The yud is only a point because the essential source stays hidden in “He made darkness His hiding place”; only a small radiance comes out of it.


(ועיין מ״ש מענין יו״ד דשם הוי׳ בבה״ז [בביאורי הזהר] פ׳ אחרי122 ע״פ המאמר שם דע״ט ע״ב הביאו עלי כפרה)123 ומיו״ד נמשך בבחינת ה׳.
(See what is written about the yud of the Name Havayah in the Biurei HaZohar, Parshas Acharei, on the passage there, folio 79, side b, “Bring an atonement for Me.”) From the yud [the light] is drawn into [the level of] the hei.
The Alter Rebbe refers to the Biurei HaZohar on Acharei, on the Zohar passage about “Bring an atonement for Me,” for the yud of the Name. From the yud, Chochmah, the light extends into the hei, Binah.


וזהו שנקראו הנסתרות שהם בחינת עלמא דאתכסיא (ונקראו ג״כ מעמקים124125 כמ״ש במא״א [במאורי אור] אות מ״ם ספ״ז126 ובזח״ג [ובזהר חלק ג] ס״פ ויקרא127 ודרס״ה ע״ב ובפ׳ בשלח דס״ג ע״ב128 וע״ז נאמר מאד עמקו מחשבותיך129 וכמ״ש בד״ה באתי לגני130131 ועיין מ״ש
This is why they are called “the hidden things”: they are [the level of] the hidden world (alma de’iskasya). (They are also called “depths,” as is written in Me’orei Or, the letter mem, section 87; in the Zohar, Part III, at the end of Parshas Vayikra, and folio 265, side b; and in Parshas Beshalach, folio 63, side b. Of this it is said, “Your thoughts are very deep,” as is explained in the discourse beginning “I have come into My garden.” And see what is written
This is why yud-hei are called “the hidden things”: they belong to the “hidden world,” alma de’iskasya. In a long parenthesis the Alter Rebbe notes that they are also called “depths,” in Me’orei Or, in the Zohar and in the verse “Your thoughts are very deep,” and refers to the discourse “I have come into My garden.”


בביאור ע״פ אלה מסעי132133 בענין שהחכמה נקרא אמת וזהו ענין חותמו של134 הקדוש ברוך הוא135 אמת ומשם מובן מעלת החכמה הנקרא י״ה על המדות שהן בחינות ו״ה ונקראו חו״ב [חכמה ובינה] ג״כ מעייני הישועה136 כמ״ש במא״א [במאורי אור] שם סעיף פ״ד).137
in the explanation on the verse “These are the journeys,” on Chochmah being called “truth”; this is [the meaning of] “The seal of the Holy One, blessed be He, is truth.” From there one understands the superiority of Chochmah, called yud-hei, over the emotive attributes (middos), which are [the levels of] vav-hei. Chochmah and Binah are also called “the wellsprings of salvation,” as is written in Me’orei Or there, section 84.)
In the discourse on “These are the journeys,” Chochmah is called “truth,” which is the seal of G-d; this shows the superiority of Chochmah, yud-hei, over the emotive attributes, vav-hei. Chochmah and Binah are also called “the wellsprings of salvation.”


והנה משם הוא שרש הל״ת [הלא תעשה] כי הנה להיות עכשיו גילוי מבחי׳ הנסתרות בחינת ישת חשך סתרו א״א כלל להיות הגילוי אפילו למעלה בעולמות העליונים בהשגת המהות ממש מאחר דלית מחשבה תפיסא ביה כלל.
Now, from there is the root of the prohibitions. For as for there being now a revelation from [the level of] the hidden things, [the level of] “He made darkness His hiding place,” it is entirely impossible for the revelation, even above in the higher worlds, to be an apprehension of the actual essence, since “no thought can grasp Him at all.”
This hidden level is the root of the prohibitions. Any revelation from it now, even in the higher worlds, cannot be a grasp of what it is, since no thought can grasp it.


רק ענין הגילוי הוא ההשגה איך שאינו מושג ושאי אפשר שיהיה בו השגה ונקרא ענין השגה זו דרך השלילה138
Rather, the revelation is the apprehension of how He is not apprehended, and that it is impossible to have any apprehension of Him. This kind of apprehension is called “the way of negation,”
What can be revealed is only the understanding that it cannot be understood. This is called apprehension “by way of negation”: knowing what something is not.


כמו ענין חכים ולא בחכמה ידיעא139 א״א להיות השגת מהות בחינת חכים רק שנשלול איך דלא בחכמה ידיעא שאינו מערך וסוג ומהות החכמה שבהנבראים שהחכמה שבנבראים
as with “He is wise, but not with a known wisdom”: there cannot be an apprehension of the essence of [the level of] “wise”; we can only negate, [grasping] how it is “not with a known wisdom,” that it is not of the order, kind and essence of the wisdom in created beings. For the wisdom in created beings
Patach Eliyahu’s “He is wise, but not with a known wisdom” is an example. We cannot grasp what G-d’s wisdom is, only that it is unlike any wisdom known to created beings.


הוא דבר נוסף על עצמותו מה שאין כן הוא יתברך וחכמתו אחד ודבר זה אי אפשר להשיג איך הוא רק שנדע השלילה דלא בחכמה ידיעא כו׳
is something added to their essence, which is not so with Him, may He be blessed: He and His wisdom are one. How this is, it is impossible to comprehend; we can only know the negation, “not with a known wisdom,” etc.
A creature’s wisdom is something added to its essence, while G-d and His wisdom are one. How this can be, we cannot grasp; we know only the negation.


וכן הרי מן השכל שבאדם לא יתהוה שום דבר וחכמתו ית׳ הוא המהווה יש מאין הבריאה
Likewise, from the intellect in a man nothing comes into being, whereas His wisdom, may He be blessed, is what brings creation into being, something from nothing,
A second difference: human intellect creates nothing, while G-d’s wisdom brings creation into being from nothing.


כמ״ש בחכמה עשית140 הרי דבר זה א״א להשיג איך מבחי׳ החכמה יהיה הוי׳ מאין ליש הרי שא״א להשיג המהות רק השלילה דלא בחכמה ידיעא כו׳,
as it is written, “With Chochmah You have made [them].” This it is impossible to comprehend: how from [the level of] Chochmah there is a coming into being from nothing to something. Thus it is impossible to comprehend the essence, only the negation, “not with a known wisdom,” etc.
The Psalm says “You have made them all with Chochmah,” but how Chochmah brings being out of nothing cannot be grasped. Again, only the negation can be known.


(ובענין השלילה יש ג״כ מדרגות השגות רבות לאין קץ שהרי אנו לא נוכל רק להשיג איך דלא בחכמה ידיעא שאינו מערך השכל אנושי
(In negation, too, there are many levels of apprehension, without end. For we can only comprehend how He is “not with a known wisdom,” that He is not of the order of human intellect;
A parenthesis: negation itself has endless levels. We can grasp only that G-d’s wisdom is beyond human intellect.


והרי יש מדרגות אין קץ בחכמה ידיעא עצמו שהיא חכמה דבי״ע וג״ע [וגן עדן] העליון כו׳ ושם ישיגו איך שאינו מערך חכמה ידיעא דג״ע [דגן עדן] כו׳, וגם יושג יותר מהו הענין לא בחכמה ידיעא ואיך ענין השלילה והמ״י [והמשכיל יבין]).
yet there are endless levels in “known wisdom” itself, namely the wisdom of [the worlds of] Beriah, Yetzirah and Asiyah, and of the higher Gan Eden, etc., and there they will apprehend how He is not of the order of the known wisdom of Gan Eden, etc.; and it will also be apprehended more [deeply] what “not with a known wisdom” means, and how negation [works]. The discerning will understand.)
Above us are endless levels of “known wisdom,” the wisdom of the worlds of Beriah, Yetzirah and Asiyah and of the higher Gan Eden. The souls there grasp that G-d is beyond even that wisdom, and so understand negation more deeply.


ומשם נמשכו שרש מצות ל״ת [לא תעשה] שענינם ג״כ הוא השלילה במעשה לא תאכל חלב לא תאכל דם.
From there the root of the prohibitive commandments is drawn, whose nature is also negation, in action: “Do not eat cheilev (forbidden fat),” “Do not eat blood.”
The prohibitions come from this root, so they too are negations, in action: do not eat forbidden fat, do not eat blood.


והוא לפי ששרשם מבחי׳ ישת חשך סתרו שאינו בא עכשיו בהשגה נגלית רק בבחינת השגת השלילה כו׳.
This is because their root is from [the level of] “He made darkness His hiding place,” which does not now come in revealed apprehension, only in [the manner of] the apprehension of negation, etc.
They take the form of negation because their root, the hidden “darkness,” can now be grasped only by negation.


לכך הכלי למטה להמשיך גילוי זה א״א להיות ע״י מ״ע [מצות עשה] שהיא קום ועשה שהרי האתרוג הוא עד״מ כלי ואבר להאור הנמשך
Therefore the vessel below to draw down this revelation cannot be through a positive commandment, which is “arise and do.” For the esrog, for example, is a vessel and limb for the light that is drawn [into it],
A positive commandment cannot be the vessel for this level, since it is an active deed. The esrog, for example, is a “vessel” and “limb” for the light drawn into it.


וזהו רק מבחי׳ ו״ה והנגלות שנמשך בכלים להיות מושג הלכך יש למטה ג״כ כלי לזה בקום ועשה.
and this is only from [the level of] vav-hei and the revealed things, which is drawn into vessels so as to be apprehended; therefore there is also a vessel for it below, in “arise and do.”
Such vessels belong only to vav-hei, the revealed level, where light enters vessels and can be grasped; that is why it has active deeds as its vessels below.


משא״כ לבחי׳ ישת חשך סתרו לא שייך כלי דהא לית מחשבה תפיסא ביה כלל רק ע״י ל״ת [לא תעשה] שלא לעשות המנגד
Whereas for [the level of] “He made darkness His hiding place” a vessel does not apply, since “no thought can grasp Him at all”; [it is drawn] only through the prohibitions, not doing what opposes [it],
The hidden level has no vessel, since no thought can grasp it. It can be drawn only through the prohibitions, by not doing what opposes it.


והוא החלב שהוא מנגד ומסתיר לבחי׳ השראת הקדושה האלקי׳ שאינו שורה רק בבחי׳ הביטול והוא בחי׳ חכמה כח מה
namely the cheilev, which opposes and conceals [the level of] the resting of G-dly holiness, which rests only in [the state of] self-nullification (bittul), and that is [the level of] Chochmah, koach mah.
Forbidden fat, for example, opposes and hides the resting of holiness, which rests only where there is bittul, self-nullification. Bittul is the quality of Chochmah, koach mah.


ולכן נק׳ החכמה אמת כמ״ש בבינוני׳ פל״ה בהג״ה [בהגהה]141 וא״כ נמשך בחכמה אפס קצהו142 בבחי׳ גילוי מבחי׳ ישת חשך סתרו ע״י ביטול זה כמש״ל [כמה שכתוב לעיל] בפי׳ ברישא חשוכא והדר נהורא כו׳,
Therefore Chochmah is called “truth,” as is written in [the Book of] the Beinonim, chapter 35, in the gloss. If so, a mere edge of it (efes katzeihu) is drawn into Chochmah in a revealed way from [the level of] “He made darkness His hiding place,” through this self-nullification, as explained above on the meaning of “first darkness and then light,” etc.
Chochmah is called “truth,” as the gloss in Tanya chapter 35 explains, because G-d’s light rests only in bittul. So through bittul a mere “edge” of the hidden level is revealed in Chochmah, as in “first darkness and then light.”


לכך אכילת החלב הוא מנגד ומסתיר143 בחי׳ הביטול ומונע הגילוי וע״י שיושב ולא עובר העבירה שבאה לידו144 ה״ז [הרי זה] ממשיך מבחי׳ י״ה הנסתרות כנ״ל
Therefore, eating cheilev opposes and conceals [the state of] self-nullification and prevents the revelation, and by sitting and not committing the transgression that came his way, he thereby draws down from [the level of] yud-hei, the hidden things, as mentioned above,
Eating forbidden fat blocks this bittul and so blocks the revelation. When a person sits and does not commit the sin that came his way, he draws down from yud-hei, the hidden things.


כי א״א להיות מהם המשכה רק ע״י בחי׳ כזו שהוא ענין השלילה145 מן המנגד כו׳ וכמ״ש ולא תחללו146 לא תעשו חלל וחסרון ועי״ז ממילא ישכון כו׳.
for there cannot be a drawing down from them except through such [a level], which is the negation of what opposes, etc., as it is written, “And you shall not profane”: do not make a void (chalal) and a lack; and through this, of itself, [the light] will dwell, etc.
Drawing from there is possible only by removing what opposes it. The verse “you shall not profane” (lo sechalelu) is read as “do not make a void (chalal),” a lack; when nothing opposes, the light dwells of itself.


וזהו בחי׳ ענין בארץ לא זרועה147 בחי׳ לא דל״ת [דלא תעשה] הוא למעלה מבחי׳ הן דמ״ע [דמצות עשה] כי ברישא חשוכא כו׳ ישת חשך סתרו.
This is [the level of] “in a land not sown”: [the level of] the “no” of the prohibitions is above [the level of] the “yes” of the positive commandments, for “first darkness,” etc., “He made darkness His hiding place.”
This is Jeremiah’s “land not sown”: the “no” of the prohibitions is higher than the “yes” of the positive commandments, as darkness comes before light.


(ופי׳ שמי עם י״ה הנה לפמ״ש [לפי מה שכתוב] בגמרא ספ״ג [סוף פרק ג׳] דפסחים הנ״ל שמי היינו שם הוי׳ כמו שנכתב וא״כ מהו שמי עם י״ה. אך י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בבחיי פ׳ בשלח דפ״ו ע״ג [עמוד ג׳]148 ע״פ עזי וזמרת149 י״ה.
(As for the meaning of “My Name with yud-hei”: according to what is said in the Gemara at the end of chapter 3 of Pesachim, mentioned above, “My Name” is the Name Havayah as it is written. If so, what is “My Name with yud-hei”? But it may be explained according to what is written in [Rabbeinu] Bachya, Parshas Beshalach, folio 86, column c, on the verse “My strength and song is Yah.”
A parenthesis on “My Name with yud-hei”: if “My Name” is the full written Name Havayah, what does “with yud-hei” add? The Alter Rebbe answers from Rabbeinu Bachya on the verse “My strength and song is Yah.”


וז״ל [וזה לשונו] ומצאתי במדרש תלים בפסוק עזי וזמרת י״ה בעוה״ז מקלסין אותו בשתי אותיות אבל לעוה״ב [לעולם הבא] בשש אותיות שנאמר כי בי״ה150 הוי׳ צור עולמים. והיינו שהפסוק זה נאמר)
These are his words: “I found in Midrash Tehillim, on the verse ‘My strength and song is Yah’: In this world He is praised with two letters, but in the World to Come with six letters, as it is said, ‘For in Yah Havayah is the Rock of worlds.’” That is, this verse is said
Bachya quotes Midrash Tehillim: in this world G-d is praised with two letters, Yah, and in the World to Come with six, Yah and Havayah, as Isaiah says, “For in Yah Havayah is the Rock of worlds.”


(בישעיה סי׳ כ״ו) גבי ביום ההוא יושר השיר הזה151 שהוא שיר זכר שלע״ל [שלעתיד לבוא] לכן אזי מקלסין אותו בשש אותיות
(in Isaiah, chapter 26) in connection with “On that day this song shall be sung,” which is the masculine song (shir) of the Time to Come; therefore He will then be praised with six letters,
That verse in Isaiah belongs to the song of the future, “On that day this song shall be sung,” called a “masculine song” (shir). That is why G-d will then be praised with six letters.


דהיינו שבחי׳ י״ה שהוא עכשיו בבחי׳ מעמקים שלא נגלה כלל בחיות העולמות שמקור ושרש חיותם מבחי׳ ו״ה הנה לעוה״ב [לעולם הבא] יומשך בבחי׳ גילוי ולכן הוסיף על שם י״ה כללות שם הוי׳.
that is, [the level of] yud-hei, which is now in [the state of] “depths,” not revealed at all in the life-force of the worlds, whose source and root of life is from [the level of] vav-hei, will in the World to Come be drawn forth in a revealed way. Therefore he added to the Name Yah the Name Havayah as a whole.)
Now yud-hei is hidden in the “depths” and not revealed in the life of the worlds, which comes from vav-hei; in the future it will be revealed, and so Yah is joined to the full Name Havayah. Read this way, “My Name with yud-hei” is the Name Havayah together with Yah.




19וזהו שמי עם י״ה כו׳. עוי״ל [עוד יש לומר] עפמ״ש [על פי מה שכתוב] בת״א [בתורה אור] סד״ה וארא אל אברהם פי׳ ושמי הוי׳ לא נודעתי152 לא הודעתי אין כתיב כאן אלא נודעתי כו׳ אני בעצמי בחי׳ יחיד כו׳ ע״ש.
This is “My Name with yud-hei,” etc. One may further say, according to what is written in Torah Ohr, at the end of the discourse beginning “And I appeared to Avraham,” on the meaning of “But by My Name Havayah I was not known”: it is not written here “I did not make known,” but “I was not known,” etc.: I Myself, [the level of] the Singular One (Yachid), etc. See there.
A second explanation of “My Name with yud-hei,” from the Torah Ohr discourse “And I appeared to Avraham.” There the verse “by My Name Havayah I was not known” is read precisely: not “I did not make known,” but “I was not known,” referring to G-d’s own essence, the Singular One, which is not known at all.


א״כ פי׳ שמי עם י״ה היינו בחי׳ זו דשמי הוי׳ לא נודעתי נמשך ומתגלה בבחי׳ י״ה ע״י קיום מצות ל״ת [לא תעשה] כו׳
If so, the meaning of “My Name with yud-hei” is that this level of “My Name Havayah, I was not known” is drawn down and revealed in [the level of] yud-hei through fulfilling the prohibitive commandments, etc.
So “My Name” means that unknowable level of Havayah, and “with yud-hei” means that it is drawn down and revealed in yud-hei through keeping the prohibitions.


ועמ״ש במ״א בענין בשעה שישראל153 עונין יהא שמיה רבא מברך הקב״ה מנענע בראשו154 כו׳ וממש״ש [וממה שכתוב שם] יובן ג״כ פי׳ שמי דהיינו שמיה רבא שנמשך בבחי׳ י״ה דהיינו ענין מנענע בראשו כו׳ ובמא״א [ובמאורי אור] פי׳ בע״א [באופן אחר]:155
See what is written elsewhere on “When Israel answer ‘Yehei shemei rabba mevarach,’ the Holy One, blessed be He, nods His head,” etc. From what is written there one will also understand the meaning of “My Name,” namely “His great Name,” which is drawn into [the level of] yud-hei, that is, the matter of “He nods His head,” etc. In Me’orei Or it is explained differently.
The Alter Rebbe adds the Talmud’s teaching that when Israel answer “Yehei shemei rabba,” G-d “nods His head”: “His great Name” is drawn into yud-hei, and the “nodding of the head” is that revelation. He also notes that Me’orei Or explains it differently.




20קיצור. ענין החכמה מאין תמצא.156 ברישא חשוכא157 ישת חשך סתרו158 והדר נהורא. ומשם שרש הל״ת [הלא תעשה]
Summary. “Chochmah is found from ayin.” “First darkness,” “He made darkness His hiding place,” “and then light.” From there is the root of the prohibitions,
A summary of section 3: Chochmah comes from ayin; first comes darkness, “He made darkness His hiding place,” and then light; and the root of the prohibitions is there.


כי לפי דלית מחשבה תפיסא ביה כלל ואינו מושג בבחי׳159 הן רק בבחי׳ השלילה ע״כ ע״ז באו המל״ת [המצות לא תעשה] שהם ג״כ בבחי׳ לא. למנוע הדבר המסתיר לבחי׳ הביטול פי׳ שמי עם י״ה:
for since “no thought can grasp Him at all,” and He is not apprehended in [the mode of] “yes,” only in [the mode of] negation, therefore the prohibitive commandments came for this, being also in [the mode of] “no”: to hold back what conceals [the state of] self-nullification (bittul). The meaning of “My Name with yud-hei.”
Since G-d is grasped not by “yes” but only by negation, the commandments that draw from Him are also a “no”: they hold back what would block self-nullification. The summary ends with the reading of “My Name with yud-hei.”




Section 4 · ¶21–35
“For there the tribes went up”: the two Jerusalems and testimony
21ד וזהו מ״ש ששם עלו שבטים160 שבטי י״ה עדות לישראל להודות לשם הוי׳ פי׳ ששם עלו היינו בירושלים הבנויה161 כעיר162 שחוברה163 כו׳
4. This is [the meaning of] what is written, “For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah.” The meaning of “for there [they] went up” is: in “Jerusalem, built as a city that is joined,” etc.
Section 4 begins a new verse, Psalms 122:4: “For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah.” “There” is Jerusalem, “built as a city that is joined together.”


ופי׳ בגמרא (פ״ק [פרק קמא] דתענית164 ד׳ ה׳ ע״א) דפי׳ כעיר שחוברה לה היינו ירושלים שלמעלה והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] פ״ב [פרק ב׳] דחגיגה165 בשבעה רקיעים זבול שבו ירושלים ובית המקדש ומזבח166 כו׳
The Gemara explains (in the first chapter of Taanis, folio 5, side a) that “as a city that is joined to it” is the Jerusalem above. This is as our Sages, of blessed memory, said in chapter 2 of Chagigah, on the seven heavens: Zevul, in which are Jerusalem, the Holy Temple and the altar, etc.
The Talmud in Taanis reads “a city joined to it” as the Jerusalem above, which matches the earthly one; and the Talmud in Chagigah places a heavenly Jerusalem, Temple and altar in Zevul, one of the seven heavens.


ופי׳ ששם עלו היינו בעיר שחוברה לה דהיינו בירושמ״ע [בירושלים של מעלה] שבעלותם בשלש רגלים בירושלים שלמטה להראות פני ה׳
The meaning of “for there [they] went up” is: to the city that is joined to it, namely to the Jerusalem above. For when they went up on the three pilgrimage festivals to the Jerusalem below “to appear before the face of G-d,”
So “there they went up” means up to the Jerusalem above. The verse describes the people going up for the three festivals to appear before G-d in the earthly Jerusalem.


הנה בהיותם בירושמ״ט [בירושלים של מטה] שם עלו בשניהם167 דהיינו גם בירושמ״ע [בירושלים של מעלה] כן פי׳ מהרמ״א [מהר״ם אלשיך]168 (בתלים שם סי׳ קכ״ב) וכ׳ [וכתב] בשל״ה [בשני לוחות הברית] ר״פ ויחי169 דלפי פשוטו ירושלים שלמטה הוא ירושלים אשר בכאן באה״ק [בארץ הקודש] כו׳.
then, being in the Jerusalem below, there they went up in both, that is, also in the Jerusalem above. So Rabbi Moshe Alshich explains (on Psalms there, chapter 122). And the Shelah writes, at the beginning of Parshas Vayechi, that according to its plain sense, the Jerusalem below is the Jerusalem that is here in the Holy Land, etc.
While in the Jerusalem below, they went up at the same moment to the Jerusalem above as well. The Alshich explains that they could be in two worlds at once because they are “the tribes of Yah,” sanctified with the two letters with which the two worlds were created; the Shelah adds that in the plain sense the lower Jerusalem is the city in the Holy Land.


אמנם יש גבוה מעל גבוה כי ירושלים שלמטה הוא שם אד׳ בגימטריא היכל שהוא היכל לשם הוי׳ אשר עליו נאמר וה׳ בהיכל קדשו170 כו׳ והוא ענין חיבור ויחוד ו״ה.
However, there is a higher above the high: the Jerusalem below is the Name Ado-nai, which equals heichal (sanctuary) in numerical value, for it is the sanctuary for the Name Havayah, of which it is said, “And Havayah is in His holy sanctuary,” etc. This is the joining and union of vav-hei.
But there is a deeper level: the lower Jerusalem is also the Name Ado-nai, equal in number to heichal, “sanctuary,” the sanctuary for Havayah. It is the union of vav-hei, the lower half of the Name.




22וירושלים שלמעלה חיבור חכמה ובינה סוד חיבור ויחוד171 י״ה והוא מהפרדס ש״ח פי״ג.172 והיינו כי ירושלים פי׳ יראה שלם173174 ונודע שיש יראה תתאה ויראה עילאה
And the Jerusalem above is the joining of Chochmah and Binah, the mystery of the joining and union of yud-hei; this is from the Pardes, Sha’ar 8, chapter 13. That is, “Yerushalayim” means yirah shalem (complete awe), and it is known that there is a lower awe and a higher awe,
The Jerusalem above is the union of Chochmah and Binah, yud-hei, as the Pardes explains. Yerushalayim joins the names Yireh and Shalem, as the Midrash says, read here as yirah shalem, “complete awe,” and there is a lower awe and a higher awe.


וגם ב׳ בחי׳ שלום כמ״ש שלום שלום לרחוק ולקרוב175 שהן ב׳ בחי׳ יחודים והמשכות הנ״ל דבחי׳ י״ה הנמשך ע״י קיום מצות ל״ת [לא תעשה] ובחי׳ ו״ה הנמשך ע״י קיום מ״ע [מצות עשה] כנ״ל.
and also two levels of shalom (peace), as it is written, “Peace, peace, to the far and to the near.” These are the two levels of unions and drawings-down mentioned above: [the level of] yud-hei, drawn through fulfilling the prohibitive commandments, and [the level of] vav-hei, drawn through fulfilling the positive commandments, as mentioned above.
There are also two levels of shalom, as in “Peace, peace, to the far and to the near.” These are the two unions: yud-hei, drawn by the prohibitions, and vav-hei, drawn by the positive commandments.




23וזהו ענין יראה שלם שלמטה שבבחי׳ ו״ה ויראה שלם שלמעלה בבחי׳ י״ה ועל זה נאמר ששם עלו שבטים176 כו׳ שבעלותם בירושמ״ט [בירושלים של מטה] על ידי קיום מ״ע [מצות עשה] עלו בשניהם וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
This is the lower yirah shalem, which is in [the level of] vav-hei, and the higher yirah shalem, in [the level of] yud-hei. Of this it is said, “For there the tribes went up,” etc.: when they went up to the Jerusalem below, through fulfilling the positive commandments, they went up in both, as will be explained, G-d willing.
So there is a lower “complete awe” in vav-hei and a higher one in yud-hei. When the tribes went up to the lower Jerusalem, through the positive commandments, they rose to both, as will be explained.


ועל ירושמ״ע [ירושלים של מעלה] על זה נאמר שבטי י״ה עדות לישראל שירושלים שלמעלה זהו חיבור ויחוד י״ה ואזי נקראו ג״כ נש״י [נשמות ישראל] שבטי יה עדות לישראל.
And of the Jerusalem above it is said, “the tribes of Yah, a testimony for Israel,” for the Jerusalem above is the joining and union of yud-hei, and then the souls of Israel are also called “the tribes of Yah, a testimony for Israel.”
“The tribes of Yah, a testimony for Israel” refers to the Jerusalem above, the union of yud-hei. There the souls of Israel are called “the tribes of Yah.”


כי הנה עד״מ ענין עדות ועדים שהיא הגדה הנאמנת אין שייך אלא על דבר הנסתר ונעלם177 מעיני הכל ע״ז צריך עדות שיעידו ע״ז אבל על דבר הנגלה אין צריך ואין שייך עדות.
For, by way of analogy, testimony and witnesses, which are a trustworthy declaration, apply only to something hidden and concealed from the eyes of all; for that, testimony is needed, that they testify about it. But for something revealed, testimony is neither needed nor applicable.
Why “testimony”? Testimony is needed only for what is hidden from view; no one needs to testify about what everyone can see.




24ואפי׳ [ואפילו] על מלתא דעבידא לאגלויי ממש מיד לא הצריכה התורה עדות.178 כמ״כ [כמו כן] עד״מ פי׳ עדות לישראל179 זהו על ירושמ״ע [ירושלים של מעלה] שהוא בחי׳ י״ה הנק׳ עלמא דאתכסיא180
Even for “a matter that is bound to be revealed,” actually and immediately, the Torah did not require testimony. Likewise, by way of analogy, “a testimony for Israel” refers to the Jerusalem above, which is [the level of] yud-hei, called the hidden world (alma de’iskasya),
Even a matter that is bound to come to light needs no testimony, as the Talmud’s principle about such matters implies. So “testimony” fits the Jerusalem above, yud-hei, called “the hidden world.”


כי בחי׳ יחוד ו״ה שהוא ענין אור הנמשך בכלים זהו הנק׳ עלמא דאתגליא ולכן נק׳ ירושלים שלמטה
for [the level of] the union of vav-hei, which is light drawn into vessels, is what is called the revealed world (alma de’isgalya), and therefore it is called the Jerusalem below.
The union of vav-hei, light entering vessels, is “the revealed world,” and that is the Jerusalem below.


וזהו ענין זכרי עם ו״ה זכרי היינו שם אדני שהוא הנק׳ ירושמ״ט [ירושלים של מטה] כנ״ל כי הוא מקור לבי״ע והוא בסדר ההשתלשלות ואין שייך ע״ז עדות.
This is “My remembrance with vav-hei”: “My remembrance” is the Name Ado-nai, which is what is called the Jerusalem below, as mentioned above, for it is the source of [the worlds of] Beriah, Yetzirah and Asiyah and is within the order of the chain of descending worlds (hishtalshelus), and testimony does not apply to it.
“My remembrance with vav-hei” is the Name Ado-nai, the Jerusalem below: the source of the worlds of Beriah, Yetzirah and Asiyah, within the order of the chain of descent. What is within the order of revelation needs no testimony.


אבל י״ה נק׳ עלמא דאתכסיא שהוא למעלה מסדר ההשתלשלות ואינו נתפס כלל בשום כלי כו׳ כי לית מחשבה תפיסא ביה כלל
But yud-hei is called the hidden world, for it is above the order of the chain of descending worlds and is not grasped at all in any vessel, etc., for “no thought can grasp Him at all.”
Yud-hei, the hidden world, is above that order and fits no vessel at all, since no thought can grasp it.


ולכן על המשכת בחי׳ זו נאמר שבטי יה עדות לישראל שעם היות שאין מושג המהות ממש יש עדות ע״ז והיינו כי עדות אותיות דעות.181
Therefore, of the drawing down of this level it is said, “the tribes of Yah, a testimony for Israel”: although the essence itself is not apprehended, there is testimony about it. That is, eidus (testimony) has the letters of de’os (knowledge).
So of this level the verse says “a testimony”: though its essence cannot be grasped, there is testimony to it. The word eidus (testimony) has the same letters as de’os (knowledge), a knowledge that bears witness to what is not seen.




25ועל זה נאמר ויקם עדות ביעקב182 וכתיב ועדותי זו אלמדם.183184 ועמ״ש כה״ג [כהאי גוונא] בד״ה וידעת היום ההפרש בין ממכ״ע [ממלא כל עלמין] ובין סוכ״ע שבבחי׳ ממכ״ע [ממלא כל עלמין] נאמר ומבשרי אחזה185 אלוה אחזה ממש
Of this it is said, “He established a testimony in Yaakov,” and it is written, “and My testimony that I shall teach them.” See what is written along these lines in the discourse beginning “Know this day,” on the difference between the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin): of [the level of] memalei kol almin it is said, “From my flesh I see G-d,” actually “see,”
The Psalms speak of “a testimony in Yaakov” and “My testimony that I shall teach them.” The discourse “Know this day” describes the light that fills the worlds as something that can be “seen,” as in Job’s “from my flesh I see G-d.”


אבל בבחי׳ סכ״ע [סובב כל עלמין] נאמר ויאמינו בהוי׳186 ומ״מ נאמר וידעת היום187188 שיהיה נמשך בבחי׳ דעת ממש כו׳.
whereas of [the level of] sovev kol almin it is said, “And they believed in Havayah”; and nevertheless it is said, “Know this day,” that it should be drawn into [the level of] actual knowledge (daas), etc.
The light that encompasses the worlds, by contrast, can only be believed: “and they believed in G-d.” Yet the Torah says “Know this day,” meaning that even this should be drawn into real knowledge; this is the kind of knowing that “testimony” describes.




26ויש לבאר פי׳ עדות לישראל ע״ד אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] בנר מערבי עדות היא189 שהשכינה שורה בישראל.
One can explain the meaning of “a testimony for Israel” along the lines of what our Sages, of blessed memory, said about the western lamp: “It is testimony that the Shechinah rests in Israel.”
Another explanation of “a testimony for Israel,” based on the Talmud’s teaching about the western lamp of the Menorah: it was “testimony that the Shechinah rests in Israel.”


ופי׳ העדות הוא ע״י שהי׳ [שהיה] נותן בה שמן כמדת חברותיה ואעפ״כ [ואף על פי כן] היתה דולקת יותר הרבה מהם עד שממנה הי׳ [היה] מתחיל ובה הי׳ [היה] מסיים ה״ז [הרי זה] עדות על השראת השכינה.190
The testimony was that [the Kohen] would put oil into it in the same measure as its fellow [lamps], and nevertheless it burned much longer than they did, so that he would begin [the kindling] from it and end with it; this is testimony to the resting of the Shechinah.
The western lamp received the same amount of oil as the others, yet it burned far longer, so that the kohen began the kindling from it and finished with it. This miracle testified that the Shechinah rested among Israel.




27והרי עכ״ז [עם כל זה] ענין זה הוא עשייה גשמי׳ [גשמיים / גשמיות / גשמית] שהנר דולק יותר ואינו ערוך למהות השראת השכינה
Yet, for all that, this is a physical event, that the lamp burns longer, and it bears no comparison to the essence of the resting of the Shechinah,
The miracle itself was physical, a lamp burning longer, and bears no comparison to the resting of G-d’s presence.


שהוא גילוי אלקות ועכ״ז [ועם כל זה] הוא עדות ממש ע״זשנס זה עם היותו מעשה גשמי הוא עדות ממש על השראת השכינה אע״פ [אף על פי] שאין ערוך זה לזה.
which is a revelation of G-dliness; and nevertheless it is actual testimony to it, for this miracle, though it is a physical event, is actual testimony to the resting of the Shechinah, although the one bears no comparison to the other.
Yet it was true testimony to it. A physical sign can testify to a spiritual reality far beyond it; this prepares the reading of the mitzvos as “testimonies.”




28וכך פי׳ כאן בענין עדות לישראל ע״י שהיו עומדים צפופים ומשתחוים רווחים191192 כו׳ עדות היא ששם עלו193 בירושמ״ע [בירושלים של מעלה] כמ״ש מהרמ״א [מהר״ם אלשיך].
So too here, the meaning of “a testimony for Israel”: [the miracle] that they stood crowded together yet bowed down with ample room, etc., is testimony that “there they went up” to the Jerusalem above, as Rabbi Moshe Alshich writes.
The Mishnah lists among the miracles of the Temple that the people stood crowded together yet had ample room to bow down. That physical miracle was “testimony” that, in going up to the Jerusalem below, they had gone up to the Jerusalem above.


וכך עד״ז המצות נק׳ עדות כמ״ש בדרך עדותיך ששתי194195 והיינו שהציצית הם סימן לבחי׳ שער רישי׳ [רישיה] כעמר נקא196 כו׳
Along the same lines, the mitzvos are called “testimonies,” as it is written, “In the way of Your testimonies I rejoiced.” That is, the tzitzis are a sign of [the level of] “the hair of His head like pure wool,” etc.,
In the same way the mitzvos are called “testimonies.” The tzitzis, for example, are a sign of “the hair of His head like pure wool” in Daniel’s vision, a supernal level they correspond to.


וכן התפילין לגבי תפילין דמארי עלמא197 והסוכה למקיפי׳ [למקיפים] עליונים והרי במהותן אין ערוך זה לזה אעפ״כ [אף על פי כן] הן עדות זה לזה
and likewise the tefillin in relation to the tefillin of the Master of the world, and the sukkah to the supernal encompassing [lights]. In their essence there is no comparison between the one and the other; nevertheless they are testimony to one another,
Tefillin correspond to the “tefillin of the Master of the world,” and the sukkah to the encompassing lights above. The physical mitzvah and its spiritual counterpart are not comparable, yet the one testifies to the other.


וכמו בענין התורה שיש בה נגלה ונסתר הנה אף שהנסתרות לה׳ אלקינו רק הנגלות לנו ולבנינו198 עכ״ז [עם כל זה]
just as with the Torah, which has a revealed [part] and a hidden [part]: although “the hidden things belong to Havayah our G-d,” and only “the revealed things are for us and for our children,” nevertheless
The Torah too has a revealed part and a hidden part. “The hidden things belong to G-d,” and only the revealed things are given to us.


הנה מן הנגלות יש עדות לכל משכיל על דבר199 על הנסתרות וכמו שאנו יודעין מהגוף שהוא חי ומדבר אנו יודעין שיש לנו נפש כו׳
from the revealed things there is testimony, for everyone who “considers a matter,” about the hidden things; just as from the body, which lives and speaks, we know that we have a soul, etc.,
Even so, the revealed part testifies to the hidden part for anyone who thinks it through, just as a living, speaking body testifies that there is a soul within it.


כך מהמצות גשמיות הנגלות לנו יש עדות על פנימיותן וכמ״ש כ״ז [כל זה] במ״א ע״פ וידעת היום200 כו׳.
so from the physical mitzvos, which are revealed to us, there is testimony to their inner dimension, as all this is explained elsewhere on the verse “Know this day,” etc.
So the physical mitzvos, which we can see, testify to their inner dimension. The Alter Rebbe refers to his discourse on “Know this day” for this.




29ועד״ז יתפרש ענין עדות לישראל. פי׳ ישראל הוא בחי׳ אדם דלעילא שעל הכסא וכו׳ כנודע וכמ״ש במ״א בד״ה זכור את אשר עשה לך עמלק201 כו׳. והוא בחי׳ ו״ה שנקרא נגלות לגבי י״ה שנקרא נסתרות.
Along these lines “a testimony for Israel” will be explained. “Israel” is [the level of] the supernal Man (Adam) who is upon the throne, etc., as is known, and as is explained elsewhere in the discourse beginning “Remember what Amalek did to you,” etc. This is [the level of] vav-hei, which is called “the revealed things” in relation to yud-hei, which is called “the hidden things.”
“Israel” above is the supernal “Man” seen upon the throne in the prophet’s vision, a figure of the emotive attributes, as explained in the discourse on “Remember what Amalek did to you.” In terms of the Name, this is vav-hei, the “revealed things,” as against yud-hei, the “hidden things.”




30ואמנם עכ״ז [עם כל זה] נמשך מבחי׳ י״ה להתלבש בו״ה דהיינו ענין מוחין דז״א הנמשך בו מחו״ב [מחכמה ובינה] רק שזו ההארה אינה
Nevertheless, there is drawn from [the level of] yud-hei, to be enclothed in vav-hei, namely the intellect (mochin) of Z’eir Anpin, which is drawn into it from Chochmah and Binah; only this radiance is not
Though yud-hei is hidden, something of it is drawn into vav-hei: the mochin, the intellect, that Z’eir Anpin (the emotive attributes) receives from Chochmah and Binah. But this radiance is not as it is in its source.


כמו שהיא למעלה בבחי׳ י״ה עצמו בחי׳ ישת חשך סתרו כי נתצמצמה עד שתוכל להתלבש בבחי׳ ו״ה ועכ״ז [ועם כל זה] היא מבחי׳ י״ה ולמעלה מעלה מבחי׳ ו״ה ע״כ נק׳ עדות
as it is above, in [the level of] yud-hei itself, [the level of] “He made darkness His hiding place,” for it has been contracted until it can be enclothed in [the level of] vav-hei. Nevertheless, it is from [the level of] yud-hei, far above [the level of] vav-hei; therefore it is called “testimony,”
In yud-hei itself it is the hidden “darkness”; here it has been contracted so that it can enter vav-hei. Still, it comes from yud-hei, far above vav-hei, and so it is called “testimony.”


שהיא עדות ממש על בחי׳ הנסתרות ישת חשך סתרו דאע״פ [דאף על פי] שכמו שהן במהותן ועצמותן א״א להן להתגלות למטה מ״מ נמשך משם בחי׳ גילוי אור בישראל דלעילא עד שהוא עדות ממש על בחי׳ י״ה
for it is actual testimony to [the level of] the hidden things, “He made darkness His hiding place.” For although, as they are in their nature and essence, they cannot be revealed below, nevertheless there is drawn from there a revelation of light into the supernal Israel, so that it is actual testimony to [the level of] yud-hei.
It is true testimony to the hidden things: although they cannot be revealed below as they are, a light from them is revealed in the supernal “Israel,” and that light testifies to yud-hei.


והיינו עדות אותיות דעות בסוד אל דעות הוי׳ והוא בחי׳ הדעת הממשיך ההמשכה מבחי׳202 י״ה שהן חו״ב [חכמה ובינה] לבחי׳ ו״ה שהן בחי׳ המדות ועיין בבינוני׳ ח״א [חלק א׳] פ״ג [פרק ג׳] וע׳ באדר״ז [באדרא זוטא] דרצ״א ע״א דעת דהיא סהדותא203 כו׳
That is, eidus (testimony) has the letters of de’os (knowledge), in the mystery of “Havayah is a G-d of knowledge (de’os).” It is [the level of] Daas (knowledge), which draws the flow from [the level of] yud-hei, which are Chochmah and Binah, to [the level of] vav-hei, which are [the level of] the emotive attributes (middos). See [the Book of] the Beinonim, Part I, chapter 3, and see the Idra Zuta, folio 291, side a: “Daas, which is testimony,” etc.
Eidus (testimony) has the letters of de’os (knowledge), as in “a G-d of knowledge is Havayah.” This is Daas, which carries the flow from Chochmah and Binah (yud-hei) into the emotive attributes (vav-hei), as Tanya chapter 3 explains; the Idra Zuta calls Daas “testimony.”


וכן ג״כ בכל א׳ מישראל למטה ע״ד מ״ש ברבות (וישלח ס״פ ע״ט) בפי׳ י״ה עדות לישראל204 י״ה מעיד עליהן שהן בני אבותיהן כו׳.
So too in every one of Israel below, along the lines of what is said in the [Midrash] Rabbah (Vayishlach, end of chapter 79) on the meaning of “Yah, a testimony for Israel”: Yah testifies of them that they are the children of their fathers, etc.
The same holds for every Jew below. The Midrash reads “Yah, a testimony for Israel” as G-d’s testimony that they are their fathers’ children.


והענין כמ״ש ברבות כי תשא (ס״פ מ״ו) ע״פ ועתה ה׳ אבינו אתה205 כו׳ ובפניהם הם ניכרים שנאמר (ישעי׳ [ישעיה] ס״א [סטרא אחרא]) כל רואיהם יכירום כי הם זרע ברך206 ה׳ והיינו ע״י שיש בכל
The matter is as is said in the [Midrash] Rabbah, Ki Sisa (end of chapter 46), on the verse “And now, G-d, You are our Father,” etc.: by their faces they are recognized, as it is said (Isaiah 61), “All who see them will recognize them, that they are the seed that G-d has blessed.” That is, because there is in each
Another Midrash says that Jews are recognized by their faces, as Isaiah says, “All who see them will recognize them, that they are the seed that G-d has blessed.” This recognizable quality, the Alter Rebbe explains, comes from what is present within every Jew.


א׳ בחי׳ שם הוי׳ ממש כמ״ש במ״א בד״ה ראה אנכי207 נותן208 בחי׳ יו״ד הוא בחי׳ ביטול אליו ית׳ שלמעלה
one [the level of] the Name Havayah itself, as is explained elsewhere in the discourse beginning “See, I set before you.” [The level of] the yud is [the level of] self-nullification (bittul) toward Him, may He be blessed, which is above
In each Jew there is the Name Havayah itself. The yud in a person is bittul, self-nullification before G-d, which is above knowledge and understanding.


מדעת ושכל המושג209 וכמ״ש בבינוני׳ פרק י״ח ובחי׳ ה׳ הוא ענין התבוננות בגדולת ה׳ וב׳ בחי׳ אלו נקראו תרין ריעין דלא מתפרשין210 ונק׳ נקודה בהיכלא.
knowledge and comprehending intellect, as is written in [the Book of] the Beinonim, chapter 18; and [the level of] the hei is contemplation of the greatness of G-d. These two levels are called “two companions that never part,” and they are called “a point in a palace,”
Tanya chapter 18 explains this level of the soul’s Chochmah. The hei is contemplation of G-d’s greatness, and the two are called “two companions that never part” and “a point in a palace.”


שהה״א וההתבוננות הוא היכל לגילוי בחי׳ הביטול של היו״ד כו׳ וזהו ענין י״ה עדות לישראל כו׳ ששם עלו כו׳.211
for the hei, contemplation, is a palace for the revelation of [the level of] the self-nullification of the yud, etc. This is “Yah, a testimony for Israel,” etc., “for there they went up,” etc.
The hei, contemplation, is the “palace” in which the yud’s self-nullification is revealed. This is “Yah, a testimony for Israel”: yud-hei shining in every Jew.




31וזהו הנמשך ומתגלה212 ע״י קיום מצות ל״ת [לא תעשה] שענינם בחי׳ אתכפיא וביטול וזהו ששם עלו כו׳ להודות לשם213 הוי׳.
This is what is drawn down and revealed through fulfilling the prohibitive commandments, whose nature is [the level of] subjugation (iskafya) and self-nullification. This is “for there they went up,” etc., “to give thanks (lehodos) to the Name of Havayah.”
This light of yud-hei is drawn down through the prohibitions, whose nature is subjugation and self-nullification. This is why the verse ends “to give thanks (lehodos) to the Name of Havayah.”


כי פי׳ להודות היינו בבחי׳ הודאה וביטול לבחי׳ שלמעלה מההשגה מה דלית מח״ת [מחשבה תפיסא] ביה כלל.
For “lehodos” means in [the manner of] acknowledgment (hoda’ah) and self-nullification toward [the level] that is above apprehension, that which “no thought can grasp at all.”
Lehodos is read as hoda’ah, “acknowledgment”: bowing to what is beyond understanding, which no thought can grasp.




32וכנודע שיש הפרש בין ברכה להודאה דהברכה ענינו ההמשכה בבחי׳ גילוי. אבל הודאה היינו בבחי׳ שלמעלה מהשגה וגילוי וכמ״ש סד״ה יהודה אתה יודוך אחיך214 ובסידור בביאור ע״פ אתה הצבת כל גבולות ארץ215 כו׳
As is known, there is a difference between blessing (berachah) and acknowledgment (hoda’ah): blessing is a drawing down in a revealed way, whereas acknowledgment is toward [the level] that is above apprehension and revelation, as is explained at the end of the discourse beginning “Yehudah, you, your brothers shall acknowledge,” and in the Siddur, in the explanation on “You established all the boundaries of the earth,” etc.
Blessing (berachah) means drawing something down into revelation; acknowledgment (hoda’ah) means bowing to what is beyond grasp and revelation. The Alter Rebbe refers to his discourse “Yehudah, you, your brothers shall acknowledge,” and to the Siddur’s explanation of “You established all the boundaries of the earth.”


ע״ש ועד״ז הוא ההפרש ג״כ בין מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] דמ״ע [דמצות עשה] שהן בבחי׳ ו״ה בחי׳ רמ״ח אברים שהאור נמשך בבחי׳ גילוי בתוך הכלי.
See there. Along these lines is also the difference between the positive commandments and the prohibitive commandments: the positive commandments, which are in [the level of] vav-hei, [the level of] the 248 limbs, where the light is drawn in a revealed way into the vessel,
The same difference separates the positive commandments from the prohibitions. The positive commandments belong to vav-hei, the 248 limbs, where light enters a vessel openly.


זהו כמו בחי׳ ברכה ולכן מברכים על הרבה מ״ע [מצות עשה]. אבל בחי׳ ל״ת [לא תעשה] שהן בבחי׳ י״ה עלמא דאתכסיא אינו נתפס בשום השגה רק בבחי׳ הודאה.
are like [the level of] blessing, and therefore one recites a blessing over many positive commandments. But [the level of] the prohibitions, which are in [the level of] yud-hei, the hidden world, is not grasped in any apprehension, only in [the manner of] acknowledgment.
So they are like blessing, which is why many positive commandments are preceded by a blessing. The prohibitions belong to yud-hei, the hidden world, which no understanding can hold, and so they are like acknowledgment.




33ולכן אין בה קום ועשה להיות בבחי׳ כלי כ״א בבחי׳ לא. וזהו שבטי יה עדות לישראל להודות לשם הוי׳ שבבחי׳ זו אין שייך רק הודאה216 כו׳.
Therefore there is in it no “arise and do” that would be [in the manner of] a vessel, but only [the mode of] “no.” This is “the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah”: at this level only acknowledgment applies, etc.
That is why a prohibition has no “arise and do,” no deed that would be a vessel; it is only a “no.” And so the verse says of “the tribes of Yah” that they “give thanks” (acknowledge): at that level only acknowledgment fits.


ובכ״ז [ובכל זה] יובן ג״כ הטעם דע״י אתכפיא סט״א [סטרא אחרא] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא217218 כי זו היא בחי׳ ומדרגת הל״ת [הלא תעשה] שהוא בחי׳ ולא תחללו219 כו׳
With all this one will also understand the reason why through the subjugation of the sitra achra “the glory of the Holy One, blessed be He, rises above”: for this is the level and rank of the prohibitions, which is [the level of] “And you shall not profane,” etc.:
This also answers the question raised at the start of section 2: why subduing the other side raises G-d’s glory. Subduing it is the service of the prohibitions, “you shall not profane,” not making a void.


להיות עוצם עיניו מראות ברע220 וכו׳ וכן בשאר כל החושים וכן בפנימית המדות שלא להמשך אחר התאות ואהבות גופנים אשר לא לה׳ המה.
to be one who “shuts his eyes from looking upon evil,” etc., and likewise with all the other senses, and likewise in the inner dimension of the emotive attributes, not to be drawn after cravings and bodily loves, which “are not G-d’s.”
In practice this means closing one’s eyes to evil, restraining all the senses, and, inwardly, not following the cravings and bodily loves that “are not G-d’s.”




34וכן בשאר כל המדות כנודע ומבואר בספרים הרי כ״ז [כל זה] הוא ענין להסיר הכיסוי המסתיר ומונע אור קדושת ה׳ ומעורר וממשיך מבחי׳ יו״ד ה״י בחינת הנסתרות לה׳ אלקינו221 ישת חשך סתרו222 שלמעלה ממ״ע [ממצות עשה] כנ״ל:
And likewise with all the other attributes, as is known and explained in the books. All this is to remove the covering that conceals and holds back the light of G-d’s holiness, and it arouses and draws down from [the level of] yud-hei, [the level of] “the hidden things belong to Havayah our G-d,” “He made darkness His hiding place,” which is above the positive commandments, as mentioned above.
The same applies to all the emotive attributes, as the books of Chassidus explain. All this removes the covering that hides G-d’s holy light, and so draws down from yud-hei, the hidden things, “He made darkness His hiding place,” which is higher than the positive commandments.




35קיצור. ששם עלו כו׳ בבחי׳ כעיר שחוברה223 כו׳. ירושמ״ט [ירושלים של מטה] בחי׳ ה׳ אחרונה וירושמ״ע [וירושלים של מעלה] ה׳ ראשונה
Summary. “For there [they] went up,” etc., in [the manner of] “a city that is joined,” etc. The Jerusalem below is [the level of] the final hei, and the Jerusalem above is the first hei.
A summary of section 4. “For there they went up” refers to “a city that is joined”: the Jerusalem below is the final hei of the Name and the Jerusalem above is the first hei.


וזהו ענין שבטים שבטי224 י״ה. עדות לישראל כי היא עלמא דאתכסיא ע״כ ע״ז שייך עדות.
This is “the tribes, the tribes of Yah.” “A testimony for Israel,” since it is the hidden world; therefore testimony applies to it.
“The tribes of Yah, a testimony for Israel” refers to the hidden world, and testimony applies only to what is hidden.


וכן המצות נק׳ בדרך עדותיך225 תפילין על תפילין דמארי עלמא226 כן גם בעלמא דאתגליא מאיר בחי׳ עדות אותיות דעות מבחי׳ עלמא דאתכסי׳
Likewise the mitzvos are called “the way of Your testimonies”: tefillin [testify] to the tefillin of the Master of the world. So too in the revealed world there shines [the level of] testimony, which has the letters of “knowledge,” from [the level of] the hidden world;
The mitzvos are “testimonies,” such as tefillin to the tefillin of the Master of the world. In the revealed world there shines a “testimony,” a knowledge (de’os), of the hidden world.


וכן גם בנפש האדם מאיר בחי׳ י״ה. (ופי׳ להודות כי ברכה והודאה זהו כענין מ״ע [מצות עשה] ומצות ל״ת [לא תעשה]):
and so too in the soul of man [the level of] yud-hei shines. (And the meaning of “to give thanks”: blessing and acknowledgment are like the positive commandments and the prohibitive commandments.)
Yud-hei also shines in the human soul. The closing note recalls that blessing and acknowledgment correspond to the positive commandments and the prohibitions.




Section 5 · ¶36–44
The double “Mishkan”: eileh and the Mishkan of the Testimony
36ה וזהו אלה פקודי המשכן משכן העדות.227 כפל לומר ב״פ [ב׳ פעמים] משכן והם ב׳ בחי׳ הנ״ל דירושלים שלמטה ובחי׳ כעיר שחוברה לה כו׳ והיינו שע״י מ״ע [מצות עשה] נעשה בחי׳ יחוד ו״ה דהוי׳.
5. This is [the meaning of] “These are the accounts of the Mishkan, the Mishkan of the Testimony.” It doubles [the word], saying “Mishkan” twice, and these are the two levels mentioned above: [the level] of the Jerusalem below, and [the level of] “a city that is joined to it,” etc. That is, through the positive commandments there comes about [the level of] the union of vav-hei of Havayah.
Section 5 returns to the opening verse and answers the first question, why “Mishkan” is said twice. The two Mishkans are the two levels just explained: the Jerusalem below and the Jerusalem above; the first, the union of vav-hei, is brought about by the positive commandments.


וזהו בחי׳ משכן סתם ושכנתי בתוכם228 בחי׳ השראת השכינה ה׳ תתאה השוכן אתם229 ויחודה עם בחי׳ הוא״ו וכענין קדוש בוי״ו
This is [the level of] the Mishkan without qualification, “and I will dwell within them,” [the level of] the resting of the Shechinah, the lower hei, “which dwells with them,” and its union with [the level of] the vav, as in [the teaching] “kadosh (holy) with a vav,”
The plain “Mishkan” is the dwelling of the Shechinah, the lower hei, “which dwells with them,” and its union with the vav. This is called “kadosh with a vav”: holiness that is drawn down.


שהוא המשכת הארה מבחי׳ קדש העליון והוא נמשך ע״י רמ״ח מ״ע [מצות עשה] ואח״כ משכן העדות הוא בחי׳ י״ה
which is the drawing down of a radiance from [the level of] the supernal Kodesh (holiness); this is drawn through the 248 positive commandments. And then “the Mishkan of the Testimony” is [the level of] yud-hei,
That drawing down is a radiance from the supernal Kodesh (the higher holiness), brought down by the 248 positive commandments. The “Mishkan of the Testimony” is a second, higher level, yud-hei.


וזהו ג״כ ענין קדש העליון מה שלמעלה מבחי׳ קדוש בוי״ו עמ״ש מזה בד״ה צאינה וראינה230 בנות ציון231 והוא הנמשך ע״י מל״ת [מצות לא תעשה].
and this too is the supernal Kodesh, that which is above [the level of] “kadosh with a vav”; see what is written on this in the discourse beginning “Go out and see, O daughters of Zion.” And it is drawn through the prohibitive commandments.
The Mishkan of the Testimony is the supernal Kodesh itself, above “kadosh with a vav,” and it is drawn down by the prohibitions. The Alter Rebbe refers to the discourse “Go out and see, O daughters of Zion” for this.




37וביאור הדברים הנה פי׳ אלה פקודי לשון אלה הוא כמ״ש שאו מרום עיניכם232 וראו מי ברא אלה.
The explanation of the matter: the meaning of “These (eileh) are the accounts”: the word eileh is as it is written, “Lift up your eyes on high and see: Who (mi) created these (eileh)?”
Now the first word of the verse, eileh, “these.” Isaiah’s “Lift up your eyes on high and see: Who created these?” pairs eileh with mi, “who.”


כי אלה הוא לשון גילוי ומי הוא לשון נסתר דקיימא לשאלה מי הוא זה ואיזהו שלא נודע מהותו.233
For eileh is a term of revelation, and mi is a term of the hidden, which stands as a question, “Who is this, and which is it?”, whose essence is not known.
Eileh, “these,” points at something visible; mi, “who,” is a question about what is unknown. As the Zohar puts it, mi “stands as a question”: its essence is not known.




38והענין כי אלה הוא בחי׳ המדות שנק׳ והנגלות כנ״ל ונמשכים ונולדים מן השכל וההתבוננו׳ [וההתבוננות] הוא בחי׳ בינה אם הבנים234235 שנק׳ מי236 וכנודע בפי׳ לך ה׳ הגדולה והגבורה וגו׳
The matter is that eileh is [the level of] the emotive attributes (middos), which are called “the revealed things,” as mentioned above, and which are drawn and born from the intellect and contemplation, which is [the level of] Binah (understanding), “the mother of the children,” called mi, as is known from the explanation of “Yours, G-d, is the greatness and the might,” etc.,
Eileh is the emotive attributes, the “revealed things,” born from intellect and contemplation, which is Binah, “the mother of the children,” called mi. The verse “Yours, G-d, are the greatness and the might” lists those attributes.


שהן ששה מדות וכולם בטלים במקור׳ [במקורה] לך ה׳ כו׳ אותיות לך הם נש״ב [נ׳ שערי בינה] שהוא בחי׳ מי ברא אלה
which are six attributes, and all of them are nullified in their source, “Yours (lecha), G-d,” etc. The letters of lecha are the fifty gates of Binah, which is [the level of] “Who created these.”
The verse names six attributes, all nullified in their source, “Yours (lecha).” The letters of lecha (lamed, chaf) equal 50, the fifty gates of Binah, which is mi, the source of eileh.


והנה נקראו הששה מדות אלה237 כי כל מדה כלולה מכל הששה עולה מספר ל״ו שהוא בגימט׳ [בגימטריא] אלה
The six attributes are called eileh because each attribute is comprised of all six, which comes to the number 36, which is the numerical value of eileh.
Each of the six attributes includes all six, making 36, the numerical value of eileh (alef 1, lamed 30, hei 5).


וגם אלה אותיות לאה238 שילדה ששה בנים הם ששה מדות הנ״ל נמצא אלה הוא בחי׳ וא״ו דשם הוי׳ דהיינו ששה מדות שכל אחד כלול מששה.239
Also, eileh has the letters of Leah, who bore six sons, which are the six attributes mentioned above. It follows that eileh is [the level of] the vav of the Name Havayah, that is, the six attributes, each one comprised of six.
Eileh also has the letters of Leah, who bore six sons, the six attributes. So eileh is the vav of the Name, whose numerical value is six: six attributes, each made of six.




39וזהו ענין ששה סדרי משנה שהן בחי׳ הששה מדות העליונות למעלה ולמטה מלובשים בשיתא סדרי משנה זרעים מועד כו׳.
This is [the meaning of] the six orders of the Mishnah, which are [the level of] the six supernal attributes above, and below they are enclothed in the six orders of the Mishnah, Zeraim, Moed, etc.
The six orders of the Mishnah correspond to the six supernal attributes: above they are the attributes, and below they are clothed in the six orders, Zeraim, Moed and the rest.


וכל סדר כלול מן כל הששה כי הרי סדר זרעים כלול גם מדינים דסדר מועד ושאר הסדרים וכן סדר מועד כלול מכולם וכן שאר הסדרים ועי״ז עולה מספר אלה.
Each order is comprised of all six: the order of Zeraim also includes laws of the order of Moed and of the other orders, and likewise the order of Moed includes all of them, and so too the other orders; and through this the number of eileh is reached.
Each order also contains laws belonging to the others, so each order contains all six, and together they also make 36, eileh.




40וזהו אלה פקודי המשכן. פי׳ פקודי הוא כמו ענין ופקדת נוך240 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] חייב אדם לפקוד241 את אשתו שהיחוד נק׳ פקידה.
This is “These are the accounts (pekudei) of the Mishkan.” Pekudei is as in “and you shall visit (ufakadta) your dwelling,” and as our Sages, of blessed memory, said, “A man is obligated to visit (lifkod) his wife,” for union is called pekidah.
Now the word pekudei. It is read in the sense of pekidah, “visiting,” as in Job’s “you shall visit your dwelling” and the Talmud’s “a man is obligated to visit his wife,” both of which refer to marital union. So pekudei means union.


ופי׳ פקודי המשכן שהמשכן הוא בחי׳ ה״א אחרונה דשם ה׳ כנ״ל הנק׳ שכינה והיא מקור ושרש נש״י [נשמות ישראל] ולהיות פקודי המשכן בחי׳ יחוד
The meaning of “the pekudei of the Mishkan”: the Mishkan is [the level of] the final hei of the Name Havayah, as mentioned above, which is called the Shechinah, and it is the source and root of the souls of Israel. For there to be “the pekudei of the Mishkan,” [the level of] the union
The Mishkan is the final hei of the Name, the Shechinah, the source of the souls of Israel. Its “pekudei” is its union with the vav.


ו״ה הוא ע״י בחי׳ אלה שית סדרי משנה שע״י עסק התורה שבבחי׳ ו׳ נעשה יחוד ו״ה והוא בחי׳ יחוד קוב״ה [קודשא בריך הוא] ושכינתי׳ שנעשה ע״י עסק התורה
of vav-hei, is through [the level of] eileh, the six orders of the Mishnah: for through Torah study, which is in [the level of] the vav, the union of vav-hei comes about. This is [the level of] the union of the Holy One, blessed be He, and His Shechinah, which comes about through Torah study,
That union is brought about by eileh, the six orders of the Mishnah: Torah study, which belongs to the vav, unites vav with hei. This is the union of “the Holy One, blessed be He, and His Shechinah,” brought about by Torah study.


כי פי׳ קוב״ה [קודשא בריך הוא] היינו קדוש בוא״ו מה שנמשך הארה מבחי׳ קדש העליון להיות מאיר בבחי׳ ממכ״ע [ממלא כל עלמין] הנק׳ שכינה
for “the Holy One, blessed be He” (Kudsha Brich Hu) means “kadosh with a vav”: that a radiance is drawn from [the level of] the supernal Kodesh to shine in [the level of] the light that fills all worlds (memalei kol almin), which is called the Shechinah.
“The Holy One, blessed be He” means “kadosh with a vav,” holiness drawn down from the supernal Kodesh to shine in the light that fills the worlds, which is called the Shechinah.


(וכמ״ש פי׳ וענין יחוד זה באריכות ע״פ ששים המה מלכות242243 כו׳ ע״ש) וכן גם ע״י שאר כל רמ״ח מ״ע [מצות עשה] נעשה יחוד זה ונקרא ג״כ אלה.244
(As the meaning and nature of this union is explained at length on the verse “There are sixty queens,” etc.; see there.) Likewise, through all the rest of the 248 positive commandments this union comes about, and it too is called eileh,
The Alter Rebbe refers to the discourse on “There are sixty queens” for a fuller account of this union. All the other positive commandments bring about the same union and are also called eileh.


כמ״ש אלה המצות245 וכתיב אלה העדות והחוקים246 וכמ״ש אלה מועדי247 הוי׳. וע׳ ברבות ר״פ ויקהל.
as it is written, “These are the commandments,” and it is written, “These are the testimonies and the statutes,” and as it is written, “These are the appointed festivals of G-d.” See the [Midrash] Rabbah at the beginning of Parshas Vayakhel.
So the Torah says “These are the commandments,” “These are the testimonies and the statutes,” and “These are the appointed festivals of G-d.”


וז״ש [וזהו שכתוב] פקודי לשון רבים כי ע״י כל מצוה מרמ״ח מ״ע [מצות עשה] נמשך בחי׳ יחוד לפי בחי׳ המצוה ההיא ושרשה למעלה.
This is why it says pekudei, in the plural: for through each mitzvah of the 248 positive commandments [the level of] union is drawn down, according to [the level of] that mitzvah and its root above.
That is why pekudei is plural: each of the 248 positive commandments brings about its own union, according to that mitzvah and its root above.




41וז״ש [וזהו שכתוב] ברבות באיכה ע״פ על אלה אני בוכיה248 על ביטול תורה הה״ד [הדא הוא דכתיב] אלה החוקים והמשפטים.249
This is what is said in the [Midrash] Rabbah on Eichah, on the verse “For these (eileh) I weep”: “For the neglect of Torah, as it is written, ‘These are the statutes and the judgments’;
The Midrash on Lamentations reads “For these (eileh) I weep” as weeping for the neglect of Torah, since the Torah says “These are the statutes and the judgments.”


על ביטול קרבנות הה״ד [הדא הוא דכתיב] אלה תעשו לה׳ במועדיכם250 דהיינו כי ע״י כ״ז [כל זה] נמשך בחי׳ אלה פקודי המשכן בחי׳ ההמשכה מסוכ״ע בממכ״ע [בממלא כל עלמין] שזהו הנק׳ אלה.
for the cessation of the offerings, as it is written, ‘These you shall offer to G-d on your appointed festivals.’” That is, through all these there is drawn [the level of] “These are the accounts of the Mishkan,” [the level of] the drawing down from the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin), which is what is called eileh.
It also reads it as weeping for the cessation of the offerings, since the Torah says “These you shall offer to G-d on your festivals.” Torah and offerings draw down “These are the accounts of the Mishkan,” the light that encompasses the worlds into the light that fills them.




42ולכן בחורבן בהמ״ק [בית המקדש] נאמר על אלה אני בוכיה251 היינו על הסתלקות האור והגילוי הנקרא אלה כו׳
Therefore, at the destruction of the Holy Temple it is said, “For these (eileh) I weep”: that is, for the withdrawal of the light and revelation that is called eileh, etc.,
So at the destruction of the Temple the verse says “For these I weep”: the weeping is over the withdrawal of the revealed light called eileh.


שחזר למקורו בבחי׳ העלם וכמ״ש בזח״א [בזהר חלק א] ויגש דף ר״י [רבינו יצחק] ע״א בגין דוי״ו אתרחק ואסתלק מינה וכדין רחל מבכה252253 כו׳ ע״ש.
which returned to its source, in [a state of] concealment, as is written in the Zohar, Part I, Vayigash, folio 210, side a: “Because the vav went far off and withdrew from her, then ‘Rachel weeps,’” etc. See there.
That light returned to its hidden source. The Zohar says that when the vav withdrew from the hei, “Rachel weeps,” Rachel being the Shechinah bereft of her union.




43וכ״ז [וכל זה] הוא בחי׳ משכן סתם והוא אותיות ו״ה שנק׳ והנגלות וזהו אלה לשון התגלות כדלעיל.
All this is [the level of] the Mishkan without qualification, which is the letters vav-hei, called “the revealed things”; and this is eileh, a term of revelation, as above.
All this, eileh and its union, is the plain Mishkan: vav-hei, the “revealed things,” and eileh is a word of revelation.


אבל משכן העדות הוא בחי׳ משכן דלעילא בבחי׳ ירושלים שלמעלה דהיינו בחי׳ י״ה שנק׳ נסתרות כנ״ל
But “the Mishkan of the Testimony” is [the level of] the supernal Mishkan, in [the level of] the Jerusalem above, that is, [the level of] yud-hei, which is called “the hidden things,” as mentioned above.
The Mishkan of the Testimony is the higher Mishkan, the Jerusalem above, yud-hei, the “hidden things.”


ולכך נק׳ משכן העדות דעדות שייך על הנסתרות דוקא כנ״ל וכמ״ש לעיל בפי׳ שבטי י״ה עדות לישראל254 ויחוד זה די״ה הוא ע״י המל״ת [המצות לא תעשה] ששרשן מבחי׳ י״ה כנ״ל
Therefore it is called “the Mishkan of the Testimony,” for testimony applies specifically to the hidden things, as mentioned above, and as explained above on the meaning of “the tribes of Yah, a testimony for Israel.” And this union of yud-hei is through the prohibitive commandments, whose root is from [the level of] yud-hei, as mentioned above.
That is why it is called the Mishkan of the Testimony: testimony belongs to what is hidden, as explained on “the tribes of Yah, a testimony for Israel.” The union of yud-hei is brought about by the prohibitions, which are rooted there.


(ושני בחי׳ אלו הוא בחי׳ שכינתא תתאה ושכינתא עלאה255256 ועמ״ש מזה ע״פ שה״ש [שיר השירים]257 כו׳ שהם ב׳ בחי׳ מס״נ [מסירות נפש] דק״ש [דקריאת שמע] באחד ובכל נפשך258 וכמו שיתבאר ג״כ לקמן דפסוק ראשון דק״ש [דקריאת שמע] הוא בחי׳ משכן העדות ופסוק ואהבת הוא בחי׳ משכן סתם):
(These two levels are [the levels of] the lower Shechinah and the upper Shechinah. See what is written on this on the verse “The Song of Songs,” etc.: they are the two levels of self-sacrifice (mesirus nefesh) in the Shema, in “One” and in “with all your soul.” And as will also be explained below, the first verse of the Shema is [the level of] “the Mishkan of the Testimony,” and the verse “And you shall love” is [the level of] the Mishkan without qualification.)
The two Mishkans are the lower and upper Shechinah. They correspond to the two kinds of self-sacrifice in the Shema, in “One” and in “with all your soul”; later the maamar will show that the first verse of the Shema is the Mishkan of the Testimony and “And you shall love” is the plain Mishkan.




44קיצור. ענין אלה מי. ברא אלה.259 וא״ו מדות הכלולים מוא״ו. קדוש בוי״ו ש״ס [ששה סדרי משנה] משנה. אלה המצות260 זהו פקודי המשכן יחוד ו״ה וזהו על אלה אני בוכיה.261 ומשכן העדות זהו בחי׳ י״ה:
Summary. Eileh and mi: “created these.” The vav: the attributes, each comprised of six. “Kadosh with a vav”; the six orders of the Mishnah. “These are the commandments”: this is “the accounts of the Mishkan,” the union of vav-hei, and this is “For these I weep.” And “the Mishkan of the Testimony” is [the level of] yud-hei.
A summary of section 5: eileh and mi (“Who created these”); the vav as the six attributes each made of six; “kadosh with a vav” and the six orders of the Mishnah; “These are the commandments” as the union of vav-hei, whose loss is “For these I weep”; and the Mishkan of the Testimony as yud-hei.




Section 6 · ¶45–51
Eidus as adi: the crowns, eternity, and “at the word of Moshe”
45ו והנה להבין מעט עוד בפי׳ וענין משכן העדות ועדות לישראל262 הנה מלבד הפירוש הנז״ל [הנזכר לעיל] שהוא לשון עדות לפי שהוא בחי׳ עלמא דאתכסיא יש עוד טעם למה שנק׳ עדות.
6. Now, to understand a little more of the meaning and nature of “the Mishkan of the Testimony” and “a testimony for Israel”: besides the explanation mentioned above, that it is a term of testimony because it is [the level of] the hidden world, there is another reason why it is called eidus.
Section 6 offers a further reason why the Mishkan is called “of the Testimony” (eidus) and Israel “a testimony,” beyond the reason already given, that testimony applies to the hidden world.


ויובן בהקדים תחלה ענין הפסוק (ביחזקאל סי׳ י״ו ז׳) רבבה כצמח השדה נתתיך ותרבי ותגדלי ותבואי בעדי עדיים263 והביא רש״י [רבי שלמה יצחקי] שם ב׳ פירושים.264
This will be understood by first explaining the verse (in Ezekiel, chapter 16[, verse] 7), “I made you myriads, like the growth of the field, and you increased and grew and came with adi adayim.” Rashi there brings two explanations.
The new reason comes from Ezekiel’s description of Israel in Egypt: “like the growth of the field… you came with adi adayim.” Rashi gives two meanings of adi adayim.


הא׳ לשון עד כמו בטחו בה׳ עדי עד265 (בישעי׳ [בישעיה] סי׳ כ״ו) השני לשון עדי דהיינו ענין קישוטים266
The first: a term of ad, as in “Trust in G-d forever and ever (adei ad)” (in Isaiah, chapter 26). The second: a term of adi, that is, ornaments,
The first meaning is “eternity,” as in “Trust in G-d forever and ever (adei ad).” The second is “ornaments.”


כמו את עדים מהר חורב267268 שארז״ל [שאמרו רבותינו זכרונם לברכה] (פ״ט דשבת דפ״ח ע״א) שהן שני כתרים שקשרו להן אחד כנגד נעשה וא׳ כנגד נשמע.
as in “their ornaments (edyam) from Mount Chorev,” which our Sages, of blessed memory, said (chapter 9 of Shabbos, folio 88, side a) are the two crowns that were tied on them, one for “we will do” and one for “we will hear.”
The ornaments are those of “their ornaments from Mount Chorev,” which the Talmud explains as the two crowns placed on each Jew at Sinai, one for “we will do” and one for “we will hear.”


ופי׳ כצמח השדה היינו עד״מ צמח השדה שלא יצמח כ״א אחר ביטולו והתכללותו בכח הצומח והוא ענין רקבון הגרעין שנעשה בחי׳ אין ונכלל בכח הצומח ואח״כ
The meaning of “like the growth of the field”: by way of analogy, the growth of the field sprouts only after its nullification and its inclusion in the power of growth. This is the rotting of the seed, which becomes [the level of] nothing (ayin) and is included in the power of growth; and afterwards
“Like the growth of the field”: a plant sprouts only after the seed rots and loses its form, becoming “nothing” and merging into the soil’s power of growth.


יצמיח בו כח הצומח והטעם הוא לפי שלא יוכל להיות התהוות יש מיש כ״א כאשר יבא בחי׳ היש לבחי׳ הביטול באין תחלה (ועמ״ש מזה בת״א [בתורה אור] בד״ה קחו מאתכם תרומה).269
the power of growth makes it grow. The reason is that something cannot come into being from something, but only when [the level of] the something first comes to [the level of] nullification, into nothing. (See what is written on this in Torah Ohr, in the discourse beginning “Take from among you an offering.”)
Only then does the power of growth make it sprout. The principle is that a new “something” cannot come from an existing something; it must first be reduced to nothing. The Alter Rebbe refers to the Torah Ohr discourse “Take from among you an offering.”


וכך יובן בכנס״י [בכנסת ישראל] בגלות מצרים שהיו משועבדים שם בתכלית שזהו כמשל רקבון הגרעין והיינו בחי׳ לב נשבר ונדכה270 עד שנעשו בבחי׳ אין ועי״ז אח״כ ותרבי ותגדלי ותבואי ותגדלי ע״ד
So it will be understood with the Community of Israel in the exile of Egypt, where they were utterly enslaved, which is like the analogy of the rotting of the seed: that is, [the level of] “a broken and crushed heart,” until they became [the level of] nothing. Through this, afterwards, “you increased and grew and came”: “and grew,” in the manner of
So it was with Israel in Egypt: the harsh enslavement was like the seed rotting, bringing them to a broken and crushed heart, to “nothing.” Through this they afterwards “increased and grew,” and “grew” here means becoming great.


כי מי גוי גדול כו׳ וכמ״ש ברבות ר״פ לך לך271 ע״פ ואעשך לגוי גדול272 אותה אומה שכתוב בה
“For which is a great nation,” etc., as is said in the [Midrash] Rabbah at the beginning of Parshas Lech Lecha, on the verse “And I will make you a great nation”: “That nation of which it is written,
That greatness is the one in “For which is a great nation.” The Midrash on G-d’s promise to Avraham, “I will make you a great nation,” says that this means the nation of which it is written “For which is a great nation.”


כי מי גוי גדול273 אעמיד ממך והיינו כמ״ש כי חלק274275 הוי׳ עמו שנאמר בו גדול276 הוי׳ כו׳.
‘For which is a great nation,’ I will raise up from you.” That is, as it is written, “For G-d’s portion is His people,” of whom it is said, “Great is G-d,” etc.
Israel are “great” because they are G-d’s portion, and of G-d it is said, “Great is G-d.”




46וזהו וקרבתנו מלכנו לשמך הגדול.277 גם ע״ד מ״ש בד״ה ויהי בשלח פרעה278279 שמבררים בחי׳ הנצוצי׳ [הנצוצין / הנצוצים] שנפלו מעולם התהו מה שלקח הבכורה מעשו שנק׳ בנו הגדול280 כו׳ וע״ד והאופנים ברעש גדול281 וכמ״ש במ״א בד״ה האזינו השמים.282283284
This is [the meaning of] “And You have brought us near, our King, to Your great Name.” Also, along the lines of what is explained in the discourse beginning “And it was when Pharaoh sent,” that they refine [the level of] the sparks that fell from the World of Tohu, [namely] the taking of the birthright from Esav, who is called “his elder (gadol) son,” etc.; and along the lines of “And the Ofanim, with a great noise,” as is explained elsewhere in the discourse beginning “Listen, O heavens.”
This greatness is what the morning prayer asks for: “And You have brought us near, our King, to Your great Name.” It also connects with the refining of the sparks that fell from the World of Tohu, as Yaakov took the birthright from Esav, called “his great son,” and with the angels called Ofanim, who praise “with a great noise”; for these the Alter Rebbe refers to his discourses on “And it was when Pharaoh sent” and “Listen, O heavens.”




47ותבואי בעדי עדיים שזכו לקבלת התורה שעז״נ [שעל זה נאמר] בעטרה שעטרה לו אמו285 ביום חתונתו וקשרו להם ג״כ שני כתרים כו׳ כנ״ל.
“And you came with adi adayim”: that they merited to receive the Torah, of which it is said, “with the crown with which his mother crowned him on the day of his wedding”; and two crowns were also tied on them, etc., as mentioned above.
“You came with adi adayim” means that they merited to receive the Torah, of which the Song says “with the crown with which his mother crowned him on his wedding day,” and at which the two crowns were tied on them.


והענין כי העטרה הוא בחי׳ מקיף דהיינו מה שאינו יכול לבוא בהתגלות בהשגת המהות והוא
The matter is that the crown is [the level of] an encompassing (makif) [light], that is, what cannot come into revelation in apprehension of its essence; and it is
A crown rests above the head, not inside it; so a crown stands for an encompassing light (makif), which cannot be revealed or grasped from within.


בחי׳ ישת חשך סתרו בחי׳ רעוא דכל רעוין286287 אנכי מי שאנכי288 סתימא דכ״ס [דכל סתימין]289 נורא תהלות290 דלא ידע ליה בר איהו291 שמשם נמשך להם הארה
[the level of] “He made darkness His hiding place,” [the level of] “the Will of all wills,” “Anochi, who I am,” “the Concealed of all concealed,” “awesome in praises,” “whom none knows but He,” from where a radiance was drawn to them.
Its source is the hidden level, “He made darkness His hiding place,” described with the Zohar’s names for what is beyond grasp: “the Will of all wills,” the Concealed of all concealed, “whom none knows but He.” From there a radiance was drawn to Israel at Sinai.


והוא כמש״ל [כמה שכתוב לעיל] בענין הל״ת [הלא תעשה] שעל ידם נמשך מבחי׳ י״ה הנק׳ נסתרות וע״כ נק׳ משכן העדות לשון עדי וקישוט כמו עדי עדיים.
This is as explained above concerning the prohibitions, through which there is drawn down from [the level of] yud-hei, called “the hidden things.” Therefore it is called “the Mishkan of the Testimony (eidus),” a term of adi, ornament, as in adi adayim.
This is the level drawn down by the prohibitions, yud-hei, the hidden things. So eidus, in “the Mishkan of the Testimony,” is also adi, ornament, as in adi adayim.




48וגם הוא לשון נצחיות כמו עדי עד כי בחי׳ כתרים הנ״ל הם המשכת א״ס ב״ה והרי בחי׳ א״ס כשמו כן הוא למעלה עד אין קץ
It is also a term of eternity, as in adei ad, for [the level of] the crowns mentioned above is a drawing down of the Infinite One (Ein Sof), blessed be He, and [the level of] Ein Sof is as its name: it is above, without end,
Adi also means eternity. The crowns are a drawing down of Ein Sof, the Infinite, which, as its name says, has no end above.


וכמאמר הכל ירוממוך סלה292293 שיש עליות אין קץ בהשגת אלקות כי בכל מקום שנאמר נצח סלה ועד אין לו הפסק (וע׳ בזהר פ׳ ויקרא דף כ׳ סע״א [סוף עמוד א] מענין סלה ובמק״מ [ובמקדש מלך] שם)
as in the saying, “All shall exalt You, Selah,” for there are endless ascents in the apprehension of G-dliness; for “wherever it says netzach, selah or va’ed, it has no interruption.” (See the Zohar, Parshas Vayikra, folio 20, end of side a, on the matter of selah, and the Mikdash Melech there.)
So the prayer says “All shall exalt You, Selah”: there are endless ascents in grasping G-dliness, for the Talmud says that “selah” means without interruption. The Alter Rebbe refers to the Zohar on Vayikra and its commentary Mikdash Melech on “selah.”


והיינו שזכו294 לבחי׳ הנצחיות, וגם בפי׳ עדי עדיים י״ל [יש לומר] שנכלל ג״כ לשון עד הפשוט כמו עד פה295 תבוא296 (באיוב סי׳ ל״ח)
That is, they merited [the level of] eternity. Also, in the meaning of adi adayim, it may be said that the plain sense of ad, “until,” is also included, as in “Until here (ad poh) you may come” (in Job, chapter 38),
So Israel merited eternity. A third meaning is also contained in adi: the simple ad, “until,” as in “Until here you may come.”


וכמו עד כאן תחום שבת297 וגם פי׳ זה עולה בקנה א׳ עם פי׳ הנ״ל והוא
and as in “until here is the Shabbos boundary.” This meaning too fits together with the meaning above, as follows:
Another example is the Talmud’s “Until here is the Shabbos boundary.” This meaning of ad fits together with the others, as the next lines show.


כי להיות שהמשכה זו שהיא מבחי׳ ישת חשך סתרו וסדכ״ס [וסבה דכל סבות] דלית מחשבה תפיסא ביה כלל ע״כ נאמר ע״ז לשון עד ר״ל [רוצה לומר] עד כאן שייך בחי׳ השגה
since this drawing down is from [the level of] “He made darkness His hiding place” and the Cause of all causes, which “no thought can grasp at all,” therefore the term ad, “until,” is said of it, meaning: up to here apprehension applies,
This light comes from the hidden “darkness,” the Cause of all causes, which no thought can grasp. So it is called ad, “until”: apprehension reaches up to it.


ולא עד בכלל שאין בבחי׳ הכתר והמקיף שום השגה כלל, וכענין מ״ש בזהר ר״פ בראשית דף א׳ ע״ב ע״פ מי ברא אלה.298
but “until” is not inclusive, for in [the level of] Keser (the Crown) and the encompassing [light] there is no apprehension at all; as in what is said in the Zohar at the beginning of Parshas Bereishis, folio 1, side b, on the verse “Who created these”:
The limit itself is not included, since in Keser and the encompassing light there is no apprehension at all. The Zohar says the same of mi, “who,” in “Who created these.”


דהא לעילא לית תמן שאלה299 כו׳ ע״ש. ומ״ש עדי עדיים לשון רבים ר״ל [רוצה לומר] שאין שיעור כלל לעדיים וכתרים עד רום המעלות בעילוי אחר עילוי זו למעלה מזו מאחר שהוא א״ס.
“for above, there is no question there,” etc.; see there. And that it says adi adayim, in the plural, means that there is no measure at all to the ornaments and crowns, up to the highest heights, one elevation after another, one above the other, since it is Ein Sof.
The Zohar there says, “Above, there is no question there.” The plural adayim teaches that the crowns are without measure, rising level above level without end, because they are Ein Sof.


(א״נ [אי נמי] י״ל [יש לומר] עדי א׳ עדיים ב׳ כענין קדש הקדשים דפי׳ בפרדס בעה״כ [בערכי הכינויים] ערך קדש דפי׳ קדש הוא כתר וקדשים הם חכמה ובינה כו׳, ועד״ז הוא ענין עדי עדיים
(Alternatively, it may be said that adi is one and adayim is two, like “the Holy of Holies” (Kodesh HaKodashim), which is explained in the Pardes, in Erchei HaKinuyim, under the entry Kodesh: Kodesh is Keser, and Kodashim are Chochmah and Binah, etc. In the same way, adi adayim
A further reading: adi is one and adayim is two, as in “Holy of Holies,” where, according to the Pardes, “Holy” is Keser and “Holies” are Chochmah and Binah.


דהיינו ג״כ יחוד חכמה בינה שמקור ההמשכה מבחי׳ ישת חשך סתרו שהוא בחי׳ כתר. וזהו ענין יחוד י״ה הנמשך ע״י קיום ושמירת הל״ת [הלא תעשה] ועמ״ש בפ׳ שמות בד״ה זה שמי.300301 בענין איה סופר.302
is also the union of Chochmah [and] Binah, whose source of drawing down is from [the level of] “He made darkness His hiding place,” which is [the level of] Keser. This is the union of yud-hei, drawn through fulfilling and keeping the prohibitions. See what is written in Parshas Shemos, in the discourse beginning “This is My Name,” on “Where (ayeh) is the scribe?”
So adi adayim is the union of Chochmah and Binah, whose source is Keser, the hidden “darkness”: the union of yud-hei, drawn by keeping the prohibitions. The Alter Rebbe refers to the discourse “This is My Name,” on Isaiah’s “Where (ayeh) is the scribe?”


ופי׳ איה היינו י״ה הם חו״ב [חכמה ובינה] והאלף פלא זהו בחי׳ כתר. עוי״ל [עוד יש לומר] בפי׳ עדי עדיים עפמש״ל [על פי מה שכתוב לעיל] דעדיים אלו הוא בחי׳ עדות לישראל והם בחי׳ תרין עטרין303 הנזכר באדר״ז [באדרא זוטא]304 דרצ״א ע״א והדעת כוללם יחד זהו עדי עדיים.
The meaning of ayeh: yud-hei are Chochmah and Binah, and the alef, pele (wonder), is [the level of] Keser. One may further say, on the meaning of adi adayim, according to what is written above: these adayim are [the level of] “a testimony for Israel,” and they are [the level of] the “two crowns” mentioned in the Idra Zuta, folio 291, side a; and Daas (knowledge), which includes them together, is adi adayim.
Ayeh is alef plus yud-hei: yud-hei are Chochmah and Binah, and the alef, whose letters spell pele (wonder), is Keser. Yet another reading: adayim are the “testimony for Israel,” the “two crowns” of the Idra Zuta, and Daas, which unites them, is adi adayim.


ופ׳ התרין עטרין הם בחי׳ מדות שלמעלה מהשכל הנמשכים ומתלבשים במדות שלמטה מהשכל וההמשכה הוא ע״י הדעת. וכמ״ש במ״א.305 וע׳ ברע״מ [ברעיא מהימנא] פ׳ שופטים דער״ה ע״א ובפי׳ הרמ״ז [הרב משה זכות] שם מענין עדות306 כו׳ ומבואר במ״א).307
The meaning of the two crowns: they are [the level of] attributes that are above intellect, which are drawn and enclothed in the attributes that are below intellect, and the drawing down is through Daas, as is written elsewhere. See the Raaya Mehemna, Parshas Shoftim, folio 275, side a, and the commentary of the Ramaz there, on the matter of testimony, etc.; and it is explained elsewhere.)
The two crowns are emotive attributes above intellect, which are drawn into the attributes below intellect through Daas. The Alter Rebbe refers to the Raaya Mehemna on Shoftim and the Ramaz’s commentary, which discuss testimony.


וזהו ענין משכן העדות שמבואר למעלה שהוא בחי׳ יחוד י״ה שנק׳ עלמא דאתכסיא ולכך שייך ע״ז לשון עדות.
This is “the Mishkan of the Testimony,” which was explained above to be [the level of] the union of yud-hei, which is called the hidden world, and therefore the term “testimony” applies to it.
This returns to “the Mishkan of the Testimony”: the union of yud-hei, the hidden world, to which testimony applies.


ועתה יובן ג״כ בתוספת טעם שהוא ג״כ לשון עדי וקישוט ומבחי׳ כתרים אלו נמשך להיות עדות לישראל ג״כ וזהו ותבואי בעדי עדיים כו׳.308
Now it will also be understood with an additional reason: it is also a term of adi, ornament, and from [the level of] these crowns there is drawn also “a testimony for Israel.” This is “and you came with adi adayim,” etc.
Now there is an added reason: eidus is also adi, ornament, for from these crowns comes “a testimony for Israel.” This is “and you came with adi adayim.”




49וזהו אשר פקד ע״פ משה.309 הכוונה בזה שמשכן העדות דוקא הוא פקד עפ״י [על פי] משה ואדסמיך ליה קאי
This is [the meaning of] “which were reckoned at the word of Moshe.” The intent is that specifically “the Mishkan of the Testimony” was “reckoned at the word of Moshe”: [the phrase] refers to what is next to it,
Now the second question of the opening, why the verse says “which were reckoned at the word of Moshe.” The Alter Rebbe answers that the phrase belongs to the words just before it, “the Mishkan of the Testimony.”


כי מתחלה כתיב אלה פקודי המשכן שהוא ענין יחוד ו״ה שנק׳ פקודי המשכן דהיינו משכן סתם ה׳ תתאה שיחוד זה הוא ע״י בחי׳ אלה ש״ס [ששה סדרי משנה] משנה ורמ״ח מ״ע [מצות עשה] כנ״ל.
for first it is written, “These are the accounts of the Mishkan,” which is the union of vav-hei, called “the accounts (pekudei) of the Mishkan,” that is, the Mishkan without qualification, the lower hei; this union is through [the level of] eileh, the six orders of the Mishnah and the 248 positive commandments, as mentioned above.
The verse first says “These are the accounts of the Mishkan,” the plain Mishkan, the union of vav-hei, which is brought about by eileh, the Mishnah and the positive commandments. The next words, “the Mishkan of the Testimony… at the word of Moshe,” describe the higher union.




50ועתה אומר איך שמשכן העדות שהוא בחי׳ יחוד י״ה הוא פקד ע״פ משה שע״י בחי׳ משה נעשה פקידה זו ויחוד זה
And now it says how “the Mishkan of the Testimony,” which is [the level of] the union of yud-hei, “was reckoned at the word of Moshe”: that through [the level of] Moshe this pekidah and this union come about,
The union of yud-hei, the Mishkan of the Testimony, comes about “at the word of Moshe,” that is, through the quality of Moshe.


כי משה הוא בחי׳ הביטול כמ״ש ונחנו מ״ה [מה]310 ומבואר למעלה דהמשכה זו מבחי׳ י״ה הוא דוקא ע״י הביטול כמש״ל [כמה שכתוב לעיל] בפי׳ ששם עלו שבטים311 כו להודות כו׳.
for Moshe is [the level of] self-nullification (bittul), as it is written, “And what (mah) are we?”; and it was explained above that this drawing down from [the level of] yud-hei is specifically through self-nullification, as explained above on the meaning of “For there the tribes went up,” etc., “to give thanks,” etc.
Moshe’s quality is self-nullification: he and Aharon said, “And what (mah) are we?” As explained earlier, drawing down from yud-hei is possible only through self-nullification, which is the “acknowledgment” of “to give thanks to the Name of G-d.”


וזהו שמצינו בר״ע [ברבי עקיבא]312 שהיה כורע ומשתחוה עד שאדם מניחו בזוית זו ומוצאו בזוית אחרת לפי שא״א להמשכה זו לבא בגילוי בשכל ודעת או כלי המדות אלא רק ע״י בחי׳ הביטול שהוא ענין ההשתחואה שבשמו״ע [שבשמונה עשרה] כנודע
This is what we find of Rabbi Akiva, that he would bow and prostrate himself until one would leave him in one corner and find him in another corner; for this drawing down cannot come into revelation in intellect and knowledge or in the vessels of the emotive attributes (middos), but only through [the level of] self-nullification, which is the bowing in the Shemoneh Esreh, as is known.
This is why Rabbi Akiva, praying alone, would bow so much that one would leave him in one corner and find him in another. This drawing down cannot be revealed in intellect or feeling, only through self-nullification, which is the bowing in the Shemoneh Esreh.


(ועמ״ש בד״ה שימני כחותם313314 דההמשכה שע״י שמירת מצות ל״ת [לא תעשה] הוא ענין אחד עם ההמשכה שבתפלת שמו״ע [שמונה עשרה] ועמ״ש מענין תפלת שמונה עשרה בד״ה יהודה אתה315316 וסד״ה השמים כסאי):317318
(See what is written in the discourse beginning “Set me as a seal,” that the drawing down through keeping the prohibitive commandments is one with the drawing down in the prayer of the Shemoneh Esreh; and see what is written about the prayer of the Shemoneh Esreh in the discourse beginning “Yehudah, you,” and at the end of the discourse beginning “The heaven is My throne.”)
The Alter Rebbe refers to the discourse “Set me as a seal,” which shows that keeping the prohibitions and the prayer of Shemoneh Esreh draw down the same thing, and to two other discourses on the Shemoneh Esreh.




51קיצור. עוי״ל [עוד יש לומר] פי׳ משכן העדות מלשון ותבואי בעדי עדיים319 ופרש״י [ופירש רש״י / ופירוש רש״י] שני פירושים לשון עדים מהר חורב320 בחי׳ כתרים ולשון עדי עד נצחיות יהללוך סלה.321 גם לשון עד פה תבוא322 וע״ז אמר אשר פקד ע״פ משה:323
Summary. One may further say that “the Mishkan of the Testimony” is from the term in “and you came with adi adayim,” on which Rashi gives two explanations: the term of “their ornaments from Mount Chorev,” [the level of] crowns; and the term of adei ad, eternity, “they will praise You, Selah.” Also the term of “Until here you may come.” And of this it says, “which were reckoned at the word of Moshe.”
A summary of section 6: “the Mishkan of the Testimony” comes from adi adayim, which Rashi explains as the crowns of Sinai and as eternity (“they will praise You, Selah”); it also contains ad, “until”; and of all this the verse says “at the word of Moshe.”




Section 7 · ¶52–54
Pesach, matzah, the Omer and Shavuos
52ז ועפ״ז [ועל פי זה] יובן ג״כ מעט ענין הפסח ואכילת מצה. דהנה פסוק רבבה כצמח השדה324 כו׳ ותבואי בעדי עדיים כו׳ (שהוא בחי׳ משכן העדו׳ [העדות] כנ״ל) נאמר על יצ״מ [יציאת מצרים].
7. According to this, one will also understand a little of [the matter of] Pesach and the eating of matzah. For the verse “I made you myriads, like the growth of the field,” etc., “and you came with adi adayim,” etc. (which is [the level of] “the Mishkan of the Testimony,” as mentioned above), is said of the Exodus from Egypt.
Section 7 applies all this to Pesach and matzah. Ezekiel’s verse “like the growth of the field… adi adayim,” which was shown to be the Mishkan of the Testimony, is said of the Exodus.


והיינו שזכו בליל א׳ דפסח לבחי׳ גילוי יחודים עליונים הנ״ל. דהיינו אפילו יחוד י״ה שהוא מבחי׳ ישת חשך סתרו נגלה עליהם אז
That is, on the first night of Pesach they merited [the level of] the revelation of the supernal unions mentioned above; that is, even the union of yud-hei, which is from [the level of] “He made darkness His hiding place,” was revealed to them then,
On the first night of Pesach the people merited the revelation of the higher unions, even the union of yud-hei, from the most hidden level.


כמאמר שנגלה עליהם325 מלך מלכי המלכים כמ״ש פי׳ זה במ״א בד״ה קול דודי326327 כו׳. ולהיות כי מבחי׳ גלוי זה נמשך עדות לישראל כדלעיל.
as in the saying, “The King of the kings of kings was revealed to them,” as this is explained elsewhere in the discourse beginning “The voice of my beloved,” etc. And since from [the level of] this revelation “a testimony for Israel” is drawn, as above,
This is the Haggadah’s “the King of the kings of kings was revealed to them,” explained in the discourse “The voice of my beloved.” From this revelation comes “a testimony for Israel.”


ולכן נאמר ע״ז ותבואי בעדי עדיים וככל הפירושים שנת״ל [שנתבאר לעיל] בזה הכל הי׳ [היה] הגילוי מזה בליל א׳ דפסח.
therefore it is said of this, “and you came with adi adayim”; and according to all the explanations given above on this, the revelation of all this was on the first night of Pesach.
That is why the verse says “you came with adi adayim”: all its meanings explained above were revealed on the first night of Pesach.


ולכן נצטוו לאכול מצה. וכתיב מצות יאכל את שבעת הימים328 (ס״פ בא י״ג ז׳). ולשון זה לפי פשוטו אינו מובן דהל״ל [דהוה ליה למימר] בשבעת הימים
Therefore they were commanded to eat matzah. It is written, “Matzos shall be eaten the seven days” (end of Parshas Bo, [chapter] 13[, verse] 7). This wording is not understood according to its plain sense, for it should have said “during the seven days” (beshivas hayamim),
That is why they were commanded to eat matzah. The verse “Matzos shall be eaten the seven days” is oddly worded: one would expect “during the seven days.”


אבל את שבעת הימים משמע שיאכילו מצה את ז׳ הימים עצמן וזה תמוה, אבל לפי האמת א״ש [אתי שפיר] כי
whereas “es shivas hayamim” implies that they should feed matzah to the seven days themselves, and this is puzzling. But according to the truth [of the matter], it is well understood, for
As written it sounds as if the days themselves are to be fed matzah. The Alter Rebbe says that in its inner meaning this is exactly right.


הנה ז׳ הימים הן ז׳ מדות חו״ג [חסד וגבורה] כו׳ שהן נמשכים מבחי׳ ו״ה דשם הוי׳ הוי״ו הוא ששה מדות שבפסוק לך ה׳ הגדולה כו׳
the seven days are the seven attributes, Chesed and Gevurah, etc., which are drawn from [the level of] vav-hei of the Name Havayah: the vav is the six attributes in the verse “Yours, G-d, is the greatness,” etc.,
The seven days are the seven emotive attributes, Chesed, Gevurah and the rest, drawn from vav-hei: the vav is the six attributes listed in the verse “Yours, G-d, are the greatness and the might.”


והשביעי׳ [והשביעית] היא בחי׳ הה״א שהיא בחי׳ לך ה׳ הממלכה כו׳ ומדות אלו ישנם ג״כ בנפש והוא בחינת האהבה הנמשכת מצד השכל וההתבוננות בגדולת הבורא ית׳ כשמשיג איך
and the seventh is [the level of] the hei, which is [the level of] “Yours, G-d, is the kingdom,” etc. These attributes exist also in the soul: [the level of] the love that is drawn from the intellect and contemplation of the greatness of the Creator, may He be blessed, when one grasps how
The seventh, the hei, is Malchus, “Yours, G-d, is the kingdom.” These attributes exist in the soul too, as the love that comes from contemplating G-d’s greatness.


כי הוא חייך329 כו׳ ושמחדש בכל יום מע״ב [מעשה בראשית] כו׳ שמהתבוננות זו יולד האהבה או היראה וכנ״ל בענין מי ברא אלה330 כו׳.
“He is your life,” etc., and that He renews each day the work of creation, etc.; from this contemplation love or awe is born, as mentioned above concerning “Who created these,” etc.
One contemplates that “He is your life” and that He renews creation every day, and from this love or awe is born, the eileh born from mi described earlier.


אמנם למעלה מזה היא האהבה והדביקות הנמשכת מצד ההתבוננות בעצמות אור א״ס שמצד מהו״ע [מהותו ועצמותו] כלא חשיב השבח הזה של ביטול העולמות אליו ית׳
But higher than this is the love and cleaving (devekus) that comes from contemplating the essence of the Infinite Light (Or Ein Sof): that from the standpoint of His being and essence, this praise, the nullification of the worlds before Him, may He be blessed, is accounted as nothing,
Higher still is a love and cleaving that comes from contemplating G-d’s very essence. Before His essence, even the nullification of the worlds to Him is no great praise.


כי במהו״ע [במהותו ועצמותו] לית מחשבה תפיסא ביה כלל וחיות כל העולמות הוא רק ע״י מחשבה אחת כו׳
for in His being and essence “no thought can grasp Him at all,” and the life of all the worlds is only through a single thought, etc.
This is because no thought can grasp His essence, and all the worlds live from no more than a single “thought” of His.


ובחי׳ אהבה זו נק׳ עדי עדיים והוא בחי׳ תרין עטרין הנ״ל הנמשכים מבחי׳ המדות שלמעלה מהשכל ומתגלים במדות שלמטה מהשכל והוא ההמשכה מבחי׳ י״ה בו״ה וכדי שיזכו ישראל לבחי׳ גילוי זה בפסח
This [level of] love is called adi adayim, and it is [the level of] the two crowns mentioned above, which are drawn from [the level of] the attributes above intellect and revealed in the attributes below intellect; it is the drawing down from [the level of] yud-hei into vav-hei. And so that Israel would merit [the level of] this revelation on Pesach,
This higher love is adi adayim, the “two crowns”: emotions above intellect revealed in the emotions below it, the drawing of yud-hei into vav-hei. Israel needed to merit this revelation on Pesach.


כי ביצ״מ [ביציאת מצרים] היה עדיין בבחי׳ קטנות331 כצמח השדה בתחלתו ולא היה להם רק האהבה זוטא ולא אה״ר [אהבה רבה] הנ״ל דבחי׳ עדי עדיים לכן כדי שיגיעו לגילוי זה נצטוו לאכול מצה.
since at the Exodus from Egypt they were still in [a state of] smallness (katnus), like the growth of the field at its beginning, and had only the lesser love (ahavah zuta), not the great love (ahavah rabbah) mentioned above, of [the level of] adi adayim, therefore, in order to reach this revelation, they were commanded to eat matzah.
But at the Exodus they were still spiritually “small,” like a just-sprouted plant, with only the lesser love and not the great love of adi adayim. So they were commanded to eat matzah.


שענין המצה הוא המשכת בחי׳ מ״ה [שם מ״ה] והוא בחי׳ הביטול כמו שנראה לעין שאין במצה התנשאות
For matzah is the drawing down of [the level of] mah (“what”), which is [the level of] self-nullification, as one sees with the eye that matzah has no rising
Matzah is mah, “what,” self-nullification; one can see that matzah does not rise.


כמו בחמץ ושאור כו׳ ובחי׳ ביטול זה הוא שבו וע״י נמשך מבחי׳ י״ה כנ״ל בענין משכן העדות אשר פקד ע״פ משה דוקא.332
as there is in chametz and leaven, etc. And [the level of] this self-nullification is that in which and through which there is drawn down from [the level of] yud-hei, as mentioned above regarding “the Mishkan of the Testimony, which was reckoned at the word of Moshe” specifically.
Chametz and leaven rise and swell; matzah does not. This self-nullification is the channel through which yud-hei is drawn down, like the Mishkan of the Testimony “at the word of Moshe.”




53וזהו מצות יאכל את שבעת הימים333 פי׳ יאכל הוא לשון מפעיל דהיינו שיאכילו את ז׳ הימים ממצה.
This is [the meaning of] “Matzos shall be eaten the seven days”: yei’achel (“shall be eaten”) is a causative term, that is, they should feed the seven days with matzah.
The Alter Rebbe reads yei’achel, “shall be eaten,” as causative: the seven days themselves are to be “fed” with matzah.


והענין הוא להמשיך מבחי׳ מ״ה [שם מ״ה] שבמצה בכל ז׳ המדות להיות נמשך בהם מבחי׳ הביטול דמ״ה [דשם מ״ה] ואז יוכלו כנ״י [כנסת ישראל] לקבל מבחי׳ יחוד העליון די״ה שזהו בחי׳ עדות לישראל ועדי עדיים
The matter is to draw [the level of] mah that is in matzah into all seven attributes, so that [the level of] the self-nullification (bittul) of mah be drawn into them; and then the Community of Israel can receive from [the level of] the supernal union of yud-hei, which is [the level of] “a testimony for Israel” and adi adayim.
That is, the self-nullification of matzah (mah, “what”) is to be drawn into all seven emotive attributes. Then the Jewish people can receive the higher union of yud-hei, “a testimony for Israel” and adi adayim.


(וע׳ מענין מצות יאכל את שבעת הימים בד״ה להבין מ״ש בהגדה מצה זו334 כו׳ ועמ״ש בד״ה קחו מאתכם תרומה.335336
(On “Matzos shall be eaten the seven days,” see the discourse beginning “To understand what is said in the Haggadah, ‘This matzah,’” etc., and see what is written in the discourse beginning “Take from among you an offering,”
A long parenthesis begins with two references: the discourse on the Haggadah’s “This matzah that we eat” and the Torah Ohr discourse “Take from among you an offering.”


דמצה ולחם עוני337 זהו בחי׳ אתכפיא כו׳ ע״ש ומבואר לעיל בענין ל״ת [לא תעשה] שע״י אתכפיא סט״א [סטרא אחרא] עי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא]338 שעי״ז נמשך מבחי׳ יחוד י״ה שהוא משכן העדות
that matzah and “the bread of poverty” are [the level of] subjugation (iskafya), etc.; see there. And it was explained above, concerning the prohibitions, that through the subjugation of the sitra achra, through this, “the glory of the Holy One, blessed be He, rises,” for through this there is drawn from [the level of] the union of yud-hei, which is “the Mishkan of the Testimony.”
There matzah, “the bread of poverty,” is explained as iskafya, subjugation. This fits what was said here about the prohibitions: subduing the other side raises G-d’s glory and draws down the union of yud-hei, the Mishkan of the Testimony.


ולכן עד״ז ע״י בחי׳ המצה נמשך בחי׳ ותבואי בעדי עדיים וע׳ ג״כ בפע״ח [בפרי עץ חיים] שער חג המצות פ״א מענין ותרבי ותגדלי ותבואי בעדי עדיים339 ע״ש).
Therefore, in the same way, through [the level of] matzah there is drawn [the level of] “and you came with adi adayim.” See also Pri Etz Chaim, Sha’ar Chag HaMatzos, chapter 1, on “and you increased and grew and came with adi adayim”; see there.)
So matzah, too, draws down “and you came with adi adayim.” Pri Etz Chaim, in its gate on the festival of matzos, also connects this verse with Pesach.


והנה אכילת מצה היא הכנה לקבלת התורה שבשבועות כי על קבלת התורה נאמר בעטרה שעטרה לו אמו340
Now, eating matzah is a preparation for receiving the Torah on Shavuos, for of the receiving of the Torah it is said, “with the crown with which his mother crowned him,”
Eating matzah prepares for receiving the Torah on Shavuos, the day called in the Song “the day of his wedding,” when “his mother crowned him.”


שהוא בחי׳ התגלות רעוא דכל רעוין341 וסדכ״ס [וסבה דכל סבות] וגם קשרו להם שני כתרים שזהו ענין עדי עדיים הנ״ל.
which is [the level of] the revelation of “the Will of all wills” and the Cause of all causes; and also two crowns were tied on them, which is [the matter of] adi adayim mentioned above.
That crown is the revelation of the highest hidden levels, “the Will of all wills,” the Cause of all causes; and the two crowns tied on Israel at Sinai are adi adayim.


ולכך הוצרכו תחלה לאכילת מצה שהוא בחי׳ הביטול כו׳ (והנה עם היות כי בליל א׳ דפסח מתגלה ג״כ בחי׳ עדי עדיים הנ״ל. אך הגילוי הזה הוא אז ממילא דהיינו אתעדל״ע [אתערותא דלעילא] שלא ע״י אתעדל״ת [אתערותא דלתתא]
Therefore they first needed to eat matzah, which is [the level of] self-nullification, etc. (Now, although on the first night of Pesach [the level of] adi adayim mentioned above is also revealed, this revelation is then of itself, that is, an arousal from above, not through an arousal from below;
So matzah, self-nullification, had to come first. A parenthesis explains why: on the first night of Pesach adi adayim is revealed too, but as a gift from above, without any effort from below.


ולכן נק׳ פסח לשון דילוג כנודע בענין מדלג על ההרים342343 כו׳ ואחר ליל א׳ דפסח מסתלק גילוי זה ולכך אח״כ מתחיל מצות ספה״ע [ספירת העומר] ז׳ שבועות כדי להמשיך גילוי יחודים הנ״ל ע״י אתעדל״ת [אתערותא דלתתא].
therefore it is called Pesach, a term of skipping, as is known concerning “leaping over the mountains,” etc. After the first night of Pesach this revelation withdraws, and therefore afterwards the mitzvah of the Counting of the Omer begins, seven weeks, in order to draw down the revelation of the unions mentioned above through an arousal from below.
That is why the festival is called Pesach, “skipping,” like the beloved “leaping over the mountains”: the revelation jumps over the normal order. After the first night it withdraws, and the Counting of the Omer, seven weeks, is commanded to draw it down again through effort from below.


והאתעדל״ת [והאתערותא דלתתא] דספירת העומר ידוע שהיא התהפכות השבע מדות344 דנפש הבהמית וכל מדה כלולה מז׳ שתהיינה כולם לה׳.
The arousal from below of the Counting of the Omer is known to be the transformation of the seven attributes of the animal soul, each attribute comprised of seven, so that all of them be for G-d.
The effort of the Omer is the transformation of the seven emotive attributes of the animal soul, each made of seven (seven weeks of seven days), so that all of them are for G-d.


ובחי׳ זו הוא בחי׳ ומדרגת שבעת הימים בחי׳ ו״ה הנ״ל ואח״כ345 מתגלה עי״ז ממילא אח״כ ביום החמשים מבחי׳ עדי עדיים הנ״ל שלמעלה מבחי׳ ו״ה ולכן נאמר תספרו חמשים יום346 ובאמת אין סופרים רק מ״ט
This level is the level and rank of “the seven days,” [the level of] vav-hei mentioned above. Afterwards, through this, there is revealed of itself, on the fiftieth day, from [the level of] adi adayim mentioned above, which is above [the level of] vav-hei. Therefore it says, “You shall count fifty days,” yet in truth one counts only forty-nine;
This counting belongs to “the seven days,” vav-hei. Then on the fiftieth day adi adayim, which is above vav-hei, is revealed of itself. That is why the Torah says “count fifty days,” though only forty-nine are counted.


אלא שע״י ספירת המ״ט יום מתגלה ממילא שער החמשים כי הוא מבחי׳ ומדרגת י״ה וכבר נת׳ [נתבאר] דשם הוא מדרגת הל״ת [הלא תעשה] שענינם בבחי׳ שב ואל תעשה ולא בבחי׳ קום ועשה מפני שאין לו כלי כו׳
but through counting the forty-nine days the fiftieth gate is revealed of itself, for it is from the level and rank of yud-hei. It has already been explained that there is the rank of the prohibitions, whose nature is “sit and do not do,” not “arise and do,” because it has no vessel, etc.
Counting forty-nine reveals the fiftieth gate of itself, because it belongs to yud-hei, the level of the prohibitions, which works by “sitting and not doing,” since it has no vessel.


ע״כ גם במצות הספירה אין צריך לסופרו כמו בשבעה שבועות דמצוה למימני יומי347 כו׳ כי הוא מבחינת ו״ה משא״כ בחי׳ זו ההמשכה משער הנו״ן רק שנמשך ממילא ע״י קדימת ספירת ז׳ שבועות שהוא בחי׳ התהפכות המדות כו׳
Therefore in the mitzvah of counting too, one need not count it, as with the seven weeks, where “it is a mitzvah to count the days,” etc., for that is from [the level of] vav-hei; whereas this [level of] drawing down, from the fiftieth gate, is drawn only of itself, through the preceding count of seven weeks, which is [the level of] the transformation of the attributes, etc.,
So the fiftieth day is not counted, while the days and weeks are (“it is a mitzvah to count the days”), since they belong to vav-hei. The fiftieth gate is drawn down only of itself, through the preceding seven weeks of refining the attributes.


ולא תחללו348 כו׳ שעי״ז יומשך אח״כ גילוי זה ממילא וכענין ואתם תחרישון349 כמ״ש במ״א. וזהו עיקר ענין עדי עדיים הנ״ל שאז זכו לגילוי הכתרים כו׳ והוא בחי׳ גבוה יותר כי בחי׳ עדיים הנ״ל הם בלי קץ כנ״ל.
and “you shall not profane,” etc., through which this revelation will afterwards be drawn of itself, as in “and you shall be silent,” as is explained elsewhere. This is the essence of adi adayim mentioned above: that then they merited the revelation of the crowns, etc.; and it is a higher level, for [the level of] the adayim mentioned above is without end, as mentioned above.
That refining is also the “you shall not profane” of the prohibitions, after which the revelation comes of itself, as in “and you shall be silent” at the Sea. This is the essence of adi adayim: at Sinai they merited the crowns, a level without end.


נמצא העולה מזה שבליל פסח נמשך גילוי בכנס״י [בכנסת ישראל] בחינ׳ [בחינת / בחינה] גלוי יחודים הנ״ל מבחי׳ ו״ה ומבחי׳ י״ה באתעדל״ע [באתערותא דלעילא] ע״י אכילת מצה.
It follows from this that on the night of Pesach a revelation is drawn into the Community of Israel, [the level of] the revelation of the unions mentioned above, from [the level of] vav-hei and from [the level of] yud-hei, as an arousal from above, through eating matzah.
In sum: on the night of Pesach both unions, of vav-hei and of yud-hei, are revealed in the Jewish people as a gift from above, through eating matzah.


וז״ש [וזהו שכתוב] מצות יאכל את שבעת הימים ואח״כ מסתלקת ההמשכה וחוזרים וממשיכים ע״י אתעדל״ת [אתערותא דלתתא] בספה״ע [בספירת העומר] ז׳ שבועות ואזי מתגלה בשבועות בחי׳ עדי עדיים הנ״ל בשעת קבלת התורה):
This is [the meaning of] “Matzos shall be eaten the seven days.” Afterwards the drawing down withdraws, and they draw it down again through an arousal from below, in the Counting of the Omer, seven weeks; and then on Shavuos [the level of] adi adayim mentioned above is revealed, at the time of the receiving of the Torah.)
This is “Matzos shall be eaten the seven days.” The revelation then withdraws and is drawn down again by effort from below during the seven weeks of the Omer, and on Shavuos, at the giving of the Torah, adi adayim is revealed.




54קיצור. ועד״ז יובן ענין אכילת מצה בחי׳ ביטול ואתכפיא להיות כצמח השדה350 בחי׳ אין ועי״ז ותרבי ותגדלי כו׳ ובחג השבועות בחי׳ בעטרה351 כו׳ שהוא ענין בעדי עדיים:
Summary. In the same way one will understand the eating of matzah: [the level of] self-nullification and subjugation, to be “like the growth of the field,” [the level of] nothing (ayin), and through this, “and you increased and grew,” etc.; and on the festival of Shavuos, [the level of] “with the crown,” etc., which is [the matter of] adi adayim.
A summary of section 7: eating matzah is self-nullification and subjugation, becoming “nothing” like a seed in the field, and through this “you increased and grew”; and on Shavuos comes “the crown,” adi adayim.




Section 8 · ¶55–64
The order of prayer, the Levites, Isamar, and the future
55ח והנה בסדר התפלה אנו מוצאים ככל ענין הנ״ל בפי׳ אלה פקודי המשכן משכן העדות כו׳ דהנה ידוע שבפסוק ראשון דק״ש [דקריאת שמע] שמע ישראל352 ה׳ אלקינו כו׳
8. Now, in the order of prayer we find everything mentioned above in the explanation of “These are the accounts of the Mishkan, the Mishkan of the Testimony,” etc. For it is known that the first verse of the Shema, “Hear, O Israel, Havayah our G-d,” etc.,
Section 8 finds the whole structure of the verse in the daily order of prayer, beginning with the first verse of the Shema, “Hear, O Israel, Havayah our G-d.”


הוא בחי׳ יחודא עילאה די״ה הנ״ל הנק׳ הנסתרות לה׳ אלקינו353 כו׳ והוא ענין משכן העדות אשר פקד ע״פ משה כו׳ ובפסוק ואהבת בכל לבבך354 כו׳
is [the level of] the higher unity (yichuda ila’ah) of yud-hei mentioned above, which is called “the hidden things belong to Havayah our G-d,” etc.; and it is “the Mishkan of the Testimony, which was reckoned at the word of Moshe,” etc. And in the verse “And you shall love… with all your heart,” etc.,
That first verse is the higher unity of yud-hei, “the hidden things belong to G-d,” which is the Mishkan of the Testimony “at the word of Moshe.” The next verse, “And you shall love… with all your heart,” is of a different kind.


הענין הוא בבחי׳ אהבה הנמשכת מהשכל והטעם (ועמ״ש מזה בד״ה בכ״ה בכסלו) והוא ענין יחודא תתאה כמ״ש אלה פקודי המשכן כו׳
the matter is in [the level of] love that is drawn from intellect and reason (see what is written on this in the discourse beginning “On the twenty-fifth of Kislev”), and it is the lower unity (yichuda tata’ah), as it is written, “These are the accounts of the Mishkan,” etc.,
It speaks of love born from understanding, the lower unity, the plain Mishkan, “These are the accounts of the Mishkan.” The Alter Rebbe refers to a discourse for Chanukah, “On the twenty-fifth of Kislev,” on this love.


וכנ״ל בענין שאו מרום כו׳ וראו מי ברא אלה355 כו׳ אך הנה קודם ק״ש [קריאת שמע] תקנו אנכה״ג [אנשי כנסת הגדולה] פסוקי דזמרה
and as mentioned above concerning “Lift up on high,” etc., “and see: Who created these,” etc. But before the Shema the Men of the Great Assembly instituted Pesukei deZimra (the Verses of Praise).
This is the love born of “Lift up your eyes… Who created these,” explained above. Before the Shema, the Men of the Great Assembly placed the Pesukei deZimra, the psalms of praise.


והענין של פסוד״ז [פסוקי דזמרה] הוא כדי שיוכלו להגיע בפסוק ראשון דק״ש [דקריאת שמע] ליחוד העליון דה׳ אלקינו הנק׳ נסתרות כנ״ל ואם לא השיר והזמרה בפסוד״ז [בפסוקי דזמרה] א״א לבא למדרגת היחוד הזה כו׳
The purpose of Pesukei deZimra is so that in the first verse of the Shema they can reach the higher union of “Havayah our G-d,” which is called “the hidden things,” as mentioned above; and without the song and praise of Pesukei deZimra it is impossible to come to the rank of this union, etc.
Their purpose is to bring a person, in the first verse of the Shema, to the higher union of “Havayah our G-d,” the hidden level. Without the song and praise that precede it, one cannot reach that union.


וזה היה עבודת הלוים בשיר וזמרה כו׳ והיו נושאים את המשכן וכמ״ש בני גרשון ובני מררי נושאי המשכן356 (בפ׳ בהעלותך יו״ד י״ז)
This was the service of the Levites, in song and praise, etc., and they would carry the Mishkan, as it is written, “The sons of Gershon and the sons of Merari, the bearers of the Mishkan” (in Parshas Beha’alos’cha, [chapter] 10[, verse] 17);
This corresponds to the service of the Levites, who sang in the Temple and also carried the Mishkan on the journeys; the Torah describes the sons of Gershon and Merari as the bearers of the Mishkan.


בני קהת נושאי המקדש וכתיב ובחנות המשכן יקימו357 אותו הלוים (במדבר א׳ נ״א) (ועמ״ש מזה בד״ה שאו את ראש358 כו׳ למשפחותם לבית אבותם)
“the sons of Kehas, the bearers of the sanctuary”; and it is written, “And when the Mishkan encamps, the Levites shall set it up” (Bamidbar, [chapter] 1[, verse] 51). (See what is written on this in the discourse beginning “Lift up the head,” etc., “by their families, by their fathers’ house.”)
The sons of Kehas carried the holy vessels, and it is the Levites who set up the Mishkan when the camp rests. The Alter Rebbe refers to the discourse “Lift up the head… by their families.”


אך הטעם איך שע״י פסוד״ז [פסוקי דזמרה] בשיר ורננה דוקא יגיעו לבחי׳ היחוד העליון הזה יובן בהקדים תחלה ענין שיר הלוים כו׳
But the reason why, through Pesukei deZimra, with song and jubilation specifically, they reach [the level of] this higher union, will be understood by first explaining the song of the Levites, etc.
Why song and praise in particular lead to the higher union is explained through the song of the Levites.


דהנה כתיב והחיות רצוא ושוב כמראה הבזק359 (ביחזקאל סי׳ א׳ י״ד) ופרש״י [ופירש רש״י / ופירוש רש״י] כלהבת הכבשן שיוצאה תמיד מפי הכבשן וממהרת לחזור ולכנוס360 כך כו׳.
For it is written, “And the Chayos ran and returned (ratzo vashov), like the appearance of a flash of lightning” (in Ezekiel, chapter 1[, verse] 14), and Rashi explains: “like the flame of a furnace, which continually goes out of the mouth of the furnace and hurries to return and go in; so,” etc.
Ezekiel saw the Chayos (holy living creatures) “running and returning, like the appearance of a flash of lightning,” and Rashi compares this to a furnace flame that keeps leaping out and darting back.


וכך נפש האלקית שבאדם שנק׳ נר הוי׳ וכמ״ש נר ה׳ נשמת אדם361 צ״ל עולה ויורד בבחי׳ רצוא ושוב בתמידות בלתי הפסק
So too the G-dly soul in man, which is called “the lamp of G-d,” as it is written, “The soul of man is the lamp of G-d,” must rise and descend in [the manner of] running and returning (ratzo vashov), continually, without interruption.
The G-dly soul, “the lamp of G-d,” is also a flame, and it must constantly rise and return in the same way: ratzo, yearning to leave and cleave to G-d, and shov, returning to its task below.


והוא ב׳ מיני התפעלות הללו זא״ז [זה אחר זה] בתמידות וכמ״ש והחיות רצוא ושוב פי׳ אחר הרצוא שוב ואחר השוב רצוא
These are two kinds of arousal, one after the other, continually, as it is written, “And the Chayos ran and returned”: that is, after the running, returning, and after the returning, running,
These are two movements of the soul, one after the other without end: after running, returning, and after returning, running again.


וכן חוזר חלילה וכמ״ש מזה בד״ה וכל העם רואים את הקולות362 ועי״ז עולה נה״א [נפש האלקית] ממדרגה למדרגה עד רום המעלות כו׳ וזהו ענין שיר הלוים על הקרבן
and so around and around again, as is explained on this in the discourse beginning “And all the people saw the sounds.” Through this the G-dly soul ascends from level to level, up to the highest heights, etc. This is [the meaning of] the song of the Levites over the offering.
This cycle, explained in the discourse “And all the people saw the sounds,” lifts the G-dly soul from level to level. It is the inner meaning of the Levites’ song over the offerings.


וזהו ג״כ הענין שנשאו את המשכן כו׳ מפני שע״י השיר ברצוא ושוב מגביהים ומרוממים למשכן עד שנעשה גם בחי׳ יחוד העליון בבחי׳ משכן העדות הנ״ל וזהו כענין פי׳ ירושלים הבנויה כעיר שחוברה לה.363
This is also why they carried the Mishkan, etc.: because through the song, in running and returning, they raise and elevate the Mishkan until it also becomes [the level of] the higher union, [the level of] “the Mishkan of the Testimony” mentioned above. This is like the meaning of “Jerusalem, built as a city that is joined to it,”
It is also why the Levites carried the Mishkan: through song, in running and returning, they raise the plain Mishkan up to the higher union, the Mishkan of the Testimony, like “Jerusalem, built as a city that is joined to it.”


שמחבר בחי׳ ירושמ״ט [ירושלים של מטה] שהוא יחוד ו״ה לבחי׳ ירושמ״ע [ירושלים של מעלה] שהוא בחי׳ י״ה והיו לאחדים ממש וכך הוא ענין פסוד״ז [פסוקי דזמרה] לפני ק״ש [קריאת שמע] ענין הכנה לרומם הנפש עד
which joins [the level of] the Jerusalem below, which is the union of vav-hei, to [the level of] the Jerusalem above, which is [the level of] yud-hei, and they become truly one. So too Pesukei deZimra before the Shema is a preparation to elevate the soul until
That joining links the lower Jerusalem (vav-hei) to the upper Jerusalem (yud-hei) until they are one. So Pesukei deZimra prepare the soul and raise it.


שתוכל לייחד יחוד העליון בפסוק ראשון דק״ש [דקריאת שמע] באמרו הוי׳ אלקינו דהיינו ג״כ חיבור ויחוד בחי׳ הארת הנשמה המלובשת בגוף עם מקורה ושרשה שלמעלה בחי׳ מזליה כמ״ש במ״א בד״ה יונתי בחגוי הסלע.364
it can effect the higher union in the first verse of the Shema, when one says “Havayah our G-d”; that is, also the joining and union of [the level of] the radiance of the soul that is enclothed in the body with its source and root above, [the level of] its mazal, as is explained elsewhere in the discourse beginning “My dove, in the clefts of the rock.”
Then, saying “Havayah our G-d” in the first verse of the Shema, it can effect the higher union. This is also the joining of the part of the soul that is clothed in the body with its root above, its “mazal,” as explained in the discourse “My dove, in the clefts of the rock.”




56וזהו ששם עלו שבטים שבטי365 י״ה שמתחברים בחי׳ שבטים דבריאה עם שרשן ומקורן שבאצי׳ הנק׳ שבטי י״ה.
This is “For there the tribes went up, the tribes of Yah”: that [the level of] the “tribes” of Beriah are joined with their root and source in Atzilus, which are called “the tribes of Yah.”
This is “For there the tribes went up, the tribes of Yah”: the “tribes” in the world of Beriah, the souls as they are below, are joined to their root in Atzilus, which is called “the tribes of Yah.”


והיינו ששם עלו בבחי׳ ירושלים הבנויה כעיר שחוברה366 כו׳ שהוא חיבור והתקשרות בחי׳ משכן עם משכן העדות דהיינו שחוברה לה יחדו ממש.
That is, “there they went up,” in [the level of] “Jerusalem, built as a city that is joined,” etc., which is the joining and binding of [the level of] the Mishkan with the Mishkan of the Testimony; that is, “joined to it together,” truly.
“There they went up” means into “Jerusalem, built as a city that is joined”: the binding of the plain Mishkan to the Mishkan of the Testimony, “joined together,” truly one.


וזהו ענין עבודת הלוים כי לוי מלשון לויה וחיבור וכמ״ש ועבד הלוי הוא367368 דהיינו עלמא דאתכסיא הנק׳ הוא שעבודת הלוים לקשר ולחבר בחי׳ עלמא דאתכסיא עם עלמא דאתגליא
This is the service of the Levites, for Levi is a term of accompanying (levayah) and joining, as it is written, “And the Levite, he (hu) shall serve,” that is, the hidden world, which is called hu: for the service of the Levites is to bind and join [the level of] the hidden world with the revealed world.
This is the Levites’ service, since Levi means “accompanying,” joining. The verse “And the Levite, he (hu) shall serve” hints at the hidden world, which is called hu, “he” (spoken of in the third person, as one not present); the Levites join the hidden world with the revealed world.


(ועמ״ש מזה בד״ה אז ישיר משה369 ובני ישראל370 ובד״ה אשירה להוי׳371 וע׳ בזח״ב [בזהר חלק ב׳] פקודי דרכ״א ע״ב ובפ׳ קרח דקע״ח ע״ב).
(See what is written on this in the discourse beginning “Then Moshe and the children of Israel sang,” and in the discourse beginning “I will sing to G-d”; and see the Zohar, Part II, Pekudei, folio 221, side b, and in Parshas Korach, folio 178, side b.)
The Alter Rebbe refers to two Torah Ohr discourses on the Song at the Sea and to two passages in the Zohar, in Pekudei and in Korach.


וזהו אשר פקד ע״פ372 משה עבודת הלוים כו׳ דהנה פשט הכתוב משמעו שע״פ משה פקד עבודת הלוים
This is “which was reckoned at the word of Moshe, the service of the Levites,” etc. For the plain sense of the verse implies that the service of the Levites was reckoned at the word of Moshe;
Now the verse’s phrase “which was reckoned at the word of Moshe, the service of the Levites.” Read plainly, it says that the Levites’ service was also appointed at Moshe’s word.


כי מה שאמר אשר פקד ע״פ משה עבודת הלוים ביד איתמר373 כו׳ קאי אשר פקד גם על מה שלאחריו
for in saying “which was reckoned at the word of Moshe, the service of the Levites, by the hand of Isamar,” etc., “which was reckoned” refers also to what follows it,
So the words “which was reckoned” refer to what comes after them, the service of the Levites.


דהיינו עבודת הלוים וגם על מה שלפניו והוא משכן העדות וכך רצונו לומר אלה פקודי כו׳
namely “the service of the Levites,” and also to what precedes it, namely “the Mishkan of the Testimony.” So it means to say: “These are the accounts,” etc.,
They also refer to what comes before them, the Mishkan of the Testimony. The verse is to be read as follows.


משכן העדות אשר פקד המשכן ע״פ משה עבודת הלוים לשאת המשכן ועל שניהם אומר אשר פקד כו׳
“the Mishkan of the Testimony, which,” the Mishkan, “was reckoned at the word of Moshe”; “the service of the Levites,” to carry the Mishkan; and of both it says, “which was reckoned,” etc.
“The Mishkan of the Testimony” was reckoned at the word of Moshe, and so was “the service of the Levites” to carry the Mishkan; “which was reckoned” is said of both.


ומה שאמר ביד איתמר ענין שלישי הוא שביד איתמר כל העבודה הזאת כו׳ (וביאור ענין אשר פקד ע״פ משה גם עבודת הלוים לשאת המשכן כו׳)
And what it says, “by the hand of Isamar,” is a third matter: that all this service was by the hand of Isamar, etc. (The explanation of “which was reckoned at the word of Moshe” [applying] also [to] the service of the Levites, to carry the Mishkan, etc.:)
“By the hand of Isamar” is a third element, explained below. First the Alter Rebbe explains how the Levites’ carrying of the Mishkan is also “at the word of Moshe.”


הנה אותיות פקד הם אותיות דפק374 וכמבואר בספרי הקבלה שהדפק שרשו מבחי׳ אחוריים375 דחכמה (והוא שם קפ״ד אחוריים דאבא כו׳) וכמ״ש קול דודי דופ״ק376 כו׳.
the letters of pakad (“reckoned”) are the letters of dofek (“pulse”), and as is explained in the books of Kabbalah, the pulse is rooted in [the level of] the back (achorayim) of Chochmah (and this is the Name of 184, the back of Abba, etc.), as it is written, “The voice of my beloved knocks (dofek),” etc.
The letters of pakad, “reckoned,” are those of dofek, “pulse.” The Kabbalah teaches that the pulse comes from the “back” (achorayim) of Chochmah, and the Song says “the voice of my beloved knocks (dofek).”


והענין הוא דבחי׳ רצוא ושוב הנ״ל שרשו נמשך מבחי׳ הדפק כי אנו רואים בחוש שיש בדפק ענין עליה וענין ירידה
The matter is that [the level of] running and returning mentioned above has its root drawn from [the level of] the pulse; for we see with our senses that in the pulse there is an ascent and a descent,
The soul’s running and returning is rooted in the pulse, for one can feel that a pulse has a rise and a fall.


דהיינו הסתלקות החיות והתפשטות החיות והם באים זא״ז [זה אחר זה] בתמידות והוא ענין הדפק בלב שהוא הנשימה
that is, a withdrawal of the life-force and a spreading forth of the life-force, and they come one after the other, continually; this is the pulse in the heart, which is the breathing,
Life withdraws and spreads, one after the other, without end, as in the heart’s beating and the rhythm of breathing.


וגם בדפק היד נרגש העלאה והמשכה זו בתמידות (ועמ״ש מזה בד״ה אני ישנה377 גבי קול דודי דופק).
and in the pulse of the hand, too, this raising and drawing down is felt continually. (See what is written on this in the discourse beginning “I am asleep,” regarding “The voice of my beloved knocks.”)
In the pulse of the wrist, too, one feels this rising and drawing down continually. The Alter Rebbe refers to the discourse “I am asleep” on “The voice of my beloved knocks.”


וכך למעלה בחי׳ רצוא ושוב כמראה הבזק378 שעבודת הלוים לשאת המשכן שרשם הוא מבחי׳ הדפק העליון שהוא בחי׳ הסתלקות והתפשטות והוא מה שאמר אשר פקד ע״פ משה עבודת הלוים
So too above: [the level of] running and returning “like the appearance of a flash of lightning,” [namely] the service of the Levites to carry the Mishkan, has its root in [the level of] the supernal pulse, which is [the level of] withdrawal and spreading forth. This is what it says, “which was reckoned (pakad) at the word of Moshe, the service of the Levites,”
Above, too, the running and returning of the Levites’ carrying of the Mishkan is rooted in a supernal “pulse” of withdrawal and spreading. That is why the verse uses pakad, “reckoned,” for the Levites’ service.


שהוא מבחי׳ אחוריים דמ״ה [דשם מ״ה] דמשה שהן אותיות דפ״ק היפך אותיות פקד. אך משכן העדות פקד ע״פ משה מבחי׳ פנימי׳ [פנימיות / פנימית] כו׳ כנ״ל.379
for it is from [the level of] the back of the mah of Moshe, which are the letters of dofek, the reverse of the letters of pakad. But “the Mishkan of the Testimony” was reckoned at the word of Moshe from [the level of] the inner dimension, etc., as mentioned above.
It comes from the “back” of Moshe’s mah (his self-nullification), as dofek reverses the letters of pakad. The Mishkan of the Testimony, by contrast, was reckoned “at the word of Moshe” from the inner side.




57ואמנם דוקא בחכמה הוא שיש התפשטות והסתלקות והוא בא בהתלבשות בדפק אבל בבחי׳ בינה אין שם הסתלקות אלא התפשטות בלבד
However, it is specifically in Chochmah that there is spreading forth and withdrawal, and it comes enclothed in the pulse; but in [the level of] Binah there is no withdrawal, only spreading forth alone.
Only Chochmah has the rhythm of spreading and withdrawing that shows itself as the pulse. Binah only spreads, without withdrawing.


והיינו ענין הדם המתפשט בשס״ה גידים שנאמר בו כי הדם הוא הנפש380 דהיינו עיקר המחי׳ [המחיה] אך ע״י בחי׳ החכמה נעשה בגידי הדם בחי׳ הדפק כו׳
This is the blood that spreads through the 365 sinews, of which it is said, “For the blood is the soul,” that is, the main [source of] life; but through [the level of] Chochmah [the level of] the pulse comes about in the blood vessels, etc.
Binah is like the blood flowing through the 365 vessels, “for the blood is the soul,” the main carrier of life; the pulse in those vessels comes from Chochmah.


והן בחי׳ יחוד עליון הנ״ל די״ה ע״י מל״ת [מצות לא תעשה] דלאו קודם להן כו׳ וזהו קול דודי דופק381 שהוא יחוד חו״ב [חכמה ובינה] תרין ריעין382 כו׳
These are [the level of] the higher union of yud-hei mentioned above, through the prohibitive commandments, for lav (“no”) precedes hen (“yes”), etc. This is “The voice of my beloved knocks (dofek),” which is the union of Chochmah and Binah, “two companions,” etc.
This pulse is the higher union of yud-hei, drawn by the prohibitions, for “no” (lav) comes before “yes” (hen), as darkness comes before light. The Song’s “The voice of my beloved knocks (dofek)” is the union of Chochmah and Binah, the “two companions that never part.”


וזהו אשר פקד ע״פ משה גם עבודת הלוים ברצוא ושוב למטה ועי״ז יש בלוים יכולת להעלות בחי׳ המשכן לבחי׳ משכן ה עדות לקשרם ולחברם יחדו כעיר שחוברה383 כו׳
This is “which was reckoned at the word of Moshe” also [said of] “the service of the Levites,” in running and returning below; and through this the Levites have the ability to raise [the level of] the Mishkan to [the level of] the Mishkan of the Testimony, to bind and join them together, “like a city that is joined,” etc.
So pakad, “reckoned at the word of Moshe,” applies also to the Levites’ running and returning below. That pulse-like rhythm gives them the power to raise the plain Mishkan to the Mishkan of the Testimony and to join them, “like a city that is joined.”


ועי׳ [ועיין] בזח״ב [בזהר חלק ב׳] פ׳ שמות די״א סע״ב [סוף עמוד ב] ע״פ וילך איש מבית לוי384385 ובמק״מ [ובמקדש מלך] שם דבית לוי זהו בחי׳ חו״ב [חכמה ובינה] והיינו משכן העדות ויקח את בת לוי זהו בחי׳ מל׳ משכן סתם כו׳ ע״ש.
See the Zohar, Part II, Parshas Shemos, folio 11, end of side b, on the verse “And a man of the house of Levi went,” and the Mikdash Melech there: “the house of Levi” is [the level of] Chochmah and Binah, that is, the Mishkan of the Testimony; “and he took a daughter of Levi” is [the level of] Malchus, the Mishkan without qualification, etc.; see there.
The Alter Rebbe refers to the Zohar on “And a man of the house of Levi went and took a daughter of Levi,” with the commentary Mikdash Melech: “the house of Levi” is Chochmah and Binah, the Mishkan of the Testimony, and “the daughter of Levi” is Malchus, the plain Mishkan.




58ומה שאמר ביד איתמר בן אהרן כו׳ הענין הוא שלא ישאר האדם רק בבחי׳ זו דרצוא ושוב בלבד
And what it says, “by the hand of Isamar the son of Aharon,” etc.: the matter is that a person should not remain only in this [state] of running and returning alone,
Now the last of the opening questions: why “by the hand of Isamar the son of Aharon”? The point is that a person may not remain only in running and returning.


כי אין זה תכלית הכונה אלא צריך שימשיך זה בבחי׳ כלי שישכון בו בחי׳ הביטול הזה בבחינת רצוא ושוב
for this is not the ultimate intent; rather, he must draw this into [the level of] a vessel, so that this self-nullification (bittul), in [the manner of] running and returning, will dwell in it.
Running and returning is not the final goal. Its self-nullification must be drawn into a vessel where it can dwell.


והנה בחי׳ הכלי לאור דרצוא ושוב הוא הדבור בד״ת [בדברי תורה] דוקא וכמ״ש בפ׳ דק״ש [דקריאת שמע] אחר ואהבת ברצוא ושוב כנ״ל ודברת בם בשבתך בביתך386 כו׳.
Now, [the level of] the vessel for the light of running and returning is speech in words of Torah specifically, as it is written in the section of the Shema, after “And you shall love,” in running and returning as mentioned above: “And you shall speak of them, when you sit in your house,” etc.
The vessel for it is speech, specifically words of Torah. So in the Shema, after “And you shall love” (running and returning), comes “and you shall speak of them when you sit in your house.”


פי׳ ודברת שתמשיך רו״ש [רצוא ושוב] הזה בבחי׳ כלי והוא באותיות התורה ודוקא כשיש בדבור זה בחי׳ הביטול וע״ד המבואר במ״א ע״פ ואשים דברי בפיך387 שאינו
The meaning of “and you shall speak” is that you should draw this running and returning into [the level of] a vessel, namely into the letters of the Torah; and specifically when there is in this speech [the level of] self-nullification, along the lines of what is explained elsewhere on the verse “And I have put My words in your mouth”: that it is
“You shall speak” means drawing the running and returning into the letters of the Torah. This works only when the speech itself is self-nullified, as explained on “I have put My words in your mouth.”


רק כלי לדבר ה׳ זו הלכה388 שאומר בפיו ואזי הדבור בחי׳ כלי לרו״ש [לרצוא ושוב] וזהו ע״פ משה.
only a vessel for the word of G-d, the halachah that he says with his mouth; and then the speech is [the level of] a vessel for running and returning. This is “at the word (literally, ‘by the mouth’) of Moshe.”
There a person’s mouth is only a vessel for “the word of G-d,” which the Talmud calls the halachah. Then speech becomes a vessel for running and returning, and this is “by the mouth of Moshe.”


פי׳ משה דוקא שמשה היה בבחי׳ ביטול עד שאמר ונתתי עשב389 דהיינו לפי שאינו דבר ומהות בפ״ע [בפני עצמו] כ״א בטל לגמרי ושכינה מדברת מתוך גרונו390 כו׳
The meaning of “Moshe” specifically: Moshe was in [a state of] self-nullification, to the point that he said, “And I will give grass,” because he was not a thing and entity in his own right, but entirely nullified, and “the Shechinah speaks from his throat,” etc.
It says Moshe in particular, because he was so nullified that he could say, in G-d’s voice, “I will give grass in your field”; he had no separate selfhood, and “the Shechinah spoke from his throat.”


ועמ״ש בד״ה משה ידבר391 כו׳ וכמ״כ [וכמו כן] בכל אדם יש ניצוץ והארת בחי׳ משה392 דהיינו ע״י ק״ש [קריאת שמע] למס״נ [למסירות נפש] באחד בביטול ממש עי״ז אח״כ תען לשוני אמרתך393 כו׳ אמרתך ממש.
See what is written in the discourse beginning “Moshe would speak,” etc. Likewise in every person there is a spark and radiance of [the level of] Moshe; that is, through the Shema, [reaching] self-sacrifice (mesirus nefesh) in “One,” in actual self-nullification; through this, afterwards, “My tongue shall respond with Your word,” etc., Your word itself.
Every Jew has a spark of Moshe. Through the Shema, with self-sacrifice at the word “One,” one reaches true self-nullification, and then “my tongue shall respond with Your word,” G-d’s own word speaking through him.




59וזהו ביד איתמר פי׳ איתמר מלשון אתמר הנזכר בגמרא תמיד דפירושו איתמר שממילא איתמר394 ונדבר וכענין אז נדברו יראי395 ה׳
This is “by the hand of Isamar.” Isamar is from the term itmar (“it was said”), which is mentioned constantly in the Gemara, meaning “it was said”: that it was said and spoken of itself; as in “Then those who fear G-d spoke (nidberu),”
The name Isamar is read as itmar, the Talmud’s constant term “it was said,” meaning speech that comes of itself. Malachi’s “Then those who fear G-d spoke (nidberu)” is the same.


שענינו הוא ענין הדיבור אשר הוא בא ממילא ומאליו ששייך לומר נדברו לשון נפעל ממילא שאם הדבורבא מצד עצמם היה לו לומר מדברים או דוברים
whose sense is speech that comes of itself and on its own, so that it is fitting to say nidberu, a passive form, of itself; for if the speech came from themselves, it should have said medabrim or dovrim (“speaking”),
Nidberu is passive, “were spoken”: had they been speaking on their own initiative, the verse would have said medabrim or dovrim.


אלא נדבר״ו היינו כאשר נדבר הדבור בהם ממילא וכך הענין בפי׳ איתמר בלשון תרגום שנאמר ממילא כו׳
but nidberu means when the speech is spoken in them of itself. So too is the meaning of itmar in the language of the Targum: what is said of itself, etc.
Nidberu means that the speech was spoken in them of itself. So too the Aramaic itmar means something said of itself.


והוא בדבר ה׳ שנאמר ממילא מפני שהדבור של האדם הוא בתכלית הביטול בעצמותו עד שאין הדיבור בא מצד עצמו כלל
This is with the word of G-d, which is said of itself because the person’s speech is in utter self-nullification in his essence, until the speech does not come from himself at all,
This happens with the word of G-d when a person’s speech is so completely self-nullified that it does not come from him at all.


אלא נדבר בו דבר ה׳ זו ההלכה ממילא ומאליו וכענין אז נדברו יראי ה׳ כו׳
but the word of G-d, the halachah, is spoken in him of itself and on its own, as in “Then those who fear G-d spoke,” etc.
Then G-d’s word, the halachah, speaks in him of itself, as with “those who fear G-d.”


וזהו כדוגמת לימוד המשניות שלמד הרב ב״י [בית יוסף] שאמר לו המגיד אני המשנה המדברת בפיך396 כו׳
This is like the Mishnah that the Rav, the Beis Yosef, studied, to whom the Maggid said, “I am the Mishnah that speaks in your mouth,” etc.,
An example: the angelic Maggid told Rabbi Yosef Karo, the Beis Yosef, when he studied Mishnah, “I am the Mishnah that speaks in your mouth.”


וכענין שכינה מדברת מתוך גרונו של משה כו׳ וזהו ענין ודברת בם שאחר ואהבת שהוא לעשות כלי בבחי׳ הביטול להיות ואשים דברי בפיך397 כו׳.
and like “the Shechinah speaks from the throat of Moshe,” etc. This is “and you shall speak of them,” which comes after “And you shall love”: to make a vessel in [the state of] self-nullification, so that “I have put My words in your mouth,” etc.
So too “the Shechinah spoke from Moshe’s throat.” This is “and you shall speak of them,” after “And you shall love”: making a self-nullified vessel, so that “I have put My words in your mouth.”


נמצא שיש כאן חיבור משכן עם משכן העדות להיות כעיר שחוברה לה מלמטה למעלה ומלמעלה למטה.
It follows that there is here a joining of the Mishkan with the Mishkan of the Testimony, to be “like a city that is joined to it,” from below to above and from above to below.
So the verse describes a joining of the plain Mishkan with the Mishkan of the Testimony in both directions, from below upward and from above downward.


היינו ע״י עבודת הלוים זהו ההעלאה מלמטה למעלה ע״י רצוא ושוב וזהו ובחנות המשכן יקימו אותו הלוים398 להעלותו למעלה מעלה.
That is, through the service of the Levites, which is the raising from below to above through running and returning; and this is “And when the Mishkan encamps, the Levites shall set it up,” to raise it higher and higher.
From below upward is the Levites’ service, running and returning, as the verse says “the Levites shall set it up (yakimu)”: they raise the Mishkan higher and higher.




60ואח״כ ע״י עסק התורה ביד איתמר זהו החיבור י״ה עם ו״ה מלמעלה למטה כו׳ וכענין מ״ש בד״ה ראה
And afterwards, through Torah study, “by the hand of Isamar,” is the joining of yud-hei with vav-hei from above to below, etc., as is written in the discourse beginning “See,
From above downward is Torah study, “by the hand of Isamar”: it joins yud-hei to vav-hei. The Alter Rebbe refers to the discourse “See, I set before you” for this.


אנכי399 בפי׳ יהא שמיה רבא שם י״ה יתגדל ויתרבה ויומשך בבחי׳ ו״ה כו׳ ולא יהי׳ [יהיה] כס י״ה התכסות בחי׳ י״ה מבחי׳ ו״ה.400
I [set],” on the meaning of “Yehei shemei rabba”: that the Name Yah be magnified and increased and drawn into [the level of] vav-hei, etc., and that there not be “kes Yah,” the covering (hiskasus) of [the level of] yud-hei from [the level of] vav-hei.
That discourse reads “Yehei shemei rabba” as a prayer that the Name Yah be magnified and drawn into vav-hei, so that there no longer be “kes Yah,” the Name divided, with yud-hei concealed from vav-hei.




61וכ״ז [וכל זה] פקד ע״פ משה וכנ״ל וכן לענין מעשה המצות המה ג״כ בחי׳ כלים אלא שהן מתחלקים באופנים שונים ועכ״ז [ועם כל זה] הרי כללות כולם שיהא בחי׳ כלי
All this “was reckoned at the word of Moshe,” as mentioned above. And likewise regarding the performance of the mitzvos: they too are [the level of] vessels, only that they are divided in different ways; and nevertheless the general and collective expression of them all is to be [the level of] a vessel
All of this is “at the word of Moshe.” The practical mitzvos are also vessels, each one different, but all together they form one vessel.


לשכון בו בחי׳ קדושה העליונה וכמ״ש ועשיתם את כל מצותי401 והייתם קדושים לאלקיכם אני ה׳ אלקיכם שיש בזה בחי׳ ההעלאה וההמשכה402 כנ״ל והמצוה היא בחי׳ כלי לזה כמ״ש
in which [the level of] the supernal holiness dwells, as it is written, “And you shall do all My commandments and be holy to your G-d; I am G-d your G-d,” in which there is [the level of] raising and drawing down, as mentioned above; and the mitzvah is [the level of] a vessel for this, as it is written,
That vessel holds the supernal holiness, as in “You shall do all My commandments and be holy to your G-d.” The mitzvos include both the raising and the drawing down, and the mitzvah is the vessel.


כי נר מצוה403 וצ״ל שמחה של מצוה שעי״ז נמשך הגלוי מבחי׳ עלמא דאתכסיא בחי׳ י״ה כו׳ כי השמחה היא בבינה הנק׳ משכן העדות.
“For a mitzvah is a lamp.” And there must be the joy of the mitzvah, for through this the revelation is drawn from [the level of] the hidden world, [the level of] yud-hei, etc.; for joy is in Binah, which is called the Mishkan of the Testimony.
So the verse says “a mitzvah is a lamp.” The mitzvos must be done with joy, because joy draws from the hidden world, yud-hei: joy is in Binah, the Mishkan of the Testimony.




62ונמצא כללות סדר התפלה בפסוד״ז [בפסוקי דזמרה] וק״ש [וקריאת שמע] ואהבת ודברת בם כו׳ היינו כסדר האמור בפסוק זה דאלה פקודי כו׳
It follows that the order of prayer as a whole, in Pesukei deZimra, and the Shema, “And you shall love” and “you shall speak of them,” etc., is according to the order stated in this verse, “These are the accounts,” etc.,
So the order of prayer, Pesukei deZimra, the Shema, “And you shall love,” and “you shall speak of them,” follows the order of the verse “These are the accounts of the Mishkan.”


ע״ד איתמר בן אהרן הכהן404 ופי׳ אהרן הכהן ידוע שהוא בחי׳ אה״ר [אהבה רבה] דכהנא רבא והוא הממשיך הכח הזה להיות כל סדר העבודה הזאת וכמ״ש במ״א ע״פ בהעלותך את הנרות405 ובענין כשמן הטוב406 כו׳
along the lines of “Isamar the son of Aharon the Kohen.” The meaning of “Aharon the Kohen” is known: it is [the level of] the great love (ahavah rabbah) of the High Priest (Kahana Rabba), and he draws down this power, that there be this whole order of service, as is explained elsewhere on the verse “When you raise up the lamps,” and on the matter of “Like the good oil,” etc.,
The verse ends “Isamar the son of Aharon the Kohen.” Aharon the Kohen stands for the great love (ahavah rabbah) of the High Priest, and he empowers the whole order of service, as explained on “When you raise up the lamps” and on “Like the good oil.”


יורד על הזקן זקן אהרן כו׳ גם כל עסק הלוים הי׳ [היה] ע״י אהרן וכמ״ש אהרן ובניו יבאו407 ושמו אותם איש איש על עבודתו כו׳
“running down upon the beard, the beard of Aharon,” etc. Also all the activity of the Levites was through Aharon, as it is written, “Aharon and his sons shall come and appoint them, each man to his service,” etc.;
“Running down upon the beard, the beard of Aharon.” The Levites’ work, too, was directed by Aharon, as the Torah says, “Aharon and his sons shall come and appoint them, each man to his service.”


וכתיב וילוו אליך וישרתוך408 כו׳ כי תכלית ההעלאה שע״י הלוים הוא בשביל ההמשכה שע״י אהרן זקן אהרן כו׳ שהוא הלכות התורה כו׳ וכמ״ש במ״א.409
and it is written, “and they shall join you (yilavu) and serve you,” etc. For the purpose of the raising through the Levites is for the sake of the drawing down through Aharon, “the beard of Aharon,” etc., which is the laws of the Torah, etc., as is explained elsewhere.
And of the Levites it is said, “they shall join you and serve you.” The Levites’ raising is for the sake of Aharon’s drawing down, the oil on “the beard of Aharon,” which is the laws of the Torah.




63והנה כ״ז [כל זה] עכשיו אבל לע״ל [לעתיד לבוא] כתיב ביום ההוא410411 יהיה שבחי׳ ו״ה שהוא בחי׳ ירושמ״ט [ירושלים של מטה] יהיו במדריגת י״ה ממש שהוא בחי׳ משכן העדות
Now, all this is at present; but of the Time to Come it is written, “On that day there will be (yihyeh)”: that [the level of] vav-hei, which is [the level of] the Jerusalem below, will be at the very rank of yud-hei, which is [the level of] the Mishkan of the Testimony.
All this describes the present. Of the future the prophet says, “On that day there will be (yihyeh),” and yihyeh is spelled yud-hei-yud-hei: vav-hei, the Jerusalem below, will rise to the level of yud-hei, the Mishkan of the Testimony.


כי מה שעכשיו אינו מושג כלל רק בבחי׳ שלילה כו׳ יומשך לע״ל [לעתיד לבוא] בבחי׳ גלוי וזהו דירה בתחתונים בבחי׳ ו״ה דוקא.
For what is now not apprehended at all, only in [the manner of] negation, etc., will in the Time to Come be drawn down in a revealed way. And this is a dwelling place among the lower realms, in [the level of] vav-hei specifically.
What can now be grasped only by negation will then be openly revealed. This is the full meaning of G-d’s “dwelling in the lower realms”: the revelation will be precisely in vav-hei, the lower level.


ולכן נאמר אלע״ל [על לעתיד לבוא] לשון והי׳ [והיה]. והיה ביום ההוא כו׳ דפי׳ והיה היינו שבחי׳ ו״ה קודם לבחי׳ י״ה לפי שיהיה דירה בתחתונים כו׳:
Therefore, of the Time to Come the term vehayah is said: “And it shall be (vehayah) on that day,” etc. For the meaning of vehayah is that [the level of] vav-hei precedes [the level of] yud-hei, because there will be a dwelling place among the lower realms, etc.
So the future is described with vehayah, “and it shall be,” whose letters are vav-hei-yud-hei: vav-hei comes before yud-hei, because the lower realms will then be G-d’s dwelling.




64קיצור ענין.412 שבסדר התפלה בכל יום נמצא כ״ז [כל זה]. כי פסוד״ז [פסוקי דזמרה] זהו כענין בחי׳ עבודת הלוים ועי״ז מגיע בשמע ישראל413 לבחי׳ יחו״ע [יחודא עילאה].
Summary of the matter: all this is found in the order of prayer every day. For Pesukei deZimra is like [the level of] the service of the Levites, and through this one reaches, in “Hear, O Israel,” [the level of] the higher unity (yichuda ila’ah).
A summary of section 8: the whole structure appears in daily prayer. Pesukei deZimra are like the Levites’ service, and through them one reaches the higher unity in “Hear, O Israel.”


וזהו פקד ע״פ משה ומלמעלה למטה זהו בחי׳ איתמר ע״ד אז נדברו יראי414 ה׳:
This is “reckoned at the word of Moshe.” And from above to below is [the level of] Isamar, along the lines of “Then those who fear G-d spoke.”
That is “reckoned at the word of Moshe.” The drawing down from above is “Isamar,” Torah speech that speaks of itself, as in “those who fear G-d spoke.”



In one’s avodah
Restrain the senses and feelings, even in permitted matters, until they are transformed into vessels for G-d’s light; keep the prohibitions as an act of self-nullification, which reaches higher than any deed; do the mitzvos with joy. In daily prayer, rise through Pesukei deZimra, reach self-sacrifice at “One” in the Shema, and then study Torah with such self-nullification that G-d’s word speaks through one’s mouth. On Pesach, let the humility of matzah enter every attribute, and refine the seven attributes during the Omer in preparation for Shavuos.
Questions for discussion
	Why should refraining from a sin draw down a higher light than performing a positive commandment?
	What does it mean that the highest level can be known only by negation, and how do the prohibitions embody this?
	How do eidus (testimony), de’os (knowledge) and adi (ornament) together explain the name “the Mishkan of the Testimony”?
	Why is self-nullification, “at the word of Moshe,” the only channel for the hidden level, and how does matzah express it?
	How does the daily order of prayer, from Pesukei deZimra through the Shema to Torah study, retrace the verse “These are the accounts of the Mishkan”?

Sources and references
Notes
Paragraph 1
1אלה פקודי
The note reports that the Mitteler Rebbe’s own handwritten transcript of this maamar is found in the manuscript volume (Buch) of 5566.
Kehot’s noteהנחת כ״ק אדהאמ״צ ממאמר זה נמצא בגוכי״ק בבוך תקס״ו (ראה רשימת המאמרים בסה״מ תקס״ו הערה 17) ונדפסה בתו״ח שמות (צילום כת״י הר״ש סופר) תרנה, ב. ושם בתו״ח ב׳ ביאורים על מאמר זה (הביאור השני הוא מיום א׳ דפסח תקס״ו). בתו״ח שמות תרמז, ב ואילך מאמר זה בהרחב הביאור מכ״ק אדהאמ״צ (בתו״ח שם נדפס רק חלק מהמאמר — ובכמה כתבי-יד נמצא המשך אליו שלא נדפס). כמה ענינים מהמאמר נתבארו בד״ה אלה פקודי המשכן תש״ל (סה״מ מלוקט ח״ה ע׳ קצט). תשכ״ה (סה״מ תשכ״ה ע׳ קעו). חלק מהמאמר סעי׳ א נמצא בסה״מ תרל״ה ח״א ע׳ פג. ח״ב ע׳ שסו.
2“These are the accounts of the Mishkan, the Mishkan of the Testimony, which were reckoned at the word of Moshe, the service of the Levites, by the hand of Isamar the son of Aharon the Kohen.” The whole maamar is an explanation of this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אומרו משכן משכן שני פעמים
The Alshich asks why “Mishkan” is said twice, why it says “which was reckoned at the word of Moshe” instead of “which Moshe reckoned,” and what the Levites’ service on the journeys has to do with the accounts. The Alter Rebbe takes over these questions and answers them in a new way.
Alshekh on Torah, Exodus 38:21:1תורת משה - אלשיך, שמות ל״ח:כ״א:א׳
אלה פקודי המשכן וכו׳. ראוי לשום שכל והבין במקראות אלו. (א) אומרו משכן משכן ב׳ פעמים. (ב) אומרו אשר פקד ע״פ משה ומהראוי יאמר אשר פקד משה. (ג) או׳ עבודת הלוים מה ענין עבודת הלוים אשר היתה במסעות אצל פקודי המשכן וגם למה הודיענו שהיה ביד אתמר (ד) אומרו ובצלאל בן אורי וכו׳ עשה את כל וכו׳ הרי נאמר למעלה ולמה חזר להודיעו פה וכן אומרו ואתו אהליאב וכו׳. (ה) או׳ כל הזהב העשוי למלאכה בכל מלאכת הקדש כי אומרו בכל מלאכת הקדש הוא מיותר ומהראוי לומר כל הזהב העשוי …
Torat Moshe, Warsaw, 1875 (Public Domain)
4וכמבואר קושיות אלו באלשיך
Several manuscripts continue here: “And see the Or HaChaim, who strains [to answer] this, and see the Ramban on this.”
Kehot’s noteבכמה כת״י: וע׳ בספר אוה״ח שנדחק בזה וע׳ ברמב״ן מזה.
5ושכנתי בתוכם
“Let them make Me a sanctuary, and I will dwell within them.” The verse says “within them,” not “within it,” and the maamar reads it as G-d dwelling in the people.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
6כמארז״ל נתאוה הקב״ה
In the discourse “Lo hibit aven beYaakov” the Alter Rebbe asks how our worship can be called “service,” as if G-d needed it, and answers with this teaching: G-d Himself is unchanged by creation, and its purpose is a dwelling in this lowest world.
Kehot’s noteתנחומא נשא, טז. וראה שם בחקותי ג. ב״ר ספ״ג. במדב״ר פי״ג, ו. על״ק בלק (ע, ג). וש״נ. [כ].
7The Midrash teaches that when G-d created the world He desired to have a dwelling place among the lower realms, as among the higher ones. This is the basis of the maamar’s whole idea of the Mishkan.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
וַיְהִי בְּיוֹם כַּלּוֹת מֹשֶׁה. רַב אוֹמֵר, כָּל מָקוֹם שֶׁהוּא אוֹמֵר וַיְהִי, דָּבָר חָדָשׁ הוּא. וְרַבִּי שִׁמְעוֹן אוֹמֵר, כָּל מָקוֹם שֶׁהוּא אוֹמֵר וַיְהִי, דָּבָר שֶׁהָיָה נִפְסָק לְהַרְבֵּה יָמִים וְחָזַר לִכְמוֹת שֶׁהָיָה. זֶה שֶׁאָמַר הַכָּתוּב: בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
8את השמים וא״ה אני מלא
“Do I not fill the heavens and the earth? says G-d.” Since G-d is everywhere, the maamar concludes that His “dwelling” must mean revelation.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
9אך הענין
From these words on, the text of the maamar is found in this volume.
Kehot’s noteמכאן בסה״מ תרל״ה ח״א ע׳ פג. ובד״ה ויבא משה — תרנ״ד ע׳ קמט סעי׳ ב.
10דפי׳ תחתונים
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5654.
Kehot’s noteבסה״מ תרנ״ד ע׳ קמט מעיר כ״ק אדמו״ר: ”ראה תניא פל״ו”.
11כי דירה . . גילוי אלקותו יתברך
That version adds an explanation: a dwelling in the lower realms means that G-d has a dwelling in a revealed way, as it is written, “like the splendor of a man, to dwell in a house”; just as a person is revealed in his own home, so His G-dliness is to be revealed below.
Kehot’s noteבסה״מ תרל״ה ח״ב ע׳ שסו מוסיף ומבאר: ”אבל ענין דירה בתחתונים היינו שיהי׳ לו ית׳ דירה בבחי׳ גילוי, וכמ״ש כתפארת אדם לשבת בית שהאדם בבית מושבו הוא מתגלה בו כן יהי׳ גילוי אלקותו ית׳ בתחתונים”.
12“The sanctuary of G-d, the sanctuary of G-d, the sanctuary of G-d are they.” The maamar reads “they” as the people of Israel, who are themselves G-d’s sanctuary.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
13הנה מקום אתי
G-d tells Moshe, “Behold, there is a place with Me, and you shall stand upon the rock.” The Alter Rebbe cites it to show that G-d is not within the bounds of place.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא. בסה״מ תרל״ה ח״ב ע׳ שסו מוסיף: ”וארז״ל במד״ר פ׳ ויצא [פס״ח, ט] הוא מקומו של עולם ואין העולם מקומו”.
14אינו בגדר מקום וכמ״ש הנה מקום אתי
The Midrash explains why G-d is called “Place”: He is the place of the world, and the world is not His place, as it says, “Behold, there is a place with Me.” This is why “lower” cannot mean lower in space.
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15המדרגות — השתלשלות
The note refers to a comment of the Rebbe on the words “the levels of the chain of descending worlds,” printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
16החושך יכסה ארץ
“For behold, darkness shall cover the earth.” The Alter Rebbe uses it to describe this world, where G-dliness is most concealed.
Isaiah 60:2ישעיהו ס׳:ב׳
כִּי־הִנֵּה הַחֹשֶׁךְ יְכַסֶּה־אֶרֶץ וַעֲרָפֶל לְאֻמִּים וְעָלַיִךְ יִזְרַח ה׳ וּכְבוֹדוֹ עָלַיִךְ יֵרָאֶה:
For, behold, darkness shall cover the earth, And gross darkness the peoples; But upon thee the L-RD will arise, And His glory shall be seen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, ב.
17יפה שעה אחת בתשובה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
18Rabbi Yaakov teaches that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. The Alter Rebbe explains why: the service in this world draws down a greater revelation of G-dliness.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
19ממשיך גילוי אלקות יותר מבחי׳ חיי העוה״ב כו׳
That version adds: “But this is through Torah and mitzvos in this world specifically.”
Kehot’s noteבסה״מ תרנ״ד ע׳ קמט מוסיף: ”אמנם זהו ע״י תומ״צ בעוה״ז דוקא”.
20ע״י דאתכפיא סט״א דוקא שהוא היצה״ר
That version adds that this is the conquest of the evil inclination, holding back the heart’s cravings, which is the quality of “standing” firm: stopping the inclination’s advance, to be “those who send forth the feet of the ox and the donkey,” whose inclination is given into their own hands.
Kehot’s noteבסה״מ תרל״ה ח״ב שם מוסיף: ”שהו״ע כיבוש היצר למנוע תאוות לבו שהוא ענין העמידה . . למנוע הילוך היצה״ר ולהיות משלחי רגל השור והחמור, דהיינו להיות יצרם מסור בידם”.
21כד אתכפיא סט״א אסתלק יקרא דקוב״ה לעילא על כולא
The Zohar on Terumah teaches that when the sitra achra is subdued below, the glory of the Holy One, blessed be He, rises above all. This is the teaching the maamar sets out to explain.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
22ועי׳ ג״כ ר״פ יתרו
At the beginning of Parshas Yisro the Zohar teaches the same idea in connection with Yisro’s coming to acknowledge G-d. The Alter Rebbe refers to it with “see also the beginning of Parshas Yisro.”
Zohar II, 67bזח״ב סז, ב
Kehot’s noteזח״ב סז, ב.
23עוצם עיניו מראות ברע
Isaiah describes the righteous man as one who “shuts his eyes from looking upon evil.” The Alter Rebbe brings it as the example of subjugation in the sense of sight.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, טו.
24קדש עצמך במותר לך
The Talmud’s teaching, “Sanctify yourself in what is permitted to you.” It extends subjugation beyond what is forbidden to the indulgence of permitted desires.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א. ספרי ראה יז, כא. ראה תניא פרק ל. וראה הערת כ״ק אדמו״ר לקונטרס ומעין מאמר א.
25בחינת היכל וכלי לגילוי שם הוי׳ ממש
That version adds that this is why the prophet rebukes them there (Jeremiah 7:5–6): “If you truly improve your ways and your deeds, if you truly do justice” refers to positive commandments (as the Rambam counts them, mitzvos 176–177), and then “you shall not oppress” refers to prohibitions.
Kehot’s noteבסה״מ תרל״ה ח״א ע׳ פד נוסף: ”ולכן הוכיחם שם בירמי׳ סי׳ ז ה׳ אם היטיב תיטיבו את דרכיכם ואת מעללכם אם עשו תעשו משפט, שז״ע מ״ע כמ״ש הרמב״ם במנין המצות מצוה קע״ו קע״ז. ואח״כ אמר לא תעשוקו כו׳ ז״ע מצות ל״ת”.
26“And I will dwell within them.” Through both kinds of commandments the people become the sanctuary in which G-d dwells.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27Kehot’s note points to Zohar, Terumah 6:40 for these words.
Zohar, Terumah 6:40ספר הזהר, תרומה ו׳:מ׳
28Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29“The sanctuary of G-d are they.” Here the Alter Rebbe notes that the verse speaks of the Name Havayah, in which both kinds of commandments are rooted.
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
30עתידים צדיקים שיאמרו לפניהם קדוש
Rabbi Elazar teaches that in the future “Holy” will be said before the righteous as it is said before the Holy One, blessed be He. The Alter Rebbe explains that they draw G-d’s holy light onto their souls.
Bava Batra 75b:4בבא בתרא ע״ה ב:ד׳
צַדִּיקִים – הָא דַּאֲמַרַן. מָשִׁיחַ – דִּכְתִיב: ״וְזֶה שְּׁמוֹ אֲשֶׁר יִקְרְאוֹ ה׳ צִדְקֵנוּ״. יְרוּשָׁלַיִם – דִּכְתִיב: ״סָבִיב שְׁמֹנָה עָשָׂר אָלֶף, וְשֵׁם הָעִיר מִיּוֹם ה׳ שָׁמָּה״, אַל תִּקְרֵי ״שָׁמָּה״ אֶלָּא ״שְׁמָהּ״. אָמַר רַבִּי אֶלְעָזָר: עֲתִידִין צַדִּיקִים שֶׁאוֹמְרִים לִפְנֵיהֶן ״קָדוֹשׁ״ – כְּדֶרֶךְ שֶׁאוֹמְרִים לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״וְהָיָה הַנִּשְׁאָר בְּצִיּוֹן וְהַנּוֹתָר בִּירוּשָׁלִַם, קָדוֹשׁ יֵאָמֶר לוֹ״.
The righteous, as we said above. The Messiah, as it is written “…this is his name that he shall be called, The L-rd is our righteousness.” (Jeremiah 23:6) Jerusalem, as it is written “All around it amounts to 18,000; and the name of the city from that day will be "The L-rd is There."” (Ezekiel 48:35)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteב״ב עה, ב.
31היכל ה׳ המה ג׳ פעמים
The verse repeats “the sanctuary of G-d” three times. The Alter Rebbe sets these against the three times “Holy.”
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32היכל ה׳ המה ג׳ פעמים
The Raaya Mehemna on Eikev links the three letters yud of the three Names in the Priestly Blessing to the prophet’s words “the sanctuary of G-d” said three times. The Alter Rebbe refers to it for the threefold “sanctuary.”
Zohar, Eikev 3:30–4:41ספר הזהר, עקב ג׳:ל׳-ד׳:מ״א
33מחשבה — בד״ה וישלח יהושע
This is the maamar on the haftarah of Shelach to which the text refers.
Kehot’s noteלקו״ת פ׳ שלח נא, ג.
34וישלח יהושע
“And Yehoshua the son of Nun sent two men from Shittim as spies.” The opening of the haftarah of Shelach, on which the Alter Rebbe has a discourse to which he refers here.
Joshua 2:1יהושע ב׳:א׳
וַיִּשְׁלַח יְהוֹשֻׁעַ־בִּן־נוּן מִן־הַשִּׁטִּים שְׁנַיִם־אֲנָשִׁים מְרַגְּלִים חֶרֶשׁ לֵאמֹר לְכוּ רְאוּ אֶת־הָאָרֶץ וְאֶת־יְרִיחוֹ וַיֵּלְכוּ וַיָּבֹאוּ בֵּית־אִשָּׁה זוֹנָה וּשְׁמָהּ רָחָב וַיִּשְׁכְּבוּ־שָׁמָּה:
And Joshua the son of Nun sent out of Shittim two spies secretly, saying: ‘Go view the land, and Jericho.’ And they went, and came into the house of a harlot whose name was Rahab, and lay there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ג״פ ארץ
“Earth, earth, earth, hear the word of G-d.” The Alter Rebbe refers to a Torah Ohr discourse on this threefold “earth” as a parallel to the threefold “sanctuary.”
Jeremiah 22:29ירמיהו כ״ב:כ״ט
אֶרֶץ אֶרֶץ אָרֶץ שִׁמְעִי דְּבַר־ה׳
O land, land, land, Hear the word of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בת״א . . בד״ה השמים כסאי
At the end of that discourse the Alter Rebbe says that three things are called “earth”: the Community of Israel, the Oral Torah and the mitzvos, all alluded to in one verse, “Earth, earth, earth, hear the word of G-d.”
Kehot’s note”דשם פי׳ שהם כנס״י ומצות ותושבע״פ” — אוה״ת נ״ך-א ע׳ שלז. וראה שם ע׳ שסה.
37השמים כסאי
“The heaven is My throne and the earth is My footstool.” The opening of the Torah Ohr discourse at the beginning of Bereishis to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38בשל״ה ר״פ ויחי
Or HaTorah copies the Shelah: Jeremiah says “earth, earth, earth” and “the sanctuary of G-d” three times; there is the lower earth, in which is the sanctuary of G-d, and the higher earth, Malchus of Atzilus, also called “the sanctuary of G-d,” from which the lower earth receives.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ שלז וע׳ שסה, שבירמי׳ כב, כט כתיב ארץ ארץ ארץ שמעי דבר ה׳, וכן כתיב ג״פ היכל ה׳, היינו הארץ שלמטה שבה היכל ה׳, והארץ העליונה מ׳ דאצי׳ היכל ה׳ שהארץ שלמטה מקבל משם ה׳ ע״ש. ראה לקמן ד, א.
39וע׳ ברע״מ פ׳ עקב דף ער״ב סע״ב
Or HaTorah sums up the Raaya Mehemna: the three times “sanctuary” are three yuds, corresponding to the three yuds of the three Names Havayah in the Priestly Blessing.
Kehot’s note”פי׳ ג״פ היכל ג׳ ידות כו׳ ונגד ג׳ יודין דג׳ הויות שבברכת כהנים” — אוה״ת נ״ך-א ע׳ שלז. מובא ג״כ באוה״ת בשלח ע׳ תקלא. וראה סה״מ תרל״ה ח״א ע׳ פח. סה״מ תרנ״ד ע׳ קנג.
40ובהרמ״ז שם
Or HaTorah gives the Ramaz’s explanation: the three times “sanctuary” correspond to the three regalim (a word meaning both “legs” and “pilgrimage festivals”), which are Netzach, Hod and Yesod.
Kehot’s note”שהם נגד ג׳ רגלים שהם נה״י” — אוה״ת נ״ך-א ע׳ שלז.
41סד״ה כי אתה נרי
Near its end the discourse explains heichal (sanctuary) as hei-yud with kaf-lamed, and kaf-lamed is fifty, the fifty gates of Binah.
Kehot’s noteתו״א מא, א. ”דפי׳ היכל היינו נש״ב הנמשכים מה׳ עילאה” — אוה״ת נ״ך-א ע׳ שלז.
42כי אתה נרי
“For You are my lamp, O G-d.” The opening words of a discourse to which the Alter Rebbe refers for the meaning of “sanctuary.”
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בקרבך קדוש
“The Holy One in your midst.” The Alter Rebbe reads it as G-d’s holiness dwelling within the souls in this world.
Hosea 11:9הושע י״א:ט׳
לֹא אֶעֱשֶׂה חֲרוֹן אַפִּי לֹא אָשׁוּב לְשַׁחֵת אֶפְרָיִם כִּי אֵל אָנֹכִי וְלֹא־אִישׁ בְּקִרְבְּךָ קָדוֹשׁ וְלֹא אָבוֹא בְּעִיר:
I will not execute the fierceness of Mine anger, I will not return to destroy Ephraim; For I am G-d, and not man, The Holy One in the midst of thee; And I will not come in fury.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ט.
44ושכנתי בתוכם
“And I will dwell within them,” within the people, specifically.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45סור מרע ועשה טוב
“Turn away from evil and do good.” The order of the service: first subduing evil, then doing good.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו. בסה״מ תרל״ה ח״ב ע׳ שסז מוסיף: ”תחלה סור מרע וכיבוש היצה״ר בחי׳ עמידה הנ״ל ואח״כ ועשה טוב הוא להיות היכל ה׳ דירה בתחתונים כו׳”.
Paragraph 4
46ושכנתי בתוכם
“And I will dwell within them”: the dwelling in the people, which section 1 explained.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47היכל ה׳ המה
The threefold “sanctuary of G-d,” set against the threefold “Holy.”
Jeremiah 7:4ירמיהו ז׳:ד׳
אַל־תִּבְטְחוּ לָכֶם אֶל־דִּבְרֵי הַשֶּׁקֶר לֵאמֹר הֵיכַל ה׳ הֵיכַל ה׳ הֵיכַל ה׳ הֵמָּה:
Trust ye not in lying words, saying: ‘The temple of the L-RD, the temple of the L-RD, the temple of the L-RD, are these.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
48שממית בידים תתפש
The verse speaks of the spider, which one can grasp in the hands, yet it is found in kings’ palaces. The Alter Rebbe cites it, with “etc.,” in support of the point that the sitra achra has no real place of its own in the order of the worlds.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
49בת״ז בהקדמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteועוד (י, ב. יא, א. יח, א. כו, א. סד, א. פט, א. קז, ב. קס, ב. [תיקונים מז״ח קג, ג] קסז, ב [שם קח, ד]). [כ].
50The Introduction to the Tikkunei Zohar counts “My Name” with yud-hei as 365, the prohibitions, and “My remembrance” with vav-hei as 248, the positive commandments. This is the foundation of the maamar’s second section.
Tikkunei Zohar 4b:9תקוני הזהר ד׳ ב:ט׳
וְאִית אוֹרַיְיתָא דִבְרִיאָה, וְאוֹרַיְיתָא דַאֲצִילוּת, אוֹרַיְיתָא דִבְּרִיאָה, יהו״ה קָנָנִי רֵאשִׁית דַּרְכּוֹ (משלי ח כב), וְאוֹרַיְיתָא דַאֲצִילוּת תּוֹרַת יהו״ה תְּמִימָה (תהלים יט ח), וּבָהּ תָּמִים תִּהְיֶה עִם יהו״ה אֱלֹקֶי״ךָ (דברים יח יג), וּמִסִּטְרָא דִילָהּ אִתְּמַר עַל יִשְׂרָאֵל, (שם יד יג) בָּנִים אַתֶּם לַיהו״ה, וּמְנָא לָן דְּאוֹרַיְיתָא דַאֲצִילוּת אִיהִי תּוֹרַת יהו״ה דְּתַלְיָא בִשְׁמֵיהּ, אֶלָּא הָכִי אוּקְמוּהָ זֶה שְּׁמִי לְעֹלָם (שמות ג טו), שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִ"י עִם ו״ה רְמַ"ח, תּוֹרָ"ה בְּחֻשְׁבַּן אַתְווֹי תרי״א, וְעִם אָנֹכִי וְלֹא יִהְיֶה
Tikkunei Zohar - Vocalized (Public Domain)
51G-d tells Moshe, “This is My Name forever, and this is My remembrance from generation to generation.” The Tikkunei Zohar reads “My Name” and “My remembrance” as the two halves of the Name joined with the two kinds of commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
52יהא שמיה רבא י״מ שם י״ה רבא
The Tur records that some explain “shemei rabba” as “the Name Yah [be] great”: we pray that the Name Yah, which is now incomplete, be magnified and become complete again at the redemption. The Alter Rebbe brings it to show that yud-hei is a Name by itself.
Tur, Orach Chayim 56:1טור, אורח חיים נ״ו:א׳
… ור״י פירש הטעם לפי שהיו רגילין לומר אותו אחר הדרשה כדאיתא בשילהי סוטה אמאי קאי עלמא אסידרא דקדושה ואיהא שמיה רבא דאגדתא והיו שם עמי הארץ שאינן מכירין אלא ארמית שהוא לשונם לכן נהגו לאומרו בלשון שהכל מבינין בו ולפי פירוש זה יהיה כפשוטו שמיה רבא תרגום של שמו הגדול. ועונין הצבור בכוונה שלימה אמן יהא שמיה רבא מברך לעלם ולעלמי עלמיא כדאיתא בפרק כל כתבי העונה איש״ר בכל כחו קורעים לו גזר דינו של ע׳ שנה פירוש בכל כחו בכל כוונתו וגם בכאן מפרשים שמיה רבא על השם …
Orach Chaim, Vilna, 1923 (Public Domain)
53ו״ה נגלות
In Acharei (28d) the Alter Rebbe explains that “the hidden things” are yud-hei, Abba and Imma (Chochmah and Binah), hidden because the “beard” of Arich Anpin covers them.
Kehot’s noteעל״ק בפ׳ אחרי (כח, ד) שובה הא׳ (פ״ד) סה, ב. וש״נ מת״ז (ת״י) כה, ב. ובזח״ג (קכג, ב). וענין ו״ה נגלות ע׳ מאו״א ערך בתי גואי סנ״ז ובת״ז (ת״ע) קכט, א. קנח, א [תיקונים מז״ח קג, ג]. [כ]. ראה והחרים — תרל״א ע׳ מח ואילך. סה״מ תרס״ו ע׳ קיא ואילך.
54עבר על מ״ע ושב . . מוחלין לו
The words here quote Kiddushin 39b:15; the passage is shown below.
Kiddushin 39b:15קידושין ל״ט ב:ט״ו
רָמֵי רַב טוֹבִי בַּר רַב קִיסְנָא לְרָבָא: תְּנַן כׇּל הָעוֹשֶׂה מִצְוָה אַחַת מְטִיבִין לוֹ: עָשָׂה – אִין, לֹא עָשָׂה – לָא. וּרְמִינְהִי: יָשַׁב וְלֹא עָבַר עֲבֵירָה – נוֹתְנִים לוֹ שָׂכָר כְּעוֹשֶׂה מִצְוָה! אֲמַר לֵקהּ: הָתָם, כְּגוֹן שֶׁבָּא דְּבַר עֲבֵירָה לְיָדוֹ וְנִיצּוֹל הֵימֶנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 28תניא, חלק ראשון; ליקוטי אמרים כ״ח
Kehot’s noteקדושין לט, ב. ראה תניא פכ״ח.
55Rabbi Yishmael’s teaching: one who neglected a positive commandment and did teshuvah does not move from there before he is forgiven; for a prohibition, teshuvah suspends [the punishment] and Yom Kippur atones. The Alter Rebbe explains the difference by the higher root of the prohibitions.
Yoma 86a:7יומא פ״ו א:ז׳
עָבַר עַל עֲשֵׂה וְשָׁב — אֵינוֹ זָז מִשָּׁם עַד שֶׁמּוֹחֲלִין לוֹ, שֶׁנֶּאֱמַר: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״. עָבַר עַל לֹא תַעֲשֶׂה וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה תּוֹלָה, וְיוֹם הַכִּפּוּרִים מְכַפֵּר. שֶׁנֶּאֱמַר: ״כִּי בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם מִכֹּל חַטֹּאתֵיכֶם״. עָבַר עַל כָּרֵיתוֹת וּמִיתוֹת בֵּית דִּין וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה וְיוֹם הַכִּפּוּרִים תּוֹלִין, וְיִסּוּרִין מְמָרְקִין. שֶׁנֶּאֱמַר: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
56בד״ה לבאר ענין יוהכ״פ
That discourse opens with this same teaching and asks: since a positive commandment overrides a prohibition, why does teshuvah for a prohibition need more? It begins to explain teshuvah as turning back to face G-d, who is never far from a person even at the time of sin.
Kehot’s noteלקו״ת יוהכ״פ סח, א.
57The Gemara reads “This is My Name… this is My remembrance”: G-d says, I am not read as I am written; I am written with yud-hei and read with alef-dalet. From here the Alter Rebbe learns that “My Name” is higher than “My remembrance.”
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
58“The hidden things belong to G-d our G-d, and the revealed things are for us and for our children forever.” The Alter Rebbe reads the hidden things as yud-hei and the revealed things as vav-hei.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
59רמ״ח פקודין הם רמ״ח אברים דמלכא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״ב (קיח, א. קיז, ב) וע׳ ת״ז ת״ל (ע״ד סע״א). [כ].
60רמ״ח פקודין הם רמ״ח אברין דמלכא
Tikkun 30 speaks of the 248 commandments as the commandment of Havayah in each and every limb of the King. The Alter Rebbe uses this image of the commandments as the King’s limbs throughout the maamar.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
61בארץ לא זרועה
“I remember for you the kindness of your youth… your going after Me in the wilderness, in a land not sown.” The Alter Rebbe reads “not sown” as “sown with ‘not’,” the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
62אשר לא ישב אדם שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ו.
63The wilderness is described as a land “through which no man passed and where no man dwelt.” The Alter Rebbe reads it as a level above “man,” the figure formed by the positive commandments.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
64בד״ה בשעה שהקדימו
In that discourse the Alter Rebbe explains the Zohar’s teaching that the 248 commandments are the King’s limbs: as a limb of flesh, sinews and bones is a vessel for the life that spreads through it, so the mitzvos are vessels for G-d’s will.
Kehot’s noteלקו״ת במדבר יג, א.
65בשעה שהקדימו ישראל נעשה לנשמע
The Talmud says that when Israel put “we will do” before “we will hear,” a heavenly voice asked who revealed to them this secret of the ministering angels. The words open a Likkutei Torah discourse to which the Alter Rebbe refers.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
66ובד״ה לסוסתי ברכבי
That discourse explains “To My mare among the chariots of Pharaoh”: a horse in a king’s chariot is decked with ornaments it does not itself understand, all for the honor and delight of the rider; so too above there is a “chariot” of horses through which G-d takes delight.
Kehot’s noteלקו״ת שה״ש יב, ב.
67“To My mare among the chariots of Pharaoh I have compared you, My beloved.” The words open a Likkutei Torah discourse to which the Alter Rebbe refers.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
68שהחיות המלובש בהאברים הוא רק בחי׳ גילוי והארה מהנפש דאילו הנפש עצמה לא שייך לומר שמתחלקת לרמ״ח אברים
Chapter 51 of Tanya explains that the soul’s essence is not divided among the 248 limbs; only a radiance of it is enclothed in them, first in the brain and from there in each limb according to its nature. The Alter Rebbe uses this as the analogy for the limbs of the King.
Tanya, Likkutei Amarim 51:3–4תניא, חלק ראשון; ליקוטי אמרים נ״א:ג׳-ד׳
… וְלֹא זוֹ בִּלְבָד, אֶלָּא גַּם כְּלָלוּת כָּל הַמְשָׁכוֹת הַחַיּוּת לִשְׁאָר הָאֵבָרִים, גַּם כֵּן כְּלוּלָה וּמְלוּבֶּשֶׁת בַּמּוֹחִין שֶׁבָּרֹאשׁ, וְשָׁם הוּא עִיקָּרָהּ וְשָׁרְשָׁהּ שֶׁל הַמְשָׁכָה זוֹ, בִּבְחִינַת גִּילּוּי הָאוֹר וְהַחַיּוּת שֶׁל כָּל הַנְּשָׁמָה כוּלָּהּ, וּמִשָּׁם מִתְפַּשֶּׁטֶת הֶאָרָה לִשְׁאָר כָּל הָאֵבָרִים, וּמְקַבֵּל כָּל אֶחָד כֹּחַ וְחַיוּת הָרָאוּי לוֹ כְּפִי מִזְגּוֹ וּתְכוּנָתוֹ: כֹּחַ הָרְאִיָּה מִתְגַּלֶּה בָּעַיִן, וְכֹחַ הַשְּׁמִיעָה בָּאוֹזֶן וְכוּ׳. וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת …
Kehot Publication Society (CC-BY-NC)
69ע״פ וידבר דעשה״ד
That discourse explains “And G-d spoke all these words, saying: I am G-d your G-d” as the revelation of G-d’s very essence below, in physical things, until He is called “your G-d”; to reach it, one must first count the Omer, subduing and transforming the natural emotions of the animal soul.
Kehot’s noteלקו״ת במדבר טו, ד.
Paragraph 10
70איהו וחיוהי . . וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ג, סע״ב.
71דלאו מכל אינון מדות איהו כלל
Patach Eliyahu says of G-d that He is not any of these attributes at all. The Alter Rebbe uses it to say that the light in Chesed comes from G-d, who is above Chesed.
Tikkunei Zohar 17aתקוני הזהר י״ז א
72The Introduction to the Tikkunei Zohar says of the ten Sefiros of Atzilus, “He and His life-forces are one; He and His vessels are one.” The Alter Rebbe explains it with the analogy of the soul and the limbs.
Tikkunei Zohar 3b:9תקוני הזהר ג׳ ב:ט׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
73חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
74איזהו גבור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, מ״א.
75Ben Zoma: “Who is mighty? One who conquers his inclination.” Conquering the inclination is therefore Gevurah, and it too draws light into the left arm above.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
76בד״ה משה ידבר
That discourse explains at length the teaching that the 248 commandments are the King’s limbs: through a mitzvah of Chochmah or of Chesed one draws the Infinite Light into that attribute, where it is enclothed and becomes one with it, “He and His life-forces are one,” as the soul’s life is one with the limbs.
Kehot’s noteתו״א סז, ד. וראה באוה״ת ע״פ זה.
77Patach Eliyahu lists the Sefiros as limbs: “Chesed, the right arm; Gevurah, the left arm.” The Alter Rebbe links each positive commandment to its limb.
Tikkunei Zohar 17a:3תקוני הזהר י״ז א:ג׳
כתיב והמשכילי׳ יזהירו כזהר הרקיע וגו׳
Constantinople, 1740 (CC-BY-NC)
78משה ידבר
At Sinai, “Moshe would speak, and G-d would answer him with a voice.” The words open a Torah Ohr discourse to which the Alter Rebbe refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
79שאין לו גוף ולא דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פיוט יגדל.
80דברה תורה כלשון בנ״א
The Talmud’s principle, “The Torah speaks in the language of men.” The Alter Rebbe uses it to justify speaking of “limbs” above, though G-d has no body.
Berakhot 31b:13–15ברכות ל״א ב:י״ג-ט״ו
מַאי ״אִם רָאֹה תִרְאֶה״ — דִּבְּרָה תּוֹרָה כִּלְשׁוֹן בְּנֵי אָדָם. ״בָּעֳנִי אֲמָתֶךָ״. ״אַל תִשְׁכַּח אֶת אֲמָתֶךָ״. ״וְנָתַתָּה לַאֲמָתְךָ״. אָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: שָׁלֹשׁ אֲמָתוֹת הַלָּלוּ לָמָּה? — אָמְרָה חַנָּה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, שְׁלֹשָׁה בִּדְקֵי מִיתָה בָּרָאתָ בָּאִשָּׁה, וְאָמְרִי לַהּ: שְׁלֹשָׁה דִּבְקֵי מִיתָה. וְאֵלּוּ הֵן: נִדָּה, וְחַלָּה וְהַדְלָקַת הַנֵּר. כְּלוּם עָבַרְתִּי עַל אַחַת מֵהֶן?! —
But how is "If Thou wilt indeed look" to be explained? The Torah speaks according to the language of the sons of man. "[If Thou wilt indeed look] on the affliction of Thy handmaid, and remember me, and not forget Thy handmaid, but wilt give unto Thy handmaid" (I Sam. i. 11). R. Jose b. R. Hannina said : Why is "Thy handmaid" repeated thrice ? Hannah spake before the Holy One, blessed be He, "L-rd of the universe ! Three breaches [bidke] through which death comes hast Thou created …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, ב.
81חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” Wisdom is revealed in the face, the inner dimension.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
82יאר ה׳ פניו אליך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמדבר ו, כח.
83יאר ה׳ פניו אליך
In the Priestly Blessing, “May G-d make His face shine upon you.” Torah study draws down this shining of G-d’s “face,” His inner dimension.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84וכענין צהבו פניו של רבי אבהו
There the Alter Rebbe brings the same account to explain “the light of the King’s face”: as wisdom lit up Rabbi Abahu’s face, the light of the intellect shows in the face itself.
Kehot’s noteירושלמי שבת פ״ח, ה״א. על״ק בפ׳ מסעי (צג, רע״ב) וש״נ. [כ].
85צהבו פניו של רבי אבהו על ידי שמצא תוספתא חדתא
When Rabbi Abahu came to Tiberias, Rabbi Yochanan’s students saw his face shining. Rabbi Yochanan asked him what new teaching he had heard; he answered, an old Tosefta, and Rabbi Yochanan applied to him the verse “A man’s wisdom makes his face shine.”
Jerusalem Talmud Shabbat 8:1:7תלמוד ירושלמי שבת ח׳:א׳:ז׳
רִבִּי אַבָּהוּ נְחַת לְטִיבֵּרְיָּא. חְמוֹנֵיהּ תַּלְמִידוֹי דְרִבִּי יוֹחָנָן אַפּוֹי נְהִירִן. אָמְרוּן קוֹמֵי רִבִּי יוֹחָנָן. אַשְׁכַּח רִבִּי אַבָּהוּ סִימָה. אֲמַר לוֹן. לָמָּה. אָמְרוּן לֵקהּ. אַפּוֹי נְהִירִן. אֲמר לוֹן. דִּילְמָא אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּהּ. סְלִיק לְגַבֵּיהּ. אֲמַר לֵקהּ. מַאי אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּ. אֲמַר לֵקהּ. תוֹסֶפְתָּא עַתִּיקְתָא. וּקְרָא עֲלוֹי. חָכְמַת אָדָם תָּאִיר פָּנָיו.
Rebbi Abbahu descended to Tiberias. The students of Rebbi Joḥanan saw that his face was shiny. They said before Rebbi Joḥanan, Rebbi Abbahu found a treasure. He asked them, why? They told him, his face is shiny. He said to them, maybe he understood a new teaching. He came to visit him. He asked him, what new teaching did you hear? He said, an old Tosephta. He recited about him, a man’s wisdom illuminates his face.
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)
86אורייתא מחכ׳ נפקת
The Zohar teaches that the Torah comes forth from Chochmah. Therefore Torah study is of the inner dimension, like the inner organs.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
Paragraph 14
87כל הקורא ושונה הקב״ה קורא ושונה כנגדו
There the Alter Rebbe brings this saying to explain how Torah study joins the yud and the hei: since the Torah comes forth from Chochmah, the one who studies draws G-d’s very essence, the Infinite Light, to be enclothed in the Torah, and this is why the Torah is called “peace.”
Kehot’s noteראה יל״ש איכה תתרלד. תדא״ר רפי״ח. על״ק פ׳ מטות פו, ב. [כ].
88Kehot’s note points to Pesachim 50a:21 for these words.
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
89כל הקורא ושונה הקדוש ברוך הוא קורא ושונה כנגדו
Tanna Devei Eliyahu teaches that whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him. The Alter Rebbe explains it as the revelation of the Infinite Light in supernal Chochmah.
Tanna DeBei Eliyahu Rabbah 18:3תנא דבי אליהו רבה י״ח:ג׳
… הקב״ה שידיו פשוטות לעושי תשובה והכל שלו והכל מעשה ידיו ולא הניח הקדוש ברוך הוא דבר שלא גילה לישראל שנאמר (תהילים כ״ה:י״ד) סוד ה׳ ליראיו ובריתו להודיעם ואומר (עמוס ג׳:ז׳) כי לא יעשה אדני ה׳ דבר כי אם גלה סודו אל עבדיו הנביאים מהו ולא יראה כי יבא חום (ירמיה שם) לומר לך כל העוסק בתורה אינו רואה מדת פורעניות בין בעוה״ז בין לימות בן דוד ובין לעוה״ב ומה הוא דירת מדה בינונית לא חם ולא צונן ואיזהו זה מועד חג הסוכות שנאמר (הושע י״ב:י׳) עוד אשיבך באהלים כימי …
OYW (segmentation according to Warsaw 1880) (Public Domain)
90כי באור פניך נתת לנו תורת חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת שמו״ע.
91ע״י גמ״ח נמשך בבחי׳  חסד
In the third epistle of Iggeres HaKodesh the Alter Rebbe explains that charity and acts of kindness draw a garment of light from the Infinite and open the way for light and abundance to flow from “Chesed, the right arm” and the other Sefiros, even into this physical world.
Kehot’s noteראה אגה״ק סי׳ ג.
92תלמוד תורה כנגד כולם
The Gemara repeats the Mishnah’s list, ending, “and the study of Torah is equal to them all.”
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפאה א, א. שבת קכז, א.
93תלמוד תורה כנגד כולם
After listing deeds whose fruits one enjoys in this world, the Mishnah concludes, “and the study of Torah is equal to them all.” The Alter Rebbe explains why: Torah is of the inner dimension.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
94“And there was a voice from above the firmament.” The words open a discourse to which the Alter Rebbe refers for the Torah as the “mind” of all the mitzvos.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95השמים כסאי
“The heaven is My throne.” The words open a discourse to which the Alter Rebbe refers for the Torah as the mochin of Z’eir Anpin.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96והנגלות לנו ולבנינו
“And the revealed things are for us and for our children forever, to do all the words of this Torah.” The Alter Rebbe reads “the revealed things” as Torah and mitzvos, the letters vav-hei.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, כח.
97בד״ה ועתה יגדל נא
There the Alter Rebbe explains that Ado-nai is G-d’s kingship, and doing the mitzvos as the King’s commands draws down “the power of Ado-nai,” the light that encompasses all worlds.
Kehot’s noteלקו״ת שלח לט, ב.
98ועתה יגדל נא כח אדני
Moshe’s prayer after the spies, “And now let there be magnified, I pray, the power of Ado-nai.” The words open a discourse on Ado-nai as the Name of kingship, to which the Alter Rebbe refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99וה׳ בהיכל קדשו
“And G-d is in His holy sanctuary; let all the earth be silent before Him.” Heichal (sanctuary) equals Ado-nai in number, so the verse describes Havayah revealed within Ado-nai.
Habakkuk 2:20חבקוק ב׳:כ׳
וַHavayah בְּהֵיכַל קׇדְשׁוֹ הַס מִפָּנָיו כׇּל־הָאָרֶץ:
But the L-RD is in His holy temple; Let all the earth keep silence before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, כ.
100כוונת אמן שהוא חיבור הוי׳ אד׳
The Zohar on Pinchas speaks of the interweaving of the Names Havayah and Ado-nai as “Amen,” said after each of the eighteen blessings of prayer. The Alter Rebbe uses it for the joining of the two Names through the mitzvos.
Zohar III, 229aזח״ג רכט, א
Kehot’s noteראה זח״ג רכט, א. תשב״ץ סי׳ רנ״א.
101בביאור ע״פ שובה ישראל
At the cited place the Alter Rebbe reads “Return, O Israel, unto Havayah your G-d” as rising to the level of “Israel” until Havayah is drawn into Elokim, and explains the doubled “Havayah, Havayah” of the Thirteen Attributes of Mercy: the first calls forth and draws down the second.
Kehot’s noteלקו״ת ש״ש סה, ד.
102שובה ישראל
“Return, O Israel, unto G-d your G-d.” The words open the discourse of Shabbos Shuva to which the Alter Rebbe refers.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103“Remember the Shabbos day to keep it holy.” The words open a discourse to which the Alter Rebbe refers on the meaning of zichri, “My remembrance.”
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
104“I am asleep, but my heart is awake… open for Me, My sister, My beloved.” The words open a discourse to which the Alter Rebbe refers for the commandments as the limbs of the King.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
105והחכ׳ מאין תמצא
“And wisdom, where shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes from the ayin above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. מכאן ואילך ראה בד״ה מצה זו — תר״מ סעי׳ מא ואילך.
106שהחכ׳ היא ראשית הגילוי בהשתלשלות
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח ש׳ דרושי אבי״ע פ״א.
107“The hidden things belong to G-d our G-d.” The Alter Rebbe reads “the hidden things” as yud-hei, the root of the prohibitions.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
108ביו״ד נברא העוה״ב
The Gemara teaches that this world was created with the letter hei and the World to Come with the letter yud. The Alter Rebbe explains: the World to Come is Binah, drawn from Chochmah, the yud.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
109יושבין ונהנין
In the World to Come the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. This delight is the grasp of G-dliness in Binah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
110להנחיל אוהבי יש
“To cause those who love Me to inherit yesh (substance).” The Alter Rebbe reads yesh as the “something” of Binah, the World to Come.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
111כי החכמה היא עדיין בחי׳ אין כח מ״ה
There the Alter Rebbe contrasts the mochin of Imma, Binah, the World to Come, where souls delight according to their grasp, with the mochin of Abba, Chochmah, which comes from ayin: a revelation of the Infinite Light beyond all grasp, which brings the self-nullification of the souls rather than delight; this, he says, is revealed on Shabbos.
Kehot’s noteראה גם לקמן פ׳ צו יא, ד.
Paragraph 18
112בס״י לפני אחד מה אתה סופר
On Balak (70a) the Alter Rebbe explains Sefer Yetzirah’s “Before one, what do you count?”: even “one” is still within number, for “one” is said of many things joined together, while Yachid, G-d’s essence alone, is not within number at all.
Kehot’s noteפ״א, מ״ז. ראה לקמן פ׳ בלק ע, א. תצא לח, ב.
113לפני אחד מה אתה סופר
Sefer Yetzirah says of the Ten Sefiros, “Before one, what do you count?” The Alter Rebbe uses it for the ayin that precedes the whole order of Havayah.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
114אנת הוא חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
115אנת הוא חד ולא בחושבן
Patach Eliyahu: “You are One, but not in number.” G-d’s oneness is beyond counting and beyond revelation.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. 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.
Constantinople, 1740 (CC-BY-NC)
116החכמה שמאין תמצא
“And wisdom, where (me’ayin) shall it be found?” read as “Chochmah is found from ayin.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117כברייתו של עולם
Asked why goats walk at the head of the flock and the sheep after them, Rav Yehudah answered: “as in the creation of the world, first darkness and then light.” The Alter Rebbe applies it to the concealment that precedes Chochmah.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
118שמוכרח להיות העלם והסתר תחלה
Or HaTorah comments: this tzimtzum, concealment and darkness appear to be the level of Keser, as Torah Ohr says that all this tzimtzum is included in Keser of Atzilus.
Kehot’s noteראה אוה״ת בראשית-ב שט, ב. ובראשית-ג תצב, א: וצמצום והעלם וחשך הנ״ל נראה דהוא בחי׳ כתר כמ״ש בת״א פ׳ וירא [יד, ב] בד״ה פתח אליהו וז״ל וכל ענין צמצום זה כו׳ הכל בכלל כתר דאצי׳.
119ועל זה נאמר ישת חשך סתרו
“He made darkness His hiding place.” The maamar’s recurring name for the hidden level above Chochmah, the root of the prohibitions.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
120בד״ה שחורה אני ונאוה
There the Alter Rebbe brings the Midrash that Israel says “I am black” all the days of the week and “comely” on Shabbos: the hidden love of the soul, called “black fire,” is concealed during the week and comes out into revelation on Shabbos.
Kehot’s noteלקו״ת שה״ש ה, ג.
121שחורה אני ונאוה
“I am black but comely.” The words open a discourse to which the Alter Rebbe refers for the image of black fire upon white fire.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122בבה״ז פ׳ אחרי
This is the explanation of the Zohar passage on “Bring an atonement for Me” to which the text refers for the yud of the Name Havayah.
Kehot’s noteעו, ג. ובביאוה״ז לכ״ק הצ״צ-א ע׳ שסב.
123הביאו עלי כפרה
The Zohar on Acharei discusses the words “Bring an atonement for Me.” The Alter Rebbe refers to the Biurei HaZohar on this passage for the yud of the Name Havayah.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
124מעמקים
At the end of Parshas Vayikra the Zohar reads “Out of the depths (mima’amakim) I called You” as “the depth of all,” the supernal depths where Abba and Imma unite. The Alter Rebbe cites it for yud-hei being called “depths.”
Zohar, Vayikra 66:445–67:449ספר הזהר, ויקרא ס״ו:תמ״ה-ס״ז:תמ״ט
125מעמקים
The Zohar on Beshalach explains “out of the depths” as two depths, “the depth of all” and “the depth of the well”; Likkutei Torah on Re’eh identifies them with the foundations of Abba and Imma. The Alter Rebbe cites it for yud-hei being called “depths.”
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
126במאו״א אות מ״ם ספ״ז
The passage of Me’orei Or on “depths” is also quoted in Or HaTorah.
Kehot’s noteמובא גם באוה״ת בחקותי-ב ע׳ תרצ.
127ובזח״ג ס״פ ויקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדכ״ו ע״א.
128ובפ׳ בשלח דס״ג ע״ב
There the Alter Rebbe cites the same Zohar on Beshalach (63b): “out of the depths” means “the depth of all” and “the depth of the well,” the foundations of Abba and Imma, which he connects with the higher Chochmah shining in the innermost heart.
Kehot’s noteראה לקמן פ׳ ראה יח, ג.
129מאד עמקו מחשבותיך
“Your thoughts are very deep.” The hidden level of yud-hei is called “depths.”
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
130וכמ״ש בד״ה באתי לגני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ג, ד.
131באתי לגני
“I have come into My garden.” The words open a discourse to which the Alter Rebbe refers.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132בביאור ע״פ אלה מסעי
There “truth” is explained as “I, G-d, have not changed”: the light and goodness drawn down without any change or stirring of the attributes, as in “the light of the King’s face is life.” This is why Chochmah is called “truth.”
Kehot’s noteלקו״ת מסעי צג, ג.
133“These are the journeys of the children of Israel.” The words open a discourse to which the Alter Rebbe refers for Chochmah being called “truth.”
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134חותמו של הקב״ה אמת
The Gemara teaches that the seal of the Holy One, blessed be He, is truth. The Alter Rebbe connects this with Chochmah, called “truth.”
Shabbat 55a:12שבת נ״ה א:י״ב
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א.
135The Gemara distinguishes the Name as written, Havayah (“My Name”), from the way it is read (“My remembrance”). This raises the question of what “My Name with yud-hei” adds.
Pesachim 50a:10–12פסחים נ׳ א:י׳-י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהוֹסִיף עַל יְרוּשָׁלַיִם עַד שֶׁהַסּוּס רָץ וּמֵצֵיל. רַבִּי אֶלְעָזָר אָמַר: כׇּל מְצִילּוֹת שֶׁתּוֹלִין לַסּוּס בֵּין עֵינָיו — יִהְיֶה קֹדֶשׁ לַה׳. וְרַבִּי יוֹחָנָן אָמַר: כׇּל בִּיזָּה שֶׁבּוֹזְזִין יִשְׂרָאֵל עַד שָׁעָה שֶׁהַסּוּס רָץ וּמֵצֵיל — יִהְיֶה קֹדֶשׁ לַה׳.
William Davidson, Vocalized Aramaic (CC-BY-NC)
136מעייני הישועה
“You shall draw water with joy from the wellsprings of salvation.” Chochmah and Binah are called “the wellsprings of salvation.”
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137סעיף פ״ד
That maamar adds here: “And see in Likkutei Torah, in the discourse beginning ‘You shall draw water with joy from the wellsprings of salvation.’”
Kehot’s noteבד״ה מצה זו — תר״מ סעי׳ מ (ע׳ נט) מוסיף: וע׳ בלקו״ת בד״ה ושאבתם מים בששון ממעייני הישועה.
138ונקרא ענין השגה זו דרך השלילה
The note points to this series of maamarim for apprehension by way of negation.
Kehot’s noteראה המשך בששה״ק תער״ב ח״ב ע׳ א׳נה. סה״מ תרס״ח ע׳ רח וע׳ רי ואילך.
139חכים ולא בחכמה ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
140בחכמה עשית
“How many are Your works, O G-d; You have made them all with wisdom.” G-d’s wisdom brings creation into being from nothing, which human wisdom cannot do.
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.
141ולכן נק׳ החכמה אמת כמ״ש בבינוני׳ פל״ה בהג״ה
Chapter 35 of Tanya explains that G-d’s light rests and is revealed only in what is completely nullified to Him, for the truth of “G-d is truth” is His unity, that there is nothing besides Him. Its gloss adds, from what the Alter Rebbe heard from his teacher, that the Infinite Light unites even with Atzilus only through Chochmah, because Ein Sof is the One Truth, He alone, and that is the level of Chochmah.
Tanya, Likkutei Amarim 35:5תניא, חלק ראשון; ליקוטי אמרים ל״ה:ה׳
וְהִנֵּה, עִנְיַן הַשְׁרָאַת הַשְּׁכִינָה, הוּא גִּילּוּי אֱלֹהוּתוֹ יִתְבָּרֵךְ וְאוֹר אֵין־סוֹף בָּרוּךְ־הוּא בְּאֵיזֶה דָבָר, וְהַיְינוּ לוֹמַר, שֶׁאוֹתוֹ דָבָר נִכְלָל בְּאוֹר ה׳ וּבָטֵל לוֹ בִּמְצִיאוּת לְגַמְרֵי, שֶׁאָז הוּא שֶׁשּׁוֹרֶה וּמִתְגַּלֶּה בּוֹ ה׳ אֶחָד. אֲבָל כָּל מַה שֶּׁלֹּא בָטֵל אֵלָיו בִּמְצִיאוּת לְגַמְרֵי – אֵין אוֹר ה׳ שׁוֹרֶה וּמִתְגַּלֶּה בּוֹ. וְאַף צַדִּיק גָּמוּר שֶׁמִּתְדַּבֵּק בּוֹ בְּאַהֲבָה רַבָּה, הֲרֵי ״לֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ״ כְּלָל בֶּאֱמֶת, כִּי אֲמִיתַּת ״ה׳ אֱלֹקִים אֱמֶת״ – הוּא יִחוּדוֹ וְאַחְדוּתוֹ, שֶׁהוּא לְבַדּוֹ הוּא וְאֶפֶס בִּלְעָדוֹ מַמָּשׁ.
Kehot Publication Society (CC-BY-NC)
142אפס קצהו
Balak tells Bilam, “You will see only the edge of it (efes katzeihu), and you will not see all of it.” Only an “edge” of the hidden level is revealed in Chochmah.
Numbers 23:13במדבר כ״ג:י״ג
וַיֹּאמֶר אֵלָיו בָּלָק לְכָה־נָּא אִתִּי אֶל־מָקוֹם אַחֵר אֲשֶׁר תִּרְאֶנּוּ מִשָּׁם אֶפֶס קָצֵהוּ תִרְאֶה וְכֻלּוֹ לֹא תִרְאֶה וְקׇבְנוֹ־לִי מִשָּׁם:
And Balak said unto him: ‘Come, I pray thee, with me unto another place, from whence thou mayest see them; thou shalt see but the utmost part of them, and shalt not see them all; and curse me them from thence.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143לכך אכילת החלב הוא מנגד ומסתיר
That maamar puts it this way: eating forbidden fat and blood, which make a person coarse, “fat and thick,” opposes this self-nullification.
Kehot’s noteבד״ה מצה זו — תר״מ ע׳ ס: לכן אכילת החלב ודם שהם מגשמים להיות שמנת עבית כשית הוא מנגד בחי׳ ביטול הזה.
144שיושב ולא עובר העבירה שבאה לידו
The Gemara teaches that one who sat and did not commit a transgression is rewarded as one who did a mitzvah, and explains: when a transgression came his way and he was saved from it. The Alter Rebbe explains that such refraining draws down from yud-hei, the hidden level.
Kiddushin 39b:15קידושין ל״ט ב:ט״ו
רָמֵי רַב טוֹבִי בַּר רַב קִיסְנָא לְרָבָא: תְּנַן כׇּל הָעוֹשֶׂה מִצְוָה אַחַת מְטִיבִין לוֹ: עָשָׂה – אִין, לֹא עָשָׂה – לָא. וּרְמִינְהִי: יָשַׁב וְלֹא עָבַר עֲבֵירָה – נוֹתְנִים לוֹ שָׂכָר כְּעוֹשֶׂה מִצְוָה! אֲמַר לֵקהּ: הָתָם, כְּגוֹן שֶׁבָּא דְּבַר עֲבֵירָה לְיָדוֹ וְנִיצּוֹל הֵימֶנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
145רק ע״י בחי׳ כזו שהוא ענין השלילה
There a summary explains “Your love is dearer than wine” through this teaching: positive and prohibitive commandments, “a land not sown,” the hidden yud-hei, “first darkness,” the yud from the depths, the wellsprings of salvation; the prohibitions are negation, and so they are vessels for “He is wise, but not with a known wisdom,” which is only negation, and “you shall not profane.”
Kehot’s noteבד״ה מצה זו — תר״מ ע׳ ס. קיצור ביאור ענין ערבים דברי דודיך, יובן בהקדם מ״ע ומל״ת ע״ד לא זרועה הנסתרות י״ה ברישא חשוכא יו״ד ממעמקים, מעייני הישועה, וענין ל״ת הם שלילה לכן הם כלים לבחי׳ חכים ולא בחכמה ידיעא כ״א בחי׳ שלילה לבד ולא תחללו כו׳.
146ולא תחללו
“And you shall not profane My holy Name.” The Alter Rebbe reads lo sechalelu as “do not make a void (chalal),” the essence of the prohibitions.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. וראה הנסמן במאמרי אדה״ז — פרשיות ע׳ תשיט.
147בארץ לא זרועה
“In a land not sown,” read as the “no” of the prohibitions, which is above the “yes” of the positive commandments.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148בבחיי פ׳ בשלח דפ״ו ע״ג
The note gives the place of the quoted words of Rabbeinu Bachya in the modern edition.
Kehot’s noteהוצאת שעוועל ע׳ קל. וראה אוה״ת שמות כרך ז ע׳ ב׳תרע. ובאוה״ת נ״ך ע׳ רו. סה״מ תרכ״ו (הוצאת תשנ״ט) ע׳ קכט. סה״מ תרל״ב ע׳ תפח.
149עזי וזמרת י״ה
“My strength and song is Yah,” from the Song at the Sea. In this world G-d is praised with the two letters of Yah.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150כי בי״ה הוי׳ צור עולמים
“For in Yah Havayah is the Rock of worlds”: the praise of the future with six letters, Yah and Havayah.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151ביום ההוא יושר השיר הזה
“On that day this song shall be sung in the land of Judah.” The song of the future, in the masculine form shir.
Isaiah 26:1ישעיהו כ״ו:א׳
בַּיּוֹם הַהוּא יוּשַׁר הַשִּׁיר־הַזֶּה בְּאֶרֶץ יְהוּדָה עִיר עׇז־לָנוּ יְשׁוּעָה יָשִׁית חוֹמוֹת וָחֵל:
In that day shall this song be sung in the land of Judah: We have a strong city; Walls and bulwarks doth He appoint for salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
152ושמי הוי׳ לא נודעתי
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shad-dai, but by My Name Havayah I was not known to them.” The Alter Rebbe reads “I was not known” as G-d’s essence, which is not known at all.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153בשעה שישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ג, סע״א.
154בשעה שישראל עונין יהא שמיה רבא מברך הקב״ה מנענע בראשו
When Israel enter the synagogues and study halls and answer “Yehei shemei hagadol mevorach,” the Holy One, blessed be He, nods His head. The Alter Rebbe reads “His great Name” as drawn into yud-hei.
Berakhot 3a:14ברכות ג׳ א:י״ד
… חַיֶּיךָ וְחַיֵּי רֹאשְׁךָ, לֹא שָׁעָה זוֹ בִּלְבַד אוֹמֶרֶת כָּךְ, אֶלָּא בְּכָל יוֹם וָיוֹם, שָׁלֹשׁ פְּעָמִים אוֹמֶרֶת כָּךְ. וְלֹא זוֹ בִּלְבַד אֶלָּא, בְּשָׁעָה שֶׁיִּשְׂרָאֵל נִכְנָסִין לְבָתֵּי כְּנֵסִיּוֹת וּלְבָתֵּי מִדְרָשׁוֹת וְעוֹנִין ״יְהֵא שְׁמֵיהּ הַגָּדוֹל מְבֹורָךְ״, הַקָּדוֹשׁ בָּרוּךְ הוּא מְנַעְנֵעַ רֹאשׁוֹ, וְאוֹמֵר: אַשְׁרֵי הַמֶּלֶךְ שֶׁמְּקַלְּסִין אוֹתוֹ בְּבֵיתוֹ כָּךְ, מַה לּוֹ לָאָב שֶׁהִגְלָה אֶת בָּנָיו, וְאוֹי לָהֶם לַבָּנִים שֶׁגָּלוּ מֵעַל שׁוּלְחַן אֲבִיהֶם.
Then he said to me, "My son, what sound didst thou hear in that ruin ?" I answered, "I heard a Bat Kol moaning like a dove, crying, 'Alas for My children for whose iniquities I destroyed My house, burnt My Temple, and exiled them among the nations ! '" He said to me, "By thy life and the life of thy head, not only at this hour does it so cry, but thrice daily it exclaims thus. Moreover, whenever the Children of Israel enter their Synagogues and Houses of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
155י״ה — בת״א סד״ה וארא אל אברהם
At the end of that discourse the Alter Rebbe explains that the Patriarchs, though they served with love, were still like a servant carrying out his master’s command, whereas one who studies and speaks the Torah’s law is like a king issuing a decree.
Kehot’s noteתו״א נו, א. ראה ספר השיחות תשמ״ח ח״א ע׳ 218 הערה 114.
Paragraph 20
156החכמה מאין תמצא
“And Chochmah is found from ayin”: the summary’s starting point.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157ברישא חשוכא
“As in the creation of the world: first darkness and then light.”
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
158ישת חשך סתרו
“He made darkness His hiding place”: the hidden level that is the root of the prohibitions.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159בבחי׳ — בע״א
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, א.
Paragraph 21
160ששם עלו שבטים
“For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of G-d.” Section 4 reads each phrase of this verse.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ד.
161ירושלים הבנוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קכב, ג.
162G-d says, “I will not enter the Jerusalem above until I enter the Jerusalem below,” and the Gemara asks whether there is a Jerusalem above, answering from “as a city that is joined to it.”
Taanit 5a:12תענית ה׳ א:י״ב
וּמִי אִיכָּא יְרוּשָׁלַיִם לְמַעְלָה? אִין, דִּכְתִיב: ״יְרוּשָׁלִַים הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה לָּהּ יַחְדָּו״.
And is there a Jerusalem above? Yes, it is written “The built-up Jerusalem is like a city that was joined together within itself.” (Psalms 122:3)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
163ירושלים הבנויה כעיר שחוברה
“Jerusalem, built as a city that is joined together.” The Talmud reads it as the Jerusalem below joined to the Jerusalem above.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164ובגמרא (פ״ק דתענית דף ה׳ ע״א)
The Talmud’s reading of “a city joined to it” is explained there together with Rashi’s commentary and the Maharsha’s remarks on it.
Kehot’s noteנתבאר ביהל אור ע׳ תעט עם פי׳ רש״י ומה שכתב ע״ז מהרש״א שם.
165כמארז״ל פ״ב דחגיגה
There the Alter Rebbe explains that the Jerusalem above, the upper hei, can be reached only through the Jerusalem below, “a city that is joined to it together,” as the Sages say that G-d swore not to enter the Jerusalem above until He enters the Jerusalem below.
Kehot’s noteיב, ב. ראה לקמן פ׳ שלח לח, ג.
166Of the seven heavens, Zevul is the one in which are Jerusalem, the Temple and the altar, and Michael the great prince offers an offering on it. The Alter Rebbe cites it for the Jerusalem above.
Chagigah 12b:6חגיגה י״ב ב:ו׳
זְבוּל — שֶׁבּוֹ יְרוּשָׁלַיִם וּבֵית הַמִּקְדָּשׁ, וּמִזְבֵּחַ בָּנוּי, וּמִיכָאֵל הַשַּׂר הַגָּדוֹל עוֹמֵד וּמַקְרִיב עָלָיו קׇרְבָּן, שֶׁנֶּאֱמַר: ״בָּנֹה בָנִיתִי בֵּית זְבוּל לָךְ מָכוֹן לְשִׁבְתְּךָ עוֹלָמִים״. וּמְנָלַן דְּאִיקְּרִי שָׁמַיִם, דִּכְתִיב: ״הַבֵּט מִשָּׁמַיִם וּרְאֵה מִזְּבוּל קׇדְשְׁךָ וְתִפְאַרְתֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
167בהיותם בירושמ״ט שם עלו בשניהם
The Alshich, in his commentary on Psalms, explains that when the tribes stood in the Jerusalem below on the festivals they went up at once to the Jerusalem above, and that they could be in both worlds because they are “the tribes of Yah,” sanctified with the two letters with which this world and the World to Come were created. The Alter Rebbe adopts this reading.
Romemot El on Psalms 125:1רוממות אל על תהילים קכ״ה:א׳
שיר המעלות הבוטחים וכו׳ אחר אמור בני הגלות החיל הזה כי על ה׳ ישימו בטחונם באמרם עזרנו בשם ה׳ וכו׳ כי כאשר ה׳ לא יניח שמו מלהיות שלם כך נבטח שעל ידי תקן כבוד שמו יגאלנו גם אנו בא דוד בשיר הלזה כמשיב ומדבר על לבם ואומר שיר המעלות הבוטחים בה׳ יהיה לבם נכון ולא ירך לבם על שעונם הרעו להם ולארצם כי כלה ה׳ חמתו שפך חרון אפו ויצת אש בציון כי הנה כהר ציון ששמה שועלים הלכו בו וציון שדה נחרש ועם כל זה ידוע כי לא ימוט …
Romemot El, Warsaw 1875 (Public Domain)
168כן פי׳ מהרמ״א
Yahel Or quotes the Alshich (מהרמ״א): “for there they went up” is the Jerusalem above; the tribes went up there on the festivals when they came to appear before G-d in the lower one; and one should not wonder how they could be in two worlds at once, below and above, for they are the tribes of Yah, whom G-d sanctified with these two letters, with which the two worlds, lower and upper, were created.
Kehot’s note”מהרמ״א פי׳ ששם עלו היינו בירושמ״ע היינו כעיר שחוברה לה היא העליונה שם עלו שבטים ברגלים בבואם להראות לפני ה׳ בהיותם בתחתונה, ואל תתמה האיך יהיו בשני עולמות כאחת למטה ולמעלה כי הלא הם שבטי י״ה שקדשם ה׳ בשתי אותיות אלו שבהם נבראו שני העולמות תחתון ועליון” — יהל אור ע׳ תפב.
169וכ׳ בשל״ה ר״פ ויחי
There the Alter Rebbe brings the same words of the Shelah on the threefold “sanctuary of G-d” and “earth”: in Atzilus itself there is a Jerusalem below and a Jerusalem above, the lower and the upper hei, and the third level is the actual Jerusalem below, in physical deeds in this world.
Kehot’s noteראה גם לקמן שלח לח, ג. נעתק לשונו באוה״ת נ״ך-א ע׳ שלז וביהל אור ע׳ תעט.
170וה׳ בהיכל קדשו
“And G-d is in His holy sanctuary.” Heichal equals Ado-nai, the lower Jerusalem, the sanctuary for Havayah.
Habakkuk 2:20חבקוק ב׳:כ׳
וַHavayah בְּהֵיכַל קׇדְשׁוֹ הַס מִפָּנָיו כׇּל־הָאָרֶץ:
But the L-RD is in His holy temple; Let all the earth keep silence before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, כ.
Paragraph 22
171וירושלים שלמעלה חיבור חכמה ובינה סוד חיבור ויחוד
The Pardes explains, from the Tikkunei Zohar, that the union of the upper letters, yud and hei, the Jerusalem above, depends on the union of vav and hei below, the Jerusalem below.
Pardes Rimmonim 8:19פרדס רמונים ח׳:י״ט
… או אפשר דעטרוי היינו תרין עטרין דירית חד מאבא וחד מאימא והם חסד שבחכמה וגבורה שבבינה, וכן ביאר הרשב״י בשעת פטירתו בפ׳ האזינו. ופי׳ בספר אור יקר כי הב׳ עטרות אלו יורש התפארת מחכמה ובינה. מתעטר מלעילא ומתעטר מלתתא כדמסיק מעילא היינו ע״י חכמה ובינה שהם הנקראים עמיקא דכלא והיינו שפירש רבי יוסי במאמר שהעתקנו בפי״ז מענין השמן הטוב ושמן הוא מצד החכמה כמו שנבאר בשער ערכי הכינויים. מתעטר מתתא במה בנשמתהון דצדיקייא. פי׳ נשמתן של צדיקים שהם בחיים חיותם. כי במתים הם חפשים מן המצות ואין תורתם וטובתם …
Pardes Rimonim (Public Domain)
172מהפרדס ש״ח פי״ג
There the Alter Rebbe cites the same chapter of the Pardes, that the Jerusalem above is Binah, and explains “the Builder of Jerusalem” as drawing added light from the Jerusalem above into the Jerusalem below, so that it becomes “a city that is joined to it together.”
Kehot’s noteראה לקמן פ׳ ראה לא, א. וראה באוה״ת בראשית-ג תקלה, ב. נצבים ע׳ א׳רכא.
173ירושלים פי׳ יראה שלם
There the Alter Rebbe explains that Yerushalayim is yirah shalem, “complete awe,” built through accepting the yoke of Heaven, while its destruction corresponds to seeking worldly pleasures beyond one’s needs, which keeps a person from the yoke of Torah.
Taanit 16aתענית ט״ז א
Kehot’s noteב״ר נו, יו״ד. ראה לקמן פרשה ראה כט, ד. ולהעיר מתוד״ה הר (תענית טז, א).
174ירושלים פי׳ יראה שלם
Avraham called the place Yireh and Shem called it Shalem; G-d joined the two names, Yerushalayim. The Alter Rebbe reads it as “complete awe.”
Bereshit Rabbah 56:10בראשית רבה נ״ו:י׳
… קורא אני אותו שלם אברהם אדם צדיק מתרעם אלא הריני קורא אותו ירושלים כמו שקראו שניהם יראה שלם ירושלים ר׳ ברכיה בשם רבי חלבו אמר עד שהוא שלם עשה לו הקדוש ברוך הוא סוכה והיה מתפלל בתוכה שנאמר (תהלים עו) ויהי בשלם סוכו ומעונתו בציון ומה היה אומר יהי רצון שאראה בבנין ביתי ד״א מלמד שהראה לו הקב״ה בית המקדש חרב ובנוי חרב ובנוי שנא׳ שם המקום ההוא ה׳ יראה הרי בנוי היך מה דאת אמר (דברים טו) שלש פעמים בשנה יראה אשר יאמר היום בהר ה׳ הרי חרב …
“Abraham called the name of that place The L-rd will see, as it is said to this day: On the mount where the L-rd will be seen” (Genesis 22:14). “Abraham called the name of that place The L-rd will see” – Rabbi Yoḥanan said: He said before Him: ‘Master of the universe, when You said to me: “Take you your son, your only one,” I had something to argue in response: Yesterday you said: “For it is through Isaac [that descendants will be considered for you[”…” and now You say: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
175שלום שלום לרחוק ולקרוב
“Peace, peace, to the far and to the near.” The double “peace” is the two unions, yud-hei and vav-hei.
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
Paragraph 23
176ששם עלו שבטים
“For there the tribes went up… the tribes of Yah, a testimony for Israel.” The Alter Rebbe assigns the two halves of the verse to the two Jerusalems.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177עדות . . על דבר הנסתר ונעלם
The note points to a talk of the Rebbe there on the idea that testimony applies only to what is hidden.
Kehot’s noteראה לקו״ש חי״ט ע׳ 190.
Paragraph 24
178על מלתא דעבידא לאגלויי . . לא הצריכה התורה עדות
The Talmud’s principle that people do not lie about “a matter that is bound to be revealed.” The Alter Rebbe uses it to show that testimony belongs to what is hidden.
Rosh Hashanah 22b:6ראש השנה כ״ב ב:ו׳
כִּי אֲתָא עוּלָּא, אָמַר: קַדְּשׁוּהּ לְיַרְחָא בְּמַעְרְבָא. אָמַר רַב כָּהֲנָא: לָא מִיבַּעְיָא עוּלָּא, דְּגַבְרָא רַבָּה הוּא, דִּמְהֵימַן. אֶלָּא אֲפִילּוּ אִינִישׁ דְּעָלְמָא נָמֵי מְהֵימַן. מַאי טַעְמָא? כֹּל מִילְּתָא דַּעֲבִידָא לְאִגַּלּוֹיֵי — לָא מְשַׁקְּרִי בַּהּ אִינָשֵׁי. תַּנְיָא נָמֵי הָכִי: בָּא אֶחָד בְּסוֹף הָעוֹלָם וְאָמַר קִדְּשׁוּ בֵּית דִּין אֶת הַחֹדֶשׁ — נֶאֱמָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כב, ב.
179שבטי יה עדות לישראל
“The tribes of Yah, a testimony for Israel”: testimony to the hidden level of yud-hei.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180עלמא דאתכסיא
Chapter 26 of Tanya explains that what seems bad comes from “the hidden world,” yud-hei of the Name Havayah, which is above “the revealed world,” vav-hei: it is good, only not visibly so, and so it is to be accepted with joy.
Kehot’s noteע׳ סש״ב (פכ״ו) וע׳ זח״א (יח, א. קנב, א בס״ת. קנח, ריש ע״ב) זח״ב (כט, ב). [כ].
181עדות אותיות דעות
The note points to Or HaTorah on Shoftim for the play on eidus and de’os.
Kehot’s noteרמ״ז פ׳ שופטים דף ערה, א. ראה אוה״ת שופטים ע׳ תתמז. לקו״ש ח״כ ע׳ 104 ובהערה 46.
Paragraph 25
182ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Israel.” A testimony given to Israel about what is hidden.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
183ועדותי זו אלמדם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם קלב, יב.
184ועדותי זו אלמדם
“If your sons keep My covenant and My testimony that I shall teach them.” Testimony is something taught, a knowledge.
Psalms 132:12תהילים קל״ב:י״ב
אִם־יִשְׁמְרוּ בָנֶיךָ בְּרִיתִי וְעֵדֹתִי זוֹ אֲלַמְּדֵם גַּם־בְּנֵיהֶם עֲדֵי־עַד יֵשְׁבוּ לְכִסֵּא־לָךְ:
If thy children keep My covenant And My testimony that I shall teach them, Their children also for ever shall sit upon thy throne.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ומבשרי אחזה
“From my flesh I see G-d.” Of the light that fills the worlds, one can “see” G-d from one’s own life.
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)
Kehot’s noteאיוב יט, כו.
186ויאמינו בה׳
“And they believed in G-d and in Moshe His servant.” Of the light that encompasses the worlds there is belief, not sight.
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)
Kehot’s noteשמות יד, לא.
187בד״ה וידעת היום
There the Alter Rebbe explains that knowledge and a felt sense of G-dliness belong to the light that fills all worlds, which is therefore called the revealed world, while of the light that encompasses all worlds it is said, “I, Havayah, have not changed”: it is beyond the worlds and is held by faith.
Kehot’s noteלקו״ת ואתחנן ד, ב.
188וידעת היום
“Know this day and take it to your heart that G-d is G-d.” Even what is grasped by faith should be drawn into knowledge.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
Paragraph 26
189עדות היא ששכינה שורה בישראל
The western lamp is “testimony to all who come into the world that the Shechinah rests in Israel”: it was given the same oil as the others, yet he would kindle from it and end with it.
Shabbat 22b:2שבת כ״ב ב:ב׳
מֵתִיב רַב שֵׁשֶׁת: ״מִחוּץ לְפָרוֹכֶת הָעֵדוּת יַעֲרוֹךְ״, וְכִי לְאוֹרָהּ הוּא צָרִיךְ? וַהֲלֹא כׇּל אַרְבָּעִים שָׁנָה שֶׁהָלְכוּ בְנֵי יִשְׂרָאֵל בַּמִּדְבָּר לָא הָלְכוּ אֶלָּא לְאוֹרוֹ! אֶלָּא עֵדוּת הִיא לְבָאֵי עוֹלָם שֶׁהַשְּׁכִינָה שׁוֹרָה בְּיִשְׂרָאֵל. מַאי עֵדוּת? אָמַר רַב: זוֹ נֵר מַעֲרָבִי שֶׁנּוֹתֵן בָּהּ שֶׁמֶן כְּמִדַּת חַבְרוֹתֶיהָ, וּמִמֶּנָּה הָיָה מַדְלִיק וּבָהּ הָיָה מְסַיֵּים. וְהָא הָכָא כֵּיוָן דִּקְבִיעִי נֵרוֹת, לָא סַגְיָא דְּלָא מִשְׁקָל וְאַדְלוֹקֵי. קַשְׁיָא בֵּין לְמַאן דְּאָמַר מִשּׁוּם בִּזּוּי מִצְוָה, וּבֵין לְמַאן דְּאָמַר מִשּׁוּם אַכְחוֹשֵׁי מִצְוָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כב, ב.
190ממנה הי׳ מתחיל ובה הי׳ מסיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
Paragraph 28
191עומדים צפופים ומשתחוים רווחים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, ה.
192עומדים צפופים ומשתחוים רווחים
Among the ten miracles in the Temple: the people stood crowded together, yet bowed down with ample room. The Alter Rebbe reads it, with the Alshich, as testimony to their rising to the Jerusalem above.
Pirkei Avot 5:5משנה אבות ה׳:ה׳
עֲשָׂרָה נִסִּים נַעֲשׂוּ לַאֲבוֹתֵינוּ בְּבֵית הַמִּקְדָּשׁ. לֹא הִפִּילָה אִשָּׁה מֵרֵיחַ בְּשַׂר הַקֹּדֶשׁ, וְלֹא הִסְרִיחַ בְּשַׂר הַקֹּדֶשׁ מֵעוֹלָם, וְלֹא נִרְאָה זְבוּב בְּבֵית הַמִּטְבָּחַיִם, וְלֹא אֵרַע קֶרִי לְכֹהֵן גָּדוֹל בְּיוֹם הַכִּפּוּרִים, וְלֹא כִבּוּ גְשָׁמִים אֵשׁ שֶׁל עֲצֵי הַמַּעֲרָכָה, וְלֹא נָצְחָה הָרוּחַ אֶת עַמּוּד הֶעָשָׁן, וְלֹא נִמְצָא פְסוּל בָּעֹמֶר וּבִשְׁתֵּי הַלֶּחֶם וּבְלֶחֶם הַפָּנִים, עוֹמְדִים צְפוּפִים וּמִשְׁתַּחֲוִים רְוָחִים, וְלֹא הִזִּיק נָחָשׁ וְעַקְרָב בִּירוּשָׁלַיִם מֵעוֹלָם, וְלֹא אָמַר אָדָם לַחֲבֵרוֹ צַר לִי הַמָּקוֹם שֶׁאָלִין בִּירוּשָׁלַיִם:
Ten wonders were wrought for our ancestors in the Temple: [1] no woman miscarried from the odor of the sacred flesh; [2] the sacred flesh never became putrid; [3] no fly was ever seen in the slaughterhouse; [4] no emission occurred to the high priest on the Day of Atonement; [5] the rains did not extinguish the fire of the woodpile; [6] the wind did not prevail against the column of smoke; [7] no defect was found in the omer, or in the two loaves, or in the showbread; [8] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
193עדות היא ששם עלו
The Alshich explains that when the people bowed down on hearing the Name from the High Priest, they had room though they stood crowded, because the spiritual Jerusalem and Temple above were there with them; there is no greater “testimony for Israel” that they had gone up to both.
Romemot El on Psalms 125:1רוממות אל על תהילים קכ״ה:א׳
שיר המעלות הבוטחים וכו׳ אחר אמור בני הגלות החיל הזה כי על ה׳ ישימו בטחונם באמרם עזרנו בשם ה׳ וכו׳ כי כאשר ה׳ לא יניח שמו מלהיות שלם כך נבטח שעל ידי תקן כבוד שמו יגאלנו גם אנו בא דוד בשיר הלזה כמשיב ומדבר על לבם ואומר שיר המעלות הבוטחים בה׳ יהיה לבם נכון ולא ירך לבם על שעונם הרעו להם ולארצם כי כלה ה׳ חמתו שפך חרון אפו ויצת אש בציון כי הנה כהר ציון ששמה שועלים הלכו בו וציון שדה נחרש ועם כל זה ידוע כי לא ימוט …
Romemot El, Warsaw 1875 (Public Domain)
194בדרך עדותיך ששתי
“In the way of Your testimonies I rejoiced, as over all wealth.” The mitzvos are called “testimonies.”
Psalms 119:14תהילים קי״ט:י״ד
בְּדֶרֶךְ עֵדְוֺתֶיךָ שַּׂשְׂתִּי כְּעַל כׇּל־הוֹן:
I have rejoiced in the way of Thy testimonies, As much as in all riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, יד.
195ששתי — כו׳
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
196שער רישי׳ כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like pure wool.” The tzitzis are a sign of this level.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
197תפלין דמארי עלמא
The Talmud teaches that G-d, as it were, wears tefillin, and asks what is written in “the tefillin of the Master of the world.” Our tefillin testify to them.
Berakhot 6a:20–21ברכות ו׳ א:כ׳-כ״א
אֲמַר לֵקהּ רַב נַחְמָן בַּר יִצְחָק לְרַב חִיָּיא בַּר אָבִין: הָנֵי תְּפִילִּין דְּמָרֵי עָלְמָא מָה כְּתִיב בְּהוּ? אֲמַר לֵקהּ ״וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ״. וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Rab Nahman b. Isaac asked Rab Hiyya b. Abin : What is written in the Tefillin of the L-rd of the Universe ? He answered, "And who is like Thy people Israel, a nation one in the earth?" (I Chron. xvii 21). Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
198שהנסתרות לה׳ אלקינו רק הנגלות לנו ולבנינו
“The hidden things belong to G-d our G-d, and the revealed things are for us and for our children.” The revealed part of the Torah testifies to the hidden.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199משכיל על דבר
“He who considers a matter will find good.” Whoever thinks it through finds the testimony of the revealed to the hidden.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200וידעת היום
The words open a discourse to which the Alter Rebbe refers on the mitzvos as testimony to their inner dimension.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
201זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way.” The words open a discourse to which the Alter Rebbe refers for “Israel” as the supernal Man.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
202והוא בחי׳ הדעת הממשיך ההמשכה מבחי׳ י״ה שהן חו״ב לבחי׳ ו״ה שהן בחי׳ המדות
Chapter 3 of Tanya explains that Daas binds the mind to what it understands and through it the emotive attributes are born from Chochmah and Binah. The Alter Rebbe refers to it for Daas as the channel from yud-hei to vav-hei.
Tanya, Likkutei Amarim 3:1תניא, חלק ראשון; ליקוטי אמרים ג׳:א׳
וְהִנֵּה, כָּל בְּחִינָה וּמַדְרֵגָה מִשָּׁלֹשׁ אֵלּוּ: נֶפֶשׁ רוּחַ וּנְשָׁמָה – כְּלוּלָה מֵעֶשֶׂר בְּחִינוֹת, כְּנֶגֶד עֶשֶׂר סְפִירוֹת עֶלְיוֹנוֹת שֶׁנִּשְׁתַּלְשְׁלוּ מֵהֶן, הַנֶּחְלָקוֹת לִשְׁתַּיִם, שֶׁהֵן: שָׁלֹשׁ אִמּוֹת וְשֶׁבַע כְּפוּלוֹת; פֵּירוּשׁ, חָכְמָה בִּינָה וָדַעַת, וְשִׁבְעַת יְמֵי הַבִּנְיָן: חֶסֶד גְּבוּרָה תִּפְאֶרֶת כוּ׳.
Kehot Publication Society (CC-BY-NC)
203דעת דהיא סהדותא
The Idra Zuta calls Daas “testimony” (sahadusa). This supports the reading of eidus as de’os.
Zohar, Idra Zuta 19:87–22:95ספר הזהר, האדרא זוטא י״ט:פ״ז-כ״ב:צ״ה
204י״ה עדות לישראל
“The tribes of Yah, a testimony for Israel,” read by the Midrash as G-d’s testimony to Israel’s lineage.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205ועתה ה׳ אבינו אתה
“And now, G-d, You are our Father.” The Midrash on this verse says that Israel are recognized by their faces.
Isaiah 64:7ישעיהו ס״ד:ז׳
וְעַתָּה ה׳ אָבִינוּ אָתָּה אֲנַחְנוּ הַחֹמֶר וְאַתָּה יֹצְרֵנוּ וּמַעֲשֵׂה יָדְךָ כֻּלָּנוּ:
But now, O L-RD, Thou art our Father; we are the clay, and Thou our potter, and we all are the work of Thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206“All who see them will recognize them, that they are the seed that G-d has blessed.” The Alter Rebbe explains that this is because the Name Havayah is in every Jew.
Isaiah 61:9ישעיהו ס״א:ט׳
וְנוֹדַע בַּגּוֹיִם זַרְעָם וְצֶאֱצָאֵיהֶם בְּתוֹךְ הָעַמִּים כׇּל־רֹאֵיהֶם יַכִּירוּם כִּי הֵם זֶרַע בֵּרַךְ ה׳
And their seed shall be known among the nations, And their offspring among the peoples; All that see them shall acknowledge them, That they are the seed which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207Kehot’s note points to Deuteronomy 11:26–28 for these words.
Deuteronomy 11:26–28דברים י״א:כ״ו-כ״ח
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה: אֶת־הַבְּרָכָה אֲשֶׁר תִּשְׁמְעוּ אֶל־מִצְוֺת ה׳ אֱלֹקֵיכֶם אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם: וְהַקְּלָלָה אִם־לֹא תִשְׁמְעוּ אֶל־מִצְוֺת ה׳ אֱלֹקֵיכֶם וְסַרְתֶּם מִן־הַדֶּרֶךְ אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לָלֶכֶת אַחֲרֵי אֱלֹקִים אֲחֵרִים אֲשֶׁר לֹא־יְדַעְתֶּם:
Behold, I set before you this day a blessing and a curse: the blessing, if ye shall hearken unto the commandments of the L-RD your G-d, which I command you this day; and the curse, if ye shall not hearken unto the commandments of the L-RD your G-d, but turn aside out of the way which I command you this day, to go after other gods, which ye have not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The words open a discourse to which the Alter Rebbe refers for the Name Havayah in every Jew.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209בחי׳ יו״ד הוא בחי׳ ביטול אליו ית׳ שלמעלה מדעת ושכל המושג
Chapter 18 of Tanya explains that the Chochmah of the soul, in which the light of the Infinite is clothed, is above comprehending intellect, and is the root of a Jew’s self-nullification and faith. The Alter Rebbe identifies this with the yud.
Tanya, Likkutei Amarim 18:13–14תניא, חלק ראשון; ליקוטי אמרים י״ח:י״ג-י״ד
וְאַף אִם הֵם בּוּרִים וְעַמֵּי הָאָרֶץ וְאֵין יוֹדְעִים גְּדוּלַּת ה׳, וְגַם בַּמְעַט שֶׁיּוֹדְעִים אֵין מִתְבּוֹנְנִים כְּלָל, וְאֵין מוֹסְרִים נַפְשָׁם מֵחֲמַת דַּעַת וְהִתְבּוֹנְנוּת בַּה׳ כְּלָל, אֶלָּא בְּלִי שׁוּם דַּעַת וְהִתְבּוֹנְנוּת, רַק כְּאִלּוּ הוּא דָּבָר שֶׁאִי אֶפְשָׁר כְּלָל לִכְפּוֹר בַּה׳ אֶחָד, בְּלִי שׁוּם טַעַם וְטַעֲנָה וּמַעֲנֶה כְּלָל. וְהַיְינוּ, מִשּׁוּם שֶׁה׳ אֶחָד מֵאִיר וּמְחַיֶּה כָּל הַנֶּפֶשׁ, עַל יְדֵי הִתְלַבְּשׁוּתוֹ בִּבְחִינַת חָכְמָה שֶׁבָּהּ, שֶׁהִיא לְמַעְלָה מִן הַדַּעַת וְהַשֵּׂכֶל הַמּוּשָּׂג וּמוּבָן:
Kehot Publication Society (CC-BY-NC)
210נק׳ תרין ריעין דלא מתפרשין
The Zohar calls Chochmah and Binah “two companions that never part.” Here they are the yud and the hei within the soul.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים ע׳ א׳רכב.
211א-ל דעות ה׳
Chanah’s prayer: “For a G-d of knowledge (de’os) is G-d.” The Alter Rebbe links de’os with eidus, testimony.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
Paragraph 31
212וזהו הנמשך ומתגלה
The note points to a footnote of the Rebbe there in connection with this passage.
Kehot’s noteראה לקו״ש חל״ט ע׳ 62 הערה 31.
213ששם עלו כו׳ להודות לשם הוי׳
“For there the tribes went up… to give thanks to the Name of G-d.” The Alter Rebbe reads lehodos as acknowledgment.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
214יהודה אתה יודוך אחיך
Yaakov’s blessing: “Yehudah, you, your brothers shall acknowledge.” The words open a discourse to which the Alter Rebbe refers on acknowledgment.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215אתה הצבת כל גבולות ארץ
“You established all the boundaries of the earth.” The Siddur’s explanation on this verse is cited for the difference between blessing and acknowledgment.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
216הודאה — סד״ה יהודה אתה
There the Alter Rebbe explains that the levels of Reuven, Shimon and Levi are still drawings of light into the worlds, while Yehudah, hoda’ah (acknowledgment), is self-nullification and inclusion in the Infinite Light itself, the light that encompasses all worlds; this is the bowing in the Shemoneh Esreh.
Kehot’s noteתו״א מה, ג.
217אתכפיא — סט״א אסתלק יקרא דקוב״ה לעילא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנ׳ ר״פ פקודי מא׳ [מאדמו״ר]. [כ].
218אתכפיא סט״א אסתלק יקרא דקוב״ה לעילא
“When the sitra achra is subdued, the glory of the Holy One, blessed be He, rises above.” Section 2 asked why; here is the answer: subduing it is the service of the prohibitions, which draw from yud-hei.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
219ולא תחללו
“And you shall not profane,” read as not making a void; the essence of the prohibitions.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220עוצם עיניו מראות ברע
“He shuts his eyes from looking upon evil”: the subjugation of the senses.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
221הנסתרות לה׳ אלקינו
“The hidden things belong to G-d our G-d”: yud-hei, drawn down by restraint.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222ישת חשך סתרו
“He made darkness His hiding place”: the hidden level above the positive commandments.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
223בבחי׳ כעיר שחוברה
“Jerusalem, built as a city that is joined together”: the Jerusalem below joined to the Jerusalem above.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224שבטים שבטי י״ה
“The tribes, the tribes of Yah, a testimony for Israel.”
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225בדרך עדותיך
“In the way of Your testimonies”: the mitzvos as testimonies.
Psalms 119:14תהילים קי״ט:י״ד
בְּדֶרֶךְ עֵדְוֺתֶיךָ שַּׂשְׂתִּי כְּעַל כׇּל־הוֹן:
I have rejoiced in the way of Thy testimonies, As much as in all riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226תפילין על תפילין דמארי עלמא
Our tefillin testify to “the tefillin of the Master of the world.”
Berakhot 6a:20–21ברכות ו׳ א:כ׳-כ״א
אֲמַר לֵקהּ רַב נַחְמָן בַּר יִצְחָק לְרַב חִיָּיא בַּר אָבִין: הָנֵי תְּפִילִּין דְּמָרֵי עָלְמָא מָה כְּתִיב בְּהוּ? אֲמַר לֵקהּ ״וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ״. וּמִי מִשְׁתַּבַּח קוּדְשָׁא בְּרִיךְ הוּא בְּשִׁבְחַיְיהוּ דְּיִשְׂרָאֵל? אִין, דִּכְתִיב: ״אֶת ה׳ הֶאֱמַרְתָּ הַיּוֹם״. וּכְתִיב: ״וַה׳ הֶאֱמִירְךָ הַיּוֹם״, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: אַתֶּם עֲשִׂיתוּנִי חֲטִיבָה אַחַת בָּעוֹלָם, וַאֲנִי אֶעֱשֶׂה אֶתְכֶם חֲטִיבָה אַחַת בָּעוֹלָם.
Rab Nahman b. Isaac asked Rab Hiyya b. Abin : What is written in the Tefillin of the L-rd of the Universe ? He answered, "And who is like Thy people Israel, a nation one in the earth?" (I Chron. xvii 21). Does, then, the Holy One, blessed be He, glory in the praises of Israel ? Yes, for it is written, "Thou hast avouched the L-rd this day" (Deut. xxvi. 17) and "The L-rd hath avouched thee this day " (ibid. v. 18). The Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 36
227אלה פקודי המשכן משכן העדות
The verse with which the maamar opened; its double “Mishkan” is now explained as the two levels of the Name.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228ושכנתי בתוכם
“And I will dwell within them”: the plain Mishkan, the Shechinah dwelling within Israel.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229השוכן אתם
The Mishkan “that dwells with them in the midst of their impurities.” The Shechinah, the lower hei, dwells even with them.
Leviticus 16:16ויקרא ט״ז:ט״ז
וְכִפֶּר עַל־הַקֹּדֶשׁ מִטֻּמְאֹת בְּנֵי יִשְׂרָאֵל וּמִפִּשְׁעֵיהֶם לְכׇל־חַטֹּאתָם וְכֵן יַעֲשֶׂה לְאֹהֶל מוֹעֵד הַשֹּׁכֵן אִתָּם בְּתוֹךְ טֻמְאֹתָם:
And he shall make atonement for the holy place, because of the uncleannesses of the children of Israel, and because of their transgressions, even all their sins; and so shall he do for the tent of meeting, that dwelleth with them in the midst of their uncleannesses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, טז.
230מזה — בד״ה צאינה וראינה
That discourse asks why the Sages call G-d “the Holy One, blessed be He,” and explains “kadosh with a vav”: the vav indicates a drawing down of His holiness, as the light that fills and the light that encompasses the worlds, which is only a radiance with no comparison to Him.
Kehot’s noteלקו״ת שה״ש כא, ב.
231צאינה וראינה בנות ציון
“Go out and see, O daughters of Zion, King Shlomo with the crown with which his mother crowned him.” The words open a discourse to which the Alter Rebbe refers.
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)
Paragraph 37
232שאו מרום עיניכם
“Lift up your eyes on high and see: Who created these?” The Alter Rebbe reads mi as the hidden source and eileh as what is revealed.
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.
233ומי . . דקיימא לשאלה
The Zohar explains that mi “stands as a question,” for it is hidden, while eileh is revealed.
Zohar I, 1bזח״א א, ב
Kehot’s noteזח״א א, ב.
Paragraph 38
234בינה אם הבנים
The Zohar calls Binah “the mother of the children.” The emotive attributes are born from her.
Zohar I, 219aזח״א ריט, א
Kehot’s noteראה זח״א ריט, א. הערה בסה״מ תש״ט ע׳ 112.
235אם הבנים
“The mother of the children rejoices.” The phrase is applied to Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
236בינה . . שנק׳ מי
Kehot’s note points to Zohar II, 117a for these words.
Zohar II, 117aזח״ב קיז, א
Kehot’s noteזח״ב קיז, א.
237נקראו הששה מדות אלה
The note points to Sefer HaChakirah for the six attributes being called eileh.
Kehot’s noteראה ספר החקירה נח, ב.
238אלה אותיות לאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח דרוש יעקב ולאה פרק ב. מאו״א א׳ סעי׳ פא.
239לך ה׳ הגדולה
“Yours, G-d, are the greatness and the might and the beauty and the victory and the splendor.” The verse lists the attributes and says that they are all “Yours.”
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
Paragraph 40
240ופקדת נוך
“You shall visit your dwelling and not sin.” The Talmud reads it as marital union; so pekudei means union.
Job 5:24איוב ה׳:כ״ד
וְיָדַעְתָּ כִּי־שָׁלוֹם אׇהֳלֶךָ וּפָקַדְתָּ נָוְךָ וְלֹא תֶחֱטָא:
And thou shalt know that thy tent is in peace; And thou shalt visit thy habitation, and shalt miss nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ה, כד.
241חייב אדם לפקוד
The Talmud derives from “and you shall visit your dwelling” that a man is obliged to visit his wife. The Alter Rebbe uses it to read pekudei as union.
Eruvin 100bעירובין ק׳ ב
Yevamot 62b:16יבמות ס״ב ב:ט״ז
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הַיּוֹדֵעַ בְּאִשְׁתּוֹ שֶׁהִיא יִרְאַת שָׁמַיִם וְאֵינוֹ פּוֹקְדָהּ — נִקְרָא חוֹטֵא, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: חַיָּיב אָדָם לִפְקוֹד אֶת אִשְׁתּוֹ בְּשָׁעָה שֶׁהוּא יוֹצֵא לַדֶּרֶךְ, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין ק, ב. יבמות סב, ב. ראה לקו״ש חכ״ו ע׳ 286.
242וענין — ע״פ ששים המה מלכות
There the Alter Rebbe explains Malchus: a human king’s kingship is not his essence but only that his name is called over the people; so above, all the worlds are brought into being only through Malchus, which is called a “crown” because it rests on the King without being of His essence.
Kehot’s noteלקו״ת שה״ש מ, ג ואילך.
243ששים המה מלכות
“There are sixty queens.” The words open a discourse to which the Alter Rebbe refers for this union.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
244שאר — אלה
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
245אלה המצות
“These are the commandments that G-d commanded Moshe.” The commandments are called eileh.
Leviticus 27:34ויקרא כ״ז:ל״ד
אֵלֶּה הַמִּצְוֺת אֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה אֶל־בְּנֵי יִשְׂרָאֵל בְּהַר סִינָי:
These are the commandments, which the L-RD commanded Moses for the children of Israel in mount Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כז, לד.
246אלה העדות והחוקים
“These are the testimonies, the statutes and the judgments.” Again eileh.
Deuteronomy 4:45דברים ד׳:מ״ה
אֵלֶּה הָעֵדֹת וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר דִּבֶּר מֹשֶׁה אֶל־בְּנֵי יִשְׂרָאֵל בְּצֵאתָם מִמִּצְרָיִם:
these are the testimonies, and the statutes, and the ordinances, which Moses spoke unto the children of Israel, when they came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, מה.
247אלה מועדי ה׳
“These are the appointed festivals of G-d.” Again eileh.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ד. לז.
Paragraph 41
248ברבות באיכה ע״פ על אלה אני בוכיה
“For these I weep; my eye, my eye runs with water.” The Midrash reads “these” as the Torah and the offerings.
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה א, טז.
249אלה החוקים והמשפטים
“These are the statutes and the judgments and the teachings.” The Midrash uses it to read “these” as the Torah.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, מו.
250אלה תעשו לה׳ במועדיכם
“These you shall offer to G-d on your appointed festivals.” The Midrash uses it to read “these” as the offerings.
Numbers 29:39במדבר כ״ט:ל״ט
אֵלֶּה תַּעֲשׂוּ לַה׳ בְּמוֹעֲדֵיכֶם לְבַד מִנִּדְרֵיכֶם וְנִדְבֹתֵיכֶם לְעֹלֹתֵיכֶם וּלְמִנְחֹתֵיכֶם וּלְנִסְכֵּיכֶם וּלְשַׁלְמֵיכֶם:
These ye shall offer unto the L-RD in your appointed seasons, beside your vows, and your freewill-offerings, whether they be your burnt-offerings, or your meal-offerings, or your drink-offerings, or your peace-offerings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לט.
Paragraph 42
251על אלה אני בוכיה
Said of the destruction of the Temple: the weeping over the departure of the revealed light, eileh.
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252רחל מבכה
“Rachel weeps for her children; she refuses to be comforted.” The Zohar reads Rachel as the Shechinah.
Jeremiah 31:15ירמיהו ל״א:ט״ו
כֹּה אָמַר Havayah קוֹל בְּרָמָה נִשְׁמָע נְהִי בְּכִי תַמְרוּרִים רָחֵל מְבַכָּה עַל־בָּנֶיהָ מֵאֲנָה לְהִנָּחֵם עַל־בָּנֶיהָ כִּי אֵינֶנּוּ:
Thus saith the L-RD: A voice is heard in Ramah, Lamentation, and bitter weeping, Rachel weeping for her children; She refuseth to be comforted for her children, Because they are not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יד.
253בגין דוי״ו אתרחק ואסתלק מינה וכדין רחל מבכה
The Zohar on Vayigash: because the vav went far and withdrew from her, “Rachel weeps.” The separation of vav and hei is the exile.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
so that the voice was heard in the height of heights. Therefore, too, Rachel wept for her children; she “refused to be comforted for her children, because he is not”. It is not written “they are not” (einam), but “he is not” (einennu), which is an allusion to her Spouse; for if her Spouse were present with her, she would let herself be comforted for them, as they would not remain then in exile; but her Spouse not being with her she cannot be comforted.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 43
254שבטי י״ה עדות לישראל
“The tribes of Yah, a testimony for Israel”: testimony to the hidden yud-hei.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
255שכינתא תתאה ושכינתא עלאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (עט, א. קנז, א. [תיקונים מז״ח ק, ד] קנח, ב [שם קא, ד] קסו, ב [שם קח, א] קעג, ב) [שם קיד, ג]. ובזח״א (כו, א. נ, ב). [כ].
256שכינתא תתאה ושכינתא עלאה
The Zohar speaks of the lower Shechinah and the upper Shechinah. The two Mishkans are these two levels.
Zohar, Bereshit 21:238–248ספר הזהר, בראשית כ״א:רל״ח-רמ״ח
257ועמ״ש — ע״פ שה״ש
The discourse on “The Song of Songs” opens with G-d as the groom and the Community of Israel as the bride, and explains kallah (bride) as related to kilayon, the expiring of the soul in its longing; this is the theme of self-sacrifice to which the text refers.
Kehot’s noteלקו״ת שה״ש א, א.
258ובכל נפשך
“And you shall love G-d your G-d with all your heart and with all your soul.” Self-sacrifice “with all your soul” corresponds to the plain Mishkan.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
259ברא אלה
“Who created these”: mi and eileh.
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)
260אלה המצות
“These are the commandments”: the union of vav-hei.
Leviticus 27:34ויקרא כ״ז:ל״ד
אֵלֶּה הַמִּצְוֺת אֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה אֶל־בְּנֵי יִשְׂרָאֵל בְּהַר סִינָי:
These are the commandments, which the L-RD commanded Moses for the children of Israel in mount Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261על אלה אני בוכיה
“For these I weep”: the loss of that union.
Lamentations 1:16איכה א׳:ט״ז
עַל־אֵלֶּה אֲנִי בוֹכִיָּה עֵינִי עֵינִי יֹרְדָה מַּיִם כִּי־רָחַק מִמֶּנִּי מְנַחֵם מֵשִׁיב נַפְשִׁי הָיוּ בָנַי שׁוֹמֵמִים כִּי גָבַר אוֹיֵב:
For these things I weep; Mine eye, Mine eye runneth down with water; Because the comforter is far from me, Even he that should refresh my soul; My children are desolate, Because the enemy hath prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 45
262משכן העדות ועדות לישראל
The note points to Or HaTorah on Vayakhel for “the Mishkan of the Testimony” and “a testimony for Israel.”
Kehot’s noteראה אוה״ת ויקהל ב׳קכו.
263רבבה כצמח השדה נתתיך ותרבי ותגדלי ותבואי בעדי עדיים
G-d recalls Israel’s growth in Egypt: “I made you myriads, like the growth of the field, and you increased and grew and came with adi adayim.” The whole section explains this verse.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
264והביא רש״י שם ב׳ פירושים
Rashi’s words on this verse are copied there, with glosses.
Kehot’s noteלשון רש״י עם הגהות נעתק באוה״ת נ״ך-א ע׳ תח.
265בטחו בה׳ עדי עד
“Trust in G-d forever and ever.” Rashi’s first meaning of adi: eternity.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
266דהיינו ענין קישוטים
Or HaTorah there cites the Maharsha on the meaning of adi as ornaments.
Kehot’s noteראה באוה״ת נ״ך שם מה שכתב בשם מהרש״א.
267את עדים מהר חורב
After the Golden Calf, “the children of Israel stripped themselves of their ornaments from Mount Chorev.” Rashi’s second meaning of adi: ornaments.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, ו.
268When Israel said “we will do” before “we will hear,” angels tied two crowns on each of them, one for each; these are the “ornaments from Mount Chorev.”
Shabbat 88a:7שבת פ״ח א:ז׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
269קחו מאתכם תרומה
“Take from among you an offering for G-d.” The words open a Torah Ohr discourse to which the Alter Rebbe refers for “something from nothing.”
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
270לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” The state to which Israel were brought in Egypt.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
271ברבות ר״פ לך לך
The words of the Midrash Rabbah are copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך-א ע׳ תט.
272ואעשך לגוי גדול
G-d’s promise to Avraham, “I will make you a great nation,” which the Midrash links with “For which is a great nation.”
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
273כי מי גוי גדול
“For which is a great nation that has G-d close to it?” Israel’s greatness is their closeness to G-d.
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז.
274כי חלק ה׳ עמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לב, ט.
275כי חלק הוי׳ עמו
“For G-d’s portion is His people.” Israel are great as the portion of the One who is great.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
276גדול הוי׳
“Great is G-d and very much praised.”
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.
Paragraph 46
277וקרבתנו מלכנו לשמך הגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש דשחרית.
278בד״ה ויהי בשלח פרעה
That discourse opens with the exile in Egypt as a sowing, “I will sow her for Me in the land”: one who sows a measure reaps many, and so Israel, “G-d’s produce,” were sown in exile so that the revelation of G-dliness would increase, drawn from the hidden world to the revealed world.
Kehot’s noteתו״א סא, א.
279ויהי בשלח פרעה
“And it was when Pharaoh sent the people.” The words open a Torah Ohr discourse to which the Alter Rebbe refers.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
280בנו הגדול
Yitzchak “called Esav, his great (elder) son.” Esav is called “great,” and Yaakov took the birthright from him.
Genesis 27:1בראשית כ״ז:א׳
וַיְהִי כִּי־זָקֵן יִצְחָק וַתִּכְהֶיןָ עֵינָיו מֵרְאֹת וַיִּקְרָא אֶת־עֵשָׂו בְּנוֹ הַגָּדֹל וַיֹּאמֶר אֵלָיו בְּנִי וַיֹּאמֶר אֵלָיו הִנֵּנִי:
And it came to pass, that when Isaac was old, and his eyes were dim, so that he could not see, he called Esau his elder son, and said unto him: ‘My son’; and he said unto him: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, א.
281והאופנים ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
282בד״ה האזינו השמים
There the Alter Rebbe explains that the Seraphim, in the World of Beriah, grasp the threefold “Holy,” while the Ofanim, in Asiyah, cannot contain it and rise “with a great noise”; their stirring, rooted above the level of “man,” lifts them even above the Seraphim and raises the Throne with them.
Kehot’s noteלקו״ת פ׳ האזינו עד, ד ואילך.
283Kehot’s note points to Deuteronomy 32:1–52 for these words.
Deuteronomy 32:1–52דברים ל״ב:א׳-נ״ב
284האזינו השמים
“Listen, O heavens, and I will speak.” The words open a discourse to which the Alter Rebbe refers.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
285בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him on the day of his wedding”; the Sages read “the day of his wedding” as the giving of the Torah.
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.
286רעוא דכל רעוין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאדר״ז רפח, ב.
287רעוא דכל רעוין
The Idra Zuta names the highest hidden level “the Will of all wills.”
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
288אנכי מי שאנכי
The note points to the sources gathered there for the phrase “Anochi, who I am.”
Zohar I, 167bזח״א קסז, ב
Kehot’s noteזח״א קסז, ב. [כ]. ראה הנסמן במאמרי אדה״ז — פרשיות ע׳ רט.
289סתימא דכ״ס
Kehot’s note points to Zohar II, 146b for these words.
Zohar II, 146bזח״ב קמו, ב
Kehot’s noteאדר״ז רפח, א. [כ]. זח״ב קמו, ב.
290נורא תהלות
“Awesome in praises”: G-d is beyond all praise.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
291דלא ידע לי׳ בר איהו
The Idra Zuta says of the most hidden level that none knows it but He.
Zohar III, 288aזח״ג רפח, א
Kehot’s noteזח״ב (רי, ב). [כ]. זח״ג רפח, א.
Paragraph 48
292הכל ירוממוך סלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
293סלה
The Zohar on Vayikra discusses the word “selah,” to which the Alter Rebbe refers.
Zohar, Vayikra 47:334–49:342ספר הזהר, ויקרא מ״ז:של״ד-מ״ט:שמ״ב
294שו״ה בזהר — שזכו
In the first edition the words from “See the Zohar” to “they merited” were missing, replaced by “שזהו”; the errata list of 5611 noted that something was missing, and the second edition of 5626 printed these words at the foot of the page.
Kehot’s noteבהוצאה הא׳ (זיטאמיר תר״ח) שזהו. ובלוח התיקון (שם תרי״א) נרשם חסר מעט. ובהוצאה הב׳ (שם תרכ״ו) נדפסו תיבות אלו בפנים בשולי העמוד. וראה הקדמה מדפוס ווילנא תרס״ד נדפס בסו״ס הלקו״ת.
295הנצחיות — עד פה
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
296עד פה תבוא
G-d tells the sea, “Until here you may come, and no further.” Ad as a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
297עד כאן תחום שבת
Elisha ben Avuyah (Acher), riding on Shabbos with Rabbi Meir walking behind him, told him, “Turn back: I have measured by my horse’s steps that until here is the Shabbos boundary.” Ad as a boundary.
Chagigah 15a:12חגיגה ט״ו א:י״ב
תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּאַחֵר שֶׁהָיָה רוֹכֵב עַל הַסּוּס בְּשַׁבָּת, וְהָיָה רַבִּי מֵאִיר מְהַלֵּךְ אַחֲרָיו לִלְמוֹד תּוֹרָה מִפִּיו, אָמַר לוֹ: מֵאִיר, חֲזוֹר לְאַחֲרֶיךָ, שֶׁכְּבָר שִׁיעַרְתִּי בְּעִקְבֵי סוּסִי עַד כָּאן תְּחוּם שַׁבָּת. אָמַר לוֹ: אַף אַתָּה חֲזוֹר בָּךְ. אָמַר לוֹ: וְלֹא כְּבָר אָמַרְתִּי לְךָ כְּבָר שָׁמַעְתִּי מֵאֲחוֹרֵי הַפַּרְגּוֹד: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״ — חוּץ מֵאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, א.
298מי ברא אלה
“Who created these?” The Zohar reads mi as what is beyond question.
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)
299דהא לעילא לית תמן שאלה
The Zohar explains “Who created these”: one may ask up to a point, but above there is no question at all. This is the meaning of ad, a limit to apprehension.
Zohar, Introduction 2:4–4:12ספר הזהר, הקדמה ב׳:ד׳-ד׳:י״ב
IN THE BEGINNING. R. Eleazar opened his discourse with the text: Lift up your eyes on high and see: who hath created these? (Is. 40, 26). ‘“Lift up your eyes on high”: to which place? To that place to which all eyes are turned, to wit, Petah ‘Enaim (“eye-opener”). By doing so, you will know that it is the mysterious Ancient One, whose essence can be sought, but not found, that created these: to wit, Mi (Who?), the same who is called “from (Heb. mi) the extremity of heaven on …
The Zohar; London, Soncino Press, 1933 (Public Domain)
300בד״ה זה שמי
At the end of that discourse the Alter Rebbe explains that the words of the Sages, such as the blessings over the mitzvos, are rooted in “Where is the scribe (sofer)?”, a level above the “wine” of the Torah, since the Written Torah is called a sefer; this is why “the words of the scribes are dearer.”
Kehot’s noteתו״א נג, ב.
301זה שמי
“This is My Name forever.” The words open a discourse to which the Alter Rebbe refers.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
302איה סופר
“Where is the scribe? Where is the weigher?” The discourse reads ayeh as alef and yud-hei, Keser above Chochmah and Binah.
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303תרין עטרין
The Idra Zuta speaks of the “two crowns” included in Daas. The Alter Rebbe identifies them with adayim.
Zohar, Idra Zuta 19:77–87ספר הזהר, האדרא זוטא י״ט:ע״ז-פ״ז
304הנזכר באדר״ז
The Biur on this maamar opens its fourth section with Ezekiel’s adi adayim: the ornaments are “the two crowns” that Z’eir Anpin inherits, which, like the growth of the field, come only after the seed has rotted away.
Kehot’s noteועל״ק בבי׳ רפ״ד [ז, א] לה״ט [= לשונו הטהור] הנזכר באד״ר וש״נ. [כ].
305ופי׳ התרין עטרין . . וההמשכה הוא ע״י הדעת וכמ״ש במ״א
There the Alter Rebbe distinguishes the emotive attributes above intellect, the lower levels of Arich Anpin, which Daas draws down, from the still higher light drawn through the Torah itself, from the upper levels of Arich Anpin.
Kehot’s noteראה תו״א יט, ד.
306מענין עדות
The Raaya Mehemna on Shoftim discusses testimony, and the Ramaz’s commentary there explains it; the Alter Rebbe refers to both.
Zohar, Shoftim 3:11–4:20ספר הזהר, שופטים ג׳:י״א-ד׳:כ׳
307מענין — ומבואר במ״א
The note points to the Tzemach Tzedek’s explanation of the Zohar on testimony.
Kehot’s noteראה ביאוה״ז להצ״צ-ב ע׳ תתרכט ואילך. אוה״ת שופטים ע׳ תתמז ואילך. תתנב ואילך.
308בכ״מ שנאמר נס״ו
The Talmud teaches that wherever “netzach,” “selah” or “va’ed” is said, it means without interruption forever. So “All shall exalt You, Selah” means endless ascent.
Eruvin 54a:14–15עירובין נ״ד א:י״ד-ט״ו
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״. סֶלָה, דִּכְתִיב: ״כַּאֲשֶׁר שָׁמַעְנוּ כֵּן רָאִינוּ בְּעִיר ה׳ צְבָאוֹת בְּעִיר אֱלֹקֵינוּ אֱלֹקִים יְכוֹנְנֶהָ עַד עוֹלָם סֶלָה״. וָעֶד, דִּכְתִיב: ״ה׳ יִמְלוֹךְ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
Paragraph 49
309אשר פקד ע״פ משה
“…the Mishkan of the Testimony, which was reckoned at the word of Moshe.” The Alter Rebbe reads “at the word of Moshe” as going with “the Mishkan of the Testimony.”
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 50
310ונחנו מה
Moshe and Aharon say, “And what are we, that you complain against us?” Moshe’s self-nullification, “mah.”
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
311ששם עלו שבטים
“For there the tribes went up… to give thanks to the Name of G-d”: the acknowledgment and self-nullification explained above.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
312וזהו שמצינו בר״ע
When Rabbi Akiva prayed alone, one would leave him in one corner and find him in another, because of his many bowings and prostrations. The Alter Rebbe sees in this the self-nullification of the Shemoneh Esreh.
Berakhot 31a:12ברכות ל״א א:י״ב
וְכֵן לֹא יִפָּטֵר אָדָם מֵחֲבֵרוֹ לֹא מִתּוֹךְ שִׂיחָה, וְלֹא מִתּוֹךְ שְׂחוֹק, וְלֹא מִתּוֹךְ קַלּוּת רֹאשׁ, וְלֹא מִתּוֹךְ דְּבָרִים בְּטֵלִים, אֶלָּא מִתּוֹךְ דְּבַר הֲלָכָה. שֶׁכֵּן מָצִינוּ בַּנְּבִיאִים הָרִאשׁוֹנִים, שֶׁסִּייְּמוּ דִּבְרֵיהֶם בְּדִבְרֵי שֶׁבַח וְתַנְחוּמִים.
Similarly a man should not take leave of another from the midst of [frivolous] conversation, jocularity, levity, or idle chatter ; but from the midst of a discussion of Halakah. For so we find that the former prophets used to conclude their addresses with words of praise and consolation.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, א.
313בד״ה שימני כחותם
There “Set me as a seal upon your heart” is the plea of the Community of Israel that the self-nullification of the Shemoneh Esreh leave its image on the heart even after prayer, when the love has passed, so that “His right hand embraces me” even from behind.
Kehot’s noteלקו״ת שה״ש מה, ג.
314שימני כחותם
“Set me as a seal upon your heart.” The words open a discourse to which the Alter Rebbe refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
315בד״ה יהודה אתה
There the bowing of prayer is self-nullification, as one bows before a king, and Yehudah is acknowledgment; for it to be revealed, “your brothers” (Reuven, Shimon and Levi) must come first, which is why the Shemoneh Esreh cannot be begun without the verses of praise and the Shema with its blessings.
Kehot’s noteתו״א מה, ג.
316יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” The words open a discourse to which the Alter Rebbe refers on the Shemoneh Esreh.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
317וסד״ה השמים כסאי
Near the end of that discourse heaven and earth are Torah and mitzvos; in the Torah itself, “heaven” is the Written Torah and “earth” (eretz, from ratzon, will) the Oral Torah; and three things are called “earth”: the Community of Israel, the Oral Torah and the mitzvos.
Kehot’s noteתו״א א, ג.
318השמים כסאי
“The heaven is My throne.” The words open a discourse to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
319ותבואי בעדי עדיים
“And you came with adi adayim.”
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
320עדים מהר חורב
“Their ornaments from Mount Chorev”: the crowns.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
321יהללוך סלה
“They will yet praise You, Selah”: endless praise.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
322עד פה תבוא
“Until here you may come”: ad as a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
323אשר פקד ע״פ משה
“Which was reckoned at the word of Moshe.”
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 52
324רבבה כצמח השדה
“I made you myriads, like the growth of the field”: said of Israel in Egypt and at the Exodus.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
325שנגלה עליהם ממ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
326בד״ה קול דודי
That discourse reads “leaping over the mountains” as the Exodus, which “skipped” the 400 years to 210, and asks about the Haggadah’s reason for matzah, that the dough did not rise before the King of kings revealed Himself, since that revelation came after midnight while matzah must be eaten before midnight.
Kehot’s noteלקו״ת שה״ש יד, ג.
327קול דודי
“The voice of my beloved, behold he comes, leaping over the mountains.” The words open a discourse to which the Alter Rebbe refers on the revelation of the first night of Pesach.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
328מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” The Alter Rebbe reads it as feeding the self-nullification of matzah into the seven attributes.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
329כי הוא חייך
“For He is your life and the length of your days.” Contemplating this gives rise to the love of the soul.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
330מי ברא אלה
“Who created these”: the attributes (eileh) born from contemplation (mi).
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)
331ביצ״מ היה עדיין בבחי׳ קטנות
The note points to Derech Mitzvosecha for the idea that at the Exodus Israel were still in a state of “smallness.”
Kehot’s noteראה דרמ״צ כב, ב.
332לך ה׳ הגדולה
“Yours, G-d, are the greatness and the might…, Yours is the kingdom”: the six attributes and Malchus, the seven days.
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 53
333מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days, and no chametz shall be seen with you.” Read as feeding the seven days with matzah.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
334בד״ה להבין מ״ש בהגדה מצה זו
That discourse asks about the Haggadah’s reason for matzah, “because the dough did not have time to rise”: they had already been commanded to eat matzah with the Pesach offering, and the Pesach of Egypt forbade chametz for only one day; so the command for all generations, seven days, must have a further reason.
Kehot’s noteלקו״ת צו יא, ג.
335בד״ה קחו מאתכם תרומה
the passage shares nothing with the note
Kehot’s noteתו״א פט, ג.
336קחו מאתכם תרומה
The words open a Torah Ohr discourse to which the Alter Rebbe refers on matzah as subjugation.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
337ולחם עוני
“Seven days you shall eat matzos with it, the bread of poverty.” Matzah as subjugation.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
338אתכפיא סט״א עי״ז אסתלק יקרא דקוב״ה
“When the sitra achra is subdued, the glory of the Holy One, blessed be He, rises.” Matzah, as subjugation, draws down the same higher light.
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
339ותרבי ותגדלי ותבואי בעדי עדיים
“And you increased and grew and came with adi adayim,” said of the Exodus.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
340בעטרה שעטרה לו אמו
“With the crown with which his mother crowned him on the day of his wedding,” the giving of the Torah.
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)
341רעוא דכל רעוין
The Idra Zuta’s name for the highest hidden level, “the Will of all wills,” revealed at Sinai.
Zohar, Idra Zuta 4:37–10:49ספר הזהר, האדרא זוטא ד׳:ל״ז-י׳:מ״ט
342בענין מדלג על ההרים
There “leaping over the mountains” is explained: the great light revealed at the Exodus, from the level of “He and His Name alone,” above the chain of descent, could not come through the gradual order of cause and effect, only by “skipping,” like one who leaps from mountain to distant mountain.
Kehot’s noteראה לקו״ת שה״ש טו, ב.
343מדלג על ההרים
“Leaping over the mountains”: the revelation of Pesach comes by “skipping,” not in the gradual order.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
344והאתעדל״ת דספירת העומר ידוע שהיא התהפכות השבע מדות
There the Rebbe Rashab explains the Counting of the Omer as subjugation (iskafya); a note there says that one must look into “Take from among you an offering” in Torah Ohr, with its explanation in the supplements, and into this maamar on Pekudei, where it is stated explicitly that the Counting of the Omer is transformation (is’hapcha).
Kehot’s noteבסה״מ תרמ״ו-תר״נ ע׳ תסה מבאר כ״ק אדמו״ר מהרש״ב שענין ספה״ע ענין אתכפיא וע״ז מציין שם: ”צריך לעיין במאמר קחו מאתכם תרומה בתו״א ובביאורו בהוספות. ובלקו״ת במאמר פקודי שבהם מפורש שספה״ע הו״ע אתהפכא”.
345שבעת — ואח״כ
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
346תספרו חמשים יום
“Until the day after the seventh week you shall count fifty days.” Yet only forty-nine are counted; the fiftieth is revealed of itself.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
347דמצוה למימני יומי
Abaye: it is a mitzvah to count the days and a mitzvah to count the weeks. The days and weeks, vav-hei, are counted.
Menachot 66aמנחות ס״ו א
348ולא תחללו
“You shall not profane”: the refining of the attributes that removes what opposes the revelation.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
349ואתם תחרישון
“G-d will fight for you, and you shall be silent.” The revelation comes of itself, without action from below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 54
350כצמח השדה
“Like the growth of the field… and you increased and grew… and came with adi adayim.”
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
351בעטרה
“With the crown with which his mother crowned him”: the giving of the Torah on Shavuos.
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)
Paragraph 55
352שמע ישראל ה׳ אלקינו
“Hear, O Israel, G-d is our G-d, G-d is One.” The first verse of the Shema is the higher unity, yud-hei.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
353הנסתרות לה׳ אלקינו
“The hidden things belong to G-d our G-d”: the higher unity.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
354ואהבת בכל לבבך
“And you shall love G-d your G-d with all your heart”: love born of understanding, the lower unity.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
355וראו מי ברא אלה
“Lift up your eyes on high and see: Who created these?” Contemplation that gives birth to love.
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)
356בני גרשון ובני מררי נושאי המשכן
“And the sons of Gershon and the sons of Merari, the bearers of the Mishkan, set out.” The Levites carried the Mishkan.
Numbers 10:17במדבר י׳:י״ז
וְהוּרַד הַמִּשְׁכָּן וְנָסְעוּ בְנֵי־גֵרְשׁוֹן וּבְנֵי מְרָרִי נֹשְׂאֵי הַמִּשְׁכָּן:
And the tabernacle was taken down; and the sons of Gershon and the sons of Merari, who bore the tabernacle, set forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
357“When the Mishkan journeys the Levites shall take it down, and when the Mishkan encamps the Levites shall set it up.”
Numbers 1:51במדבר א׳:נ״א
וּבִנְסֹעַ הַמִּשְׁכָּן יוֹרִידוּ אֹתוֹ הַלְוִיִּם וּבַחֲנֹת הַמִּשְׁכָּן יָקִימוּ אֹתוֹ הַלְוִיִּם וְהַזָּר הַקָּרֵב יוּמָת:
And when the tabernacle setteth forward, the Levites shall take it down; and when the tabernacle is to be pitched, the Levites shall set it up; and the common man that draweth nigh shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
358שאו את ראש
“Lift up the head of all the congregation of the children of Israel, by their families, by their fathers’ house.” The words open a discourse to which the Alter Rebbe refers.
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)
359והחיות רצוא ושוב כמראה הבזק
“And the Chayos ran and returned, like the appearance of a flash of lightning.” The model of the soul’s running and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
360כלהבת הכבשן שיוצאה תמיד מפי הכבשן וממהרת לחזור ולכנוס
Rashi, following the Talmud (Chagigah 13b), explains “running and returning” as the flame of a furnace, which constantly shoots out of its mouth and hastens back in. The Alter Rebbe makes it the model of the soul’s running and returning.
Rashi on Ezekiel 1:14רש"י על יחזקאל א׳:י״ד
רצוא ושוב כמראה הבזק. פירשו רבותינו רצוא ושוב כלהבת הכבשן שיוצאה תמיד מפי הכבשן וממהרות לחזור וליכנס כך כשמוציאות ראשן מתחת הרקיע הנטויה למעלה מהן כמו שמפורש בענין נרתעות מפני השכינה שלמעלה מן הרקיע וממהרות להשיב את ראשן: כמראה הבזק. דלאטנצי״לא בלע״ז וגוון אש להם כגוון אש היוצא מבין החרסין שמזקקין זהב בכור בתוכן והאש שיוצא׳ משם צבועה בגוונים (תו׳ וי״מ הבזק לשון פיזור כפי שפרשוהו רבותינו כמראה הבזק ר״י אומר בשם ר׳ סימון בשם ר׳ לוי בן פרטא כזה שבוזק גפת בכירה כלומר שמפזר גפת שהוא פסולת הזתי׳ בכירה …
would run and return, like the appearance of the sparks Our Sages explained (Chag. 13b): They would run and return like the flame of a furnace, which constantly shoots out of the mouth of the furnace and hastens back to enter. So, when they would thrust their heads out from under the expanse that was extended above themas is delineated in the chapterthey would recoil because of the Shechinah, which is above the expanse, and they hasten to pull their heads [down]. like the appearance of the sparks Heb. הֲבָּזָק, …
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
361נר ה׳ נשמת אדם
“The soul of man is the lamp of G-d.” Like a flame, the soul leaps up and returns.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
362וכל העם רואים את הקולות
“And all the people saw the sounds” at Sinai. The words open a discourse to which the Alter Rebbe refers on running and returning.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
363ירושלים הבנויה כעיר שחוברה לה
“Jerusalem, built as a city that is joined to it together”: the joining of the lower and upper Jerusalem.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
364יונתי בחגוי הסלע
“My dove, in the clefts of the rock.” The words open a discourse to which the Alter Rebbe refers on the soul and its root above.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 56
365ששם עלו שבטים שבטי י״ה
“For there the tribes went up, the tribes of Yah”: the souls joined to their root.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
366ירושלים הבנויה כעיר שחוברה לה
“Jerusalem, built as a city that is joined”: the joining of the two Mishkans.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ג.
367ועבד הלוי הוא
“And the Levite, he shall serve the service of the Tent of Meeting.” The word hu hints at the hidden world.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
368ועבד הלוי הוא
The Zohar on Korach expounds “And the Levite, he shall serve,” to which the Alter Rebbe refers.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
369בד״ה אז ישיר משה
There the Alter Rebbe says that some souls belong to the revealed world and some to the hidden world, nullified in their source; Moshe was of the hidden world, “drawn from the water,” and so “heavy of speech,” with the self-nullification of “what are we.” He then contrasts every blessing and drawing down, the service of the Kohen, with the service of the Levites, which was of another kind.
Kehot’s noteתו״א סב, ג.
370אז ישיר משה ובני ישראל
“Then Moshe and the children of Israel sang… I will sing to G-d.” The words open two Torah Ohr discourses to which the Alter Rebbe refers.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
371ובד״ה אשירה לה׳
There a person must “ride” the letters of Torah, leading them with awe and love; through the mitzvos, “charity and justice,” love in the mode of running (ratzo) is drawn onto Avraham, and the level above the soul’s grasp is the mode of returning (shov).
Kehot’s noteתו״א סג, א.
372שו״ה ע״פ
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
373אשר פקד ע״פ משה עבודת הלוים ביד איתמר
The end of the opening verse, now explained: pakad applies to both what precedes and what follows.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
374פקד הם אותיות דפק
The note points to this Kabbalistic lexicon, which brings the pulse from the writings of the Arizal.
Kehot’s noteראה קהלת יעקב ערך דפק בשם כתבי האריז״ל. סה״מ תקס״ח ע׳ כא.
375שהדפק שרשו מבחי׳ אחורים דחכ׳
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteעי׳ לקו״ת להאריז״ל פ׳ וירא בטעמי המצות מצות ביקור חולים. ובס׳ מאו״א אות ד׳ סי״ט ובאות פ׳ סי״ג. [כ].
376קול דודי דופק
“The voice of my beloved knocks (dofek).” Dofek, the pulse, has the letters of pakad.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
377העלאה — בד״ה אני ישנה
There the Alter Rebbe explains “The voice of my beloved knocks” as the pulse: the life drawn inwardly in the beating of the heart shows outwardly in the pulse of the hand.
Kehot’s noteלקו״ת שה״ש לד, א. סה״מ תקס״ח.
378כמראה הבזק
“Like the appearance of a flash of lightning”: the running and returning above.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
379בד״ה יונתי בחגוי הסלע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש טז, ד.
Paragraph 57
380כי הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The blood stands for the life that spreads, Binah.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, יג.
381קול דודי דופק
“The voice of my beloved knocks”: the pulse, the union of Chochmah and Binah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
382תרין ריעין
Chochmah and Binah, “two companions that never part.”
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
383כעיר שחוברה
“Like a city that is joined together”: the joining of the two Mishkans.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
384וילך איש מבית לוי
The Zohar on Shemos expounds “And a man of the house of Levi went and took a daughter of Levi.” With the Mikdash Melech, the Alter Rebbe reads “the house of Levi” as Chochmah and Binah and “the daughter of Levi” as Malchus.
Zohar, Shemot 17:181–18:192ספר הזהר, שמות י״ז:קפ״א-י״ח:קצ״ב
The following is an alternative explanation of these verses:AND TOOK TO WIFE A DAUGHTER OF LEVI. This signifies the place which is filled with the brightness of moonlight (Malkuth).1The last three lines of the Hebrew text on this page are not translated.2The first two lines of the Hebrew text on this page are not translated.
The Zohar; London, Soncino Press, 1933 (Public Domain)
385וילך איש מבית לוי
“And a man of the house of Levi went and took a daughter of Levi.”
Exodus 2:1שמות ב׳:א׳
וַיֵּלֶךְ אִישׁ מִבֵּית לֵוִי וַיִּקַּח אֶת־בַּת־לֵוִי:
And there went a man of the house of Levi, and took to wife a daughter of Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 58
386ודברת בם בשבתך בביתך
“And you shall speak of them when you sit in your house.” After the love of “And you shall love” comes speech, the vessel.
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)
387ואשים דברי בפיך
“And I have put My words in your mouth.” The mouth as a vessel for G-d’s word.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז. [כ].
388לדבר ה׳ זו הלכה
The Talmud explains “the word of G-d” as the halachah. Torah law spoken in self-nullification is G-d’s word in a person’s mouth.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Keritot 13b:17–18כריתות י״ג ב:י״ז-י״ח
״בֵּין הַטָּמֵא וּבֵין הַטָּהוֹר״ – אֵלּוּ טְמָאוֹת וּטְהָרוֹת. ״וּלְהוֹרוֹת״ – זוֹ הוֹרָאָה. ״אֵת כׇּל הַחוּקִּים״ – אֵלּוּ מִדְרָשׁוֹת. ״אֲשֶׁר דְּבַר ה׳״ – זוֹ הֲלָכָה. ״בְּיַד מֹשֶׁה״ – זֶה תַּלְמוּד. יָכוֹל אַף הַמִּשְׁנָה? תַּלְמוּד לוֹמַר: ״וּלְהוֹרוֹת״. רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: יָכוֹל אַף תַּלְמוּד? תַּלְמוּד לוֹמַר: ״וּלְהוֹרוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב. כריתות יג, ב.
389ונתתי עשב
“And I will give grass in your field for your cattle.” Moshe speaks in G-d’s first person, a sign of his complete self-nullification.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
390שכינה מדברת מתוך גרונו
The note points to the sources gathered there for “the Shechinah speaks from his throat,” alongside places in the Zohar and the Midrash.
Shemot Rabbah 3:15שמות רבה ג׳:ט״ו
ויאמר ה׳ אליו מי שם פה לאדם - אמר לו: אם אין אתה איש דברים, אל תחוש, הלא אני בראתי כל פיות שבעולם, ואני עשיתי אלם מי שחפצתי, וחרש, ועור, ופקח לראייה, ופקח לשמיעה, ואם אני חפצתי שתהיה איש דברים, תהיה כמו כן, אלא לעשות בך נס אני חפץ, בעת שתדבר, שיהיו דבריך נכונים, שאני אהיה עם פיך, הדא הוא דכתיב: ואנכי אהיה עם פיך. מהו והורתיך? רבי אבהו אמר: מורה אני דברי לתוך פיך, כמו חץ, כמה דאת אמר (שמות יט, יג): או ירה, יירה. רבי סימון אומר: בורא …
“The L-rd said to him: Who makes a man’s mouth?” He [G-d] said to him: ‘If you are not a man of words do not be concerned; haven’t I created all the mouths in the world, and I rendered mute whomever I wished, and [likewise determined who is] deaf and blind, and sighted and hearing? Had I wished for you to be a man of words, so would you be. Rather, I wish to perform a miracle with you. When you speak, your words will be exact, as I will …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 2:3ויקרא רבה ב׳:ג׳
Kehot’s noteלהעיר מזח״ג רלב, א. ז, א. רסה, סע״א. שמו״ר פ״ג, טו. ויק״ר פ״ב, ג. מכילתא שמות יח, יט. הנסמן במאמרי אדה״ז פרשיות לע׳ רלא. בפ׳ ואתחנן לקמן (ג, ד) וש״נ. [כ].
391מתוך — בד״ה משה ידבר
That discourse opens by asking what “Moshe would speak, and G-d would answer him with a voice” means, since the verse does not say what Moshe said or what he was answered, and why it speaks in the future tense; it goes on to the giving of the Torah, the day of which Rav Yosef said, “Were it not for this day…”
Kehot’s noteתו״א סז, ד.
392בכל אדם יש ניצוץ והארת בחי׳ משה
There Moshe is mah, the supernal Man upon the throne (adam has the numerical value of mah, 45), who drew down from the higher unity; and “the extension of Moshe in every generation” is the self-nullification in every person, in keeping the Torah and mitzvos with “nullify your will.” The passage then cites “whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.”
Kehot’s noteראה ת״ז תס״ט (קיב, א. קיד, א). ועוד. ראה תו״א סח, ג במראה מקומות שם. וראה רש״י חולין צג, א ד״ה משה. תניא פרק מד: אפס קצהו . . מאיר לכללות ישראל בכל דור ודור. ראה לקו״ש ח״ו ע׳ 177 הערה 44.
393תען לשוני אמרתך
“My tongue shall respond with Your word.” After self-nullification, G-d’s own word speaks through a person.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב.
Paragraph 59
394איתמר שממילא איתמר
At the end of that discourse the Alter Rebbe explains “by the hand of Isamar” as the combinations of the letters of the Torah: itmar, the Gemara’s “it was said,” is something learned of itself, as in “I have put My words in your mouth.”
Kehot’s noteעל״ק סוף נשא הב׳ (כה, ב). [כ].
395אז נדברו יראי ה׳
“Then those who fear G-d spoke (nidberu) one with another.” The passive form shows speech that comes of itself.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, טז.
396שלמד הרב ב״י שא״ל המגיד . . בפיך
This is where the Maggid’s words to the Beis Yosef, “I am the Mishnah that speaks in your mouth,” are recorded.
Kehot’s noteמגיד מישרים ריש ויקרא.
397ואשים דברי בפיך
“And I have put My words in your mouth”: the vessel of self-nullified speech.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
398ובחנות המשכן יקימו אותו הלוים
“And when the Mishkan encamps, the Levites shall set it up.” Yakimu, “raise up,” is the Levites’ raising from below.
Numbers 1:51במדבר א׳:נ״א
וּבִנְסֹעַ הַמִּשְׁכָּן יוֹרִידוּ אֹתוֹ הַלְוִיִּם וּבַחֲנֹת הַמִּשְׁכָּן יָקִימוּ אֹתוֹ הַלְוִיִּם וְהַזָּר הַקָּרֵב יוּמָת:
And when the tabernacle setteth forward, the Levites shall take it down; and when the tabernacle is to be pitched, the Levites shall set it up; and the common man that draweth nigh shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 60
399בד״ה ראה אנכי
There “See, I (Anochi) set before you” is read as “Anochi, who I am,” the first word of the giving of the Torah, set “before you,” in your inner “face,” for in your face there is the Name Havayah; so you can draw blessing upon yourselves from the source of all.
Kehot’s noteלקו״ת פ׳ ראה יח, ד.
400כס י-ה
“For a hand is on the throne of Yah (kes Yah).” The shortened kes and the shortened Name Yah suggest a Name not yet whole; Torah study joins yud-hei to vav-hei.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
Paragraph 61
401ועשיתם את כל מצותי
“So that you remember and do all My commandments, and be holy to your G-d.” The mitzvos are the vessel for supernal holiness.
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.
402בזה — ההעלאה וההמשכה
The note refers to a comment of the Rebbe on these words, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
403כי נר מצוה
“For a mitzvah is a lamp and the Torah is light.” The mitzvah is a vessel, like a lamp for its light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
Paragraph 62
404איתמר בן אהרן הכהן
The end of the opening verse: “Isamar the son of Aharon the Kohen.”
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
405בהעלותך את הנרות
“When you raise up the lamps.” The words open a discourse to which the Alter Rebbe refers on Aharon’s service.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
406כשמן הטוב
“Like the good oil on the head, running down upon the beard, the beard of Aharon.” Aharon draws down from above.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
407אהרן ובניו יבאו
“Aharon and his sons shall come and appoint them, each man to his service and to his burden.” The Levites’ work was directed by Aharon.
Numbers 4:19במדבר ד׳:י״ט
וְזֹאת עֲשׂוּ לָהֶם וְחָיוּ וְלֹא יָמֻתוּ בְּגִשְׁתָּם אֶת־קֹדֶשׁ הַקֳּדָשִׁים אַהֲרֹן וּבָנָיו יָבֹאוּ וְשָׂמוּ אוֹתָם אִישׁ אִישׁ עַל־עֲבֹדָתוֹ וְאֶל־מַשָּׂאוֹ:
but thus do unto them, that they may live, and not die, when they approach unto the most holy things: Aaron and his sons shall go in, and appoint them every one to his service and to his burden;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ד, יט.
408וילוו אליך וישרתוך
Of the Levites: “and they shall join you and serve you.” Levi means joining, and their service is joined to Aharon’s.
Numbers 18:2במדבר י״ח:ב׳
וְגַם אֶת־אַחֶיךָ מַטֵּה לֵוִי שֵׁבֶט אָבִיךָ הַקְרֵב אִתָּךְ וְיִלָּווּ עָלֶיךָ וִישָׁרְתוּךָ וְאַתָּה וּבָנֶיךָ אִתָּךְ לִפְנֵי אֹהֶל הָעֵדֻת:
And thy brethren also, the tribe of Levi, the tribe of thy father, bring thou near with thee, that they may be joined unto thee, and minister unto thee, thou and thy sons with thee being before the tent of the testimony.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
409וילוו עליך וישרתוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יח, ב.
Paragraph 63
410ביום ההוא יהי׳
“On that day G-d will be One and His Name One.” The word yihyeh, yud-hei-yud-hei, hints that vav-hei will rise to yud-hei.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
411והי׳ ביום ההוא
“And it shall be on that day that a great shofar will be sounded.” Vehayah, with vav-hei before yud-hei, describes the future.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יג. ועוד.
Paragraph 64
412קיצור ענין
The note refers to a comment of the Rebbe on this summary, printed among the supplements.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
413בשמע ישראל
“Hear, O Israel”: the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
414אז נדברו יראי ה׳
“Then those who fear G-d spoke”: speech that comes of itself, the level of Isamar.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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הנה פקודי המשכן הוא יחוד ו״ה דשם הוי׳…
“The accounts of the Mishkan” is the union of vav-hei
“These are the accounts of the Mishkan, the Mishkan of the Testimony” names two unions: the lower union of Z’eir Anpin and Nukva, drawn through Torah and the positive commandments as light in vessels, and the higher union of Abba and Imma, drawn through the prohibitions and bittul, which reveals G-d’s essence only as “testimony,” like knowledge by negation. The higher union is humbler in form and higher in source, and in prayer the lower is lifted into it.
The maamar in brief
The maamar reads Exodus 38:21 as two unions in the Divine Name, enacted daily in the Shema. “The accounts of the Mishkan” is the union of Z’eir Anpin and Nukva (vav-hei), the verse “And you shall love,” drawn by Torah and the positive commandments. “The Mishkan of the Testimony, counted at the word of Moshe” is the union of Abba and Imma (yud-hei), the first verse of the Shema, drawn by the prohibitions and by Moshe’s bittul. With the Rambam’s negative attributes, the Alter Rebbe shows that Chochmah reveals the Infinite Light in Binah not as comprehension but as knowledge by negation; the prohibitions, which only remove what conceals, reach this higher light, and its revelation is “testimony” about the hidden. Edus also means adi: ornament, eternity and limit, all describing Keser, whose crowns come through bittul, as a seed rots before it grows. Pakad hides dofek, the pulse, whose ratzo and shov joins Chochmah and Binah. Pesukei deZimrah, the Levites’ song, lifts the lower union to the higher, and Torah spoken in bittul, “by the hand of Isamar,” is the vessel for it all.

Outline
	1Two unions in one verse“The accounts of the Mishkan” is the union of Z’eir Anpin and Nukva, through Torah and mitzvos, the verse “And you shall love”; “the Mishkan of the Testimony, counted at the word of Moshe” is the union of Abba and Imma, through bittul, the first verse of the Shema, with its large ayin and daled spelling ed.¶1–3
	2Chochmah, Binah and knowledge by negationThe Arizal ties the prohibitions to Abba and Imma. Chochmah is ayin, above comprehension; Binah is yesh, comprehension and love. Like the Rambam’s negative attributes, what Chochmah reveals in Binah is a real revelation yet not a grasp of the essence, and the response it produces is bittul.¶4–9
	3The prohibitions reach higherThe prohibitions are negations that remove what hides G-dliness; “in a land not sown,” they reveal the light of Keser, which cannot enter vessels. The positive commandments grasp the essence of a lesser radiance. Hence the worth of the rabbinic fences, and hence the name “testimony.”¶10–17
	4The ornament of ornamentsAs a seed rots before it grows, Malchus becomes a point before rising face-to-face and receiving the crowns from Arich Anpin. Adi means ornament, eternity and limit, all of them Keser; an excursus explains that Ein Sof names the light, not the Essence. The tribes rise to Keser, where only acknowledgment fits.¶18–23
	5Counted at the word of MosheIn the Shema, the first verse is the bittul of Abba and Imma and “And you shall love” the rectification of Z’eir Anpin. Testimony fits sovev, drawn into Daas by Israel; the union reaches up to Ein Sof; testimony (an illumination) and crown (the essence) are both true, each at its level.¶24
	6The pulsePakad has the letters of dofek, the pulse, 184, the “back” of Abba, clothed in the blood of Imma, 161; together they spell Moshe. In service, the heart’s ratzo and shov is the pulse, drawing down the Mishkan of the Testimony; the heartbeat and the pulse of the hand match the two Mishkans.¶25–29
	7The service of the LevitesPesukei deZimrah, the Levites’ song, lifts the lower union to the higher one in the Shema and cuts away the animal soul’s concealment; the Zohar’s esmach shows the joy of that ascent. “By the hand of Isamar” is Torah spoken in bittul, born of great love, which gives the strength to rise.¶30–34
	8SummaryA concise restatement of the whole maamar, section by section, ending with Torah study as the main goal.¶35–44


Key concepts
	The union of Abba and Immaיחוד אבא ואימא
	The union of Chochmah and Binah, yud-hei of the Name: the Infinite Light that is above comprehension revealed in Binah. It is brought about through the prohibitions and bittul, and is “the Mishkan of the Testimony.”

	The union of Z’eir Anpin and Nukvaיחוד זעיר אנפין ונוקבא
	The union of the emotive attributes with Malchus, vav-hei of the Name: light clothed in vessels. It is brought about through Torah and the positive commandments, and is “the accounts of the Mishkan.”

	Knowledge by negationידיעת השלילות
	Knowing something by what it is not, as the Rambam says all attributes of G-d must be understood. It is a real revelation that does not grasp the essence, and the maamar’s analogy for how Chochmah is revealed in Binah.

	Testimonyעדות
	A witness tells of what is hidden without showing it. So the union of Abba and Imma reveals G-d’s essence only as testimony, and the word also hints at adi, ornament, eternity and limit, all of them Keser.

	Bittulביטול
	Self-nullification: being “nothing” before G-d, Moshe’s “and what are we.” It is the response to a revelation above comprehension, above even love.

	Ratzo and shovרצוא ושוב
	“Running and returning”: the soul’s yearning toward G-d and its return, like the beat of the pulse; the ratzo comes from Binah and the shov from the bittul of Chochmah.

	The two crownsתרין עטרין
	The “ornament of ornaments” that Z’eir Anpin inherits from Arich Anpin, the essence of Keser; they are reached only after a stage of bittul, as a seed rots before it grows.


Section 1 · ¶1–3
Two unions in one verse
1הנה פקודי המשכן1 הוא יחוד ו״ה דשם הוי׳ דהיינו יחוד זו״נ [זעיר אנפין ונוקבא] ופקודי מלשון לפקוד את אשתו2 ומשכן היינו שכינת עוזו ית׳ שהיא מדת מלכות3 כנודע, ויחוד זה הוא ע״י תומ״צ [תורה ומצות]
Now, “the accounts of the Mishkan” (pekudei hamishkan) is the union of vav-hei of the Name Havayah, that is, the union of Z’eir Anpin and Nukva. “Pekudei” is from the expression “to visit (lifkod) one’s wife,” and “Mishkan” is “the Shechinah of His might,” may He be blessed, which is the attribute of Malchus, as is known. And this union comes about through Torah and mitzvos,
The maamar opens with Exodus 38:21, “These are the accounts of the Mishkan, the Mishkan of the Testimony,” and reads its first phrase as a union within the Divine Name. Vav and hei, the last two letters of Havayah, stand for Z’eir Anpin (the six emotive attributes) and Nukva (Malchus); “pekudei” is read in the sense of a husband “visiting” his wife, that is, union, and the Mishkan is the Shechinah, Malchus. This lower union is brought about through Torah and mitzvos.


וזהו אלה פקודי4 כי שיתא סדרי משנה וכל אחד כלול מששה זהו גימטרי׳ [גימטריא] אלה ומזה נמשך בחי׳ פקודי המשכן יחוד זו״נ [זעיר אנפין ונוקבא],
and this is [the meaning of] “These are the accounts” (eileh pekudei): for the six orders of the Mishnah, each one comprising six, are the numerical value of eileh; and from this is drawn the level of “the accounts of the Mishkan,” the union of Z’eir Anpin and Nukva.
The word eileh (“these”) has the numerical value 36 (alef 1, lamed 30, hei 5). The six orders of the Mishnah, each comprising six, also make 36, so the verse’s opening words hint that Torah study draws down the union of Z’eir Anpin and Nukva.


אך משכן העדות הוא יחוד י״ה וכמ״ש שבטי י״ה עדות לישראל5 כי עדות שייך על דבר שהוא נסתר ונעלם
But “the Mishkan of the Testimony” (mishkan ha’edus) is the union of yud-hei, as it is written, “the tribes of Yah, a testimony to Israel”; for “testimony” applies to something that is hidden and concealed,
The second phrase, “the Mishkan of the Testimony,” is a higher union, of yud and hei, the first two letters of Havayah, which stand for Chochmah and Binah. The proof is Psalms 122:4, where “the tribes of Yah” are called in the same breath “a testimony (edus) to Israel.” Testimony is needed only for what cannot be seen directly, so the word suits a hidden level.


והיינו או״א [אבא ואימא] שנק׳ נסתרות, ויחוד זה הוא פקד ע״פ משה שהוא בחי׳ בטול ונחנו מ״ה [מה]6
and this is Abba and Imma, which are called “the hidden things.” And this union is [the one] “counted at the word of Moshe,” who is the level of self-nullification (bittul), “and what (mah) are we.”
Abba and Imma (Chochmah and Binah) are called “the hidden things,” as against the emotive attributes, which are revealed. The verse says this Mishkan was counted “at the word of Moshe,” and Moshe stands for bittul, as he said of himself and Aharon, “and what are we” (Exodus 16:7).


(גם שם משה מורה על חיבור ויחוד או״א [אבא ואימא] כי משה גימטריא קפ״ד קס״א7 והיינו יחוד שם ע״ב [שם ע״ב] דאבא עם שם אהיה דאימא כמ״ש לקמן. ועוד8 דמשה זכה לבינה).9
(The name Moshe also indicates the joining and union of Abba and Imma, for Moshe has the numerical value of 184 [and] 161, that is, the union of the Name Av (72) of Abba with the Name Ehe-yeh of Imma, as is explained below. Moreover, Moshe attained Binah.)
The parenthesis adds two more links between Moshe and the union of Abba and Imma. The letters of Moshe (mem 40, shin 300, hei 5) total 345, which is 184, the “back” form of the Name Av (72) that belongs to Abba, plus 161, the Name Ehe-yeh spelled out with yuds, which belongs to Imma; section 6 returns to this. And the Talmud says that of the fifty gates of Binah all but one were given to Moshe.


וב׳ יחודים אלו הן בסדר התפלה בכל יום בק״ש [בקריאת שמע] כי פסוק ראשון דק״ש [דקריאת שמע] שמע ישראל10 הוי׳ אלקינו11 כו׳
These two unions are in the order of prayer every day, in the Shema: for the first verse of the Shema, “Hear, O Israel, Havayah is our G-d, etc.,”
The two unions are enacted every day in prayer, in the Shema. The first verse, “Hear, O Israel, Havayah is our G-d, Havayah is One,” belongs to the higher union.


הוא בחי׳ יחוד או״א [אבא ואימא] והוא ענין משכן העדות אשר פקד ע״פ משה שהוא בחי׳ מ״ה [שם מ״ה] וביטול והיינו שצריך למסור נפשו באחד שע״י ביטול זה נמשך יחוד הנ״ל דמשכן העדות.
is the level of the union of Abba and Imma, and it is the matter of “the Mishkan of the Testimony, which was counted at the word of Moshe,” who is the level of mah and self-nullification. That is, one must give over one’s soul at [the word] “One” (echad), for through this self-nullification the union mentioned above, of the Mishkan of the Testimony, is drawn down.
At the word “One” (echad) a person is to give over his soul, ready to give up life itself for G-d’s unity. This bittul is the quality of Moshe, and through it the union of Abba and Imma, the “Mishkan of the Testimony,” is drawn down.




2ובפסוק ואהבת את12 הוי׳ כו׳ הוא ענין יחוד זו״נ [זעיר אנפין ונוקבא] כי את הוא בחי׳ מל׳ שהוא בחי׳ את הטפל13 לשם הוי׳,
And in the verse “And you shall love es Havayah, etc.,” is the matter of the union of Z’eir Anpin and Nukva: for es is the level of Malchus, which is the level of the es that is subordinate to the Name Havayah;
The second verse of the Shema, “And you shall love es Havayah your G-d,” belongs to the lower union. The small word es, which marks the object of a verb and has no meaning of its own, stands for Malchus, which is secondary to the Name Havayah (Z’eir Anpin) and receives from it.


וגם את לשון עת14 שהוא מקור הזמן ופי׳ ואהבת את שע״י האהבה מעורר אהבה עליונה לבחי׳ את היינו שיהיה הוי׳ אלקיך יחוד זו״נ [זעיר אנפין ונוקבא] והוא ענין אלה פקודי המשכן.
and also, es is an expression of eis (time), which is the source of time. And the meaning of “And you shall love es” is that through the love one arouses a supernal love for the level of es, that is, that there be “Havayah your G-d (Elokecha),” the union of Z’eir Anpin and Nukva. And this is the matter of “These are the accounts of the Mishkan.”
Es is also read as eis, “time,” for Malchus is the source of time. So “And you shall love es” means that a person’s love below arouses a supernal love toward Malchus, so that Havayah (Z’eir Anpin) becomes “your G-d” (Elokecha, Nukva): the union of Z’eir Anpin and Nukva, which is “the accounts of the Mishkan.”




3ולכן בפסוק ראשון אמר משה במשנה תורה הוי׳ אלקינו15 להיותו יחוד או״א [אבא ואימא] אשר יחוד זה פקד ע״פ משה. ובפסוק ואהבת נאמר הוי׳ אלקיך16 להיותו יחוד זו״נ [זעיר אנפין ונוקבא] וכמ״ש במ״א.
Therefore, in the first verse, Moshe said in Mishneh Torah [Deuteronomy], “Havayah our G-d (Elokeinu),” since it is the union of Abba and Imma, which union “was counted at the word of Moshe.” And in the verse “And you shall love,” it says, “Havayah your G-d (Elokecha),” since it is the union of Z’eir Anpin and Nukva, as is explained elsewhere.
The wording of the two verses shows the difference. In the first verse Moshe says “our G-d,” including himself, because the union of Abba and Imma is his level, “counted at the word of Moshe”; in the second he says “your G-d,” for that verse is the union of Z’eir Anpin and Nukva. Mishneh Torah (“the repetition of the Torah”) is a traditional name for Deuteronomy.


וזהו מ״ש בזהר פ׳ פינחס דרל״ו ע״ב17 בענין ע׳ רבתי דשמע וד׳ רבתי דאחד וסימנא דא עד18 הוי׳ בכם והוא כענין משכן העדות.
And this is what is said in the Zohar, Parshas Pinchas, page 236b, concerning the large ayin of Shema and the large daled of Echad: “And the sign of this is ‘Havayah is witness (ed) among you’”; and this is like the matter of the Mishkan of the Testimony,
In the Torah scroll the ayin of Shema and the daled of Echad are written large. Together they spell ed, “witness,” and the Zohar gives as their sign “Havayah is witness among you” (I Samuel 12:5). The Alter Rebbe links this ed with the edus, “testimony,” of the Mishkan of the Testimony, since both belong to the first verse of the Shema.


וכמשי״ת [וכמו שיתבאר] (ועיין בבעל הטורים פ׳ ואתחנן שכתב ג״כ שזהו ענין עד הויה בכם וגם כדכתיב ואתם עדי19 ועיין בזוהר קדושים דפ״ו):20
as will be explained. (And see the Baal HaTurim on Parshas Va’eschanan, who also writes that this is the matter of “Havayah is witness among you,” and also as it is written, “And you are My witnesses”; and see the Zohar, [Parshas] Kedoshim, page 86.)
The point will be developed later in the maamar. The parenthesis adds that the Baal HaTurim also reads the large letters as “witness,” together with Isaiah 43:12, “And you are My witnesses,” and cites a parallel in the Zohar on Parshas Kedoshim.




Section 2 · ¶4–9
Chochmah, Binah and knowledge by negation
4ב והנה להבין ביאור הדברים למה נק׳ יחוד או״א [אבא ואימא] משכן העדות צריך להקדים מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]
2. Now, to understand the explanation of these matters, why the union of Abba and Imma is called “the Mishkan of the Testimony,” we must first preface what is written in Likkutei Torah [of the Arizal],
Section 2 begins. To explain why the union of Abba and Imma is called “the Mishkan of the Testimony,” the Alter Rebbe first brings a teaching of the Arizal from his Likkutei Torah, in the introduction to Taamei HaMitzvos (“the reasons for the commandments”).


בהקדמה לטעמי מצות שע״י קיום מצות ל״ת [לא תעשה] הוא גורם בחי׳ יחוד דאו״א [דאבא ואימא] וזהו שמי עם21 י״ה שס״ה וע״י קיום מ״ע [מצות עשה] הוא בחי׳ יחוד דזו״נ [דזעיר אנפין ונוקבא].
in the introduction to Taamei HaMitzvos: that through fulfilling the prohibitive commandments one brings about the level of the union of Abba and Imma, and this is “shemi (My Name) with yud-hei: 365”; and through fulfilling the positive commandments [one brings about] the level of the union of Z’eir Anpin and Nukva.
The Arizal teaches that keeping the prohibitions brings about the union of Abba and Imma, and keeping the positive commandments brings about the union of Z’eir Anpin and Nukva. He bases it on the verse “This is My Name (shemi) forever, and this is My remembrance (zichri)”: shemi (350) with yud-hei (15) makes 365, the number of prohibitions.




5וזהו ו״ה עם זכרי רמ״ח, וצ״ל שייכות ענין קיום מל״ת [מצות לא תעשה] ליחוד או״א [אבא ואימא] דוקא, והענין הוא
And this is “vav-hei with zichri (My remembrance): 248.” Now, we must understand the connection of fulfilling the prohibitive commandments specifically with the union of Abba and Imma. The explanation is
Zichri (237) with vav-hei (11) makes 248, the number of positive commandments. The question now is why refraining from forbidden things should be connected specifically with the higher union, of Abba and Imma.


כי בחי׳ יחוד דאו״א [דאבא ואימא] הוא בחי׳ ביטול היש22 שיהיה בטל לאור אין סוף ב״ה עד שאינו תופס מקום כלל וכענין שאמר משה ונחנו מה23 מ״ה [שם מ״ה] ממש ונק׳ זה יחוד דאו״א [דאבא ואימא]
that the level of the union of Abba and Imma is the level of the nullification of the yesh (“something”): that it be nullified to the Infinite Light, blessed be He, until it takes up no place at all, like what Moshe said, “And what (mah) are we”: truly mah. And this is called the union of Abba and Imma,
The union of Abba and Imma is bittul hayesh: the nullification of one’s being a separate “something,” until one takes up no place at all before the Infinite Light. Moshe expressed this when he said “and what are we,” and this state is what the Kabbalah calls the union of Abba and Imma.


כי החכמה הוא בחי׳ אין כמ״ש והחכמה מאין תמצא24 וגם חכמה היינו כח מה, ובינה הוא בחי׳ יש כמ״ש להנחיל אוהבי יש25 דקאי על ג״ע [גן עדן] ששרשו מבחי׳ בינה כמ״ש ונהר יוצא מעדן26 כו׳
for Chochmah is the level of ayin (“nothing”), as it is written, “And Chochmah is found from ayin”; and also, chochmah is koach mah (“the potential of what”). And Binah is the level of yesh (“something”), as it is written, “To cause those who love me to inherit yesh,” which refers to Gan Eden, whose root is from the level of Binah, as it is written, “And a river goes out of Eden, etc.,”
Chochmah is ayin, “nothing”: Job 28:12, “And wisdom, where (me’ayin) shall it be found?”, is read as “Chochmah comes from ayin,” and the word chochmah is split into koach mah, “the potential of ‘what.’” Binah is yesh, “something,” as in Proverbs 8:21, “to cause those who love me to inherit yesh,” which refers to Gan Eden, rooted in Binah, the river that goes out of Eden (Genesis 2:10).


שמתגלה אא״ס [אור אין סוף] ב״ה בבחי׳ השגה להנשמות להיות נהנין מזיו27 כו׳ וכנודע והיחוד דאו״א [דאבא ואימא] שהן חו״ב [חכמה ובינה] הוא יחוד אין ויש שהיש בטל לאין להיות גילוי בחי׳ אין ביש וכמ״ש במ״א ע״פ מזמור לתודה28 (עיין בסידור)
where the Infinite Light, blessed be He, is revealed in a manner of comprehension to the souls, so that they may “delight in the radiance, etc.,” as is known. And the union of Abba and Imma, which are Chochmah and Binah, is the union of ayin and yesh, in which the yesh is nullified to the ayin, so that there is a revelation of the level of ayin within the yesh, as is explained elsewhere on the verse “A psalm of thanksgiving” (see the Siddur).
In Gan Eden the souls “delight in the radiance of the Shechinah” (Berachos 17a): the Infinite Light is revealed to them as comprehension. The union of Chochmah and Binah is a union of ayin and yesh, in which the yesh is nullified to the ayin, so that the ayin is revealed within the yesh; the discourse on “A psalm of thanksgiving” in the Siddur explains this.


וממשיכין יחוד זה בק״ש [בקריאת שמע] להיות יחוד זה והמשכה זו מאין ליש (ועמ״ש בזה בפ׳ ואתחנן בד״ה להבין מ״ש האריז״ל [האר״י זכרונו לברכה]. ועמ״ש מענין יחוד או״א [אבא ואימא] בביאור ע״פ ונקדשתי).2930
And this union is drawn down in the Shema, so that there be this union and this drawing-down from ayin to yesh. (And see what is written on this in Parshas Va’eschanan, in the discourse beginning “To understand what the Arizal wrote”; and see what is written on the matter of the union of Abba and Imma in the explanation on the verse “And I shall be sanctified.”)
This union, from ayin to yesh, is drawn down in the Shema. The parenthesis points to two other Likkutei Torah discourses: “To understand what the Arizal wrote,” in Parshas Va’eschanan, and the explanation (biur) on “And I shall be sanctified,” in Parshas Emor.


ופי׳ ענין שהחכמה הוא כח מה וביטול. הענין הוא להיות כי החכמה הוא למעלה מבחי׳ בינה והשגה
And [now] the explanation of the matter that Chochmah is koach mah and self-nullification. The point is that Chochmah is above the level of Binah and comprehension,
The Alter Rebbe now explains why Chochmah is called koach mah and bittul. Chochmah is above Binah, the faculty of understanding and comprehension.


דהיינו שמתגלה אא״ס [אור אין סוף] מה דלית מחשבה תפיסא31 כו׳ וענין גילוי זה הוא ביטול ההשגה וביטול הנשמות במציאת באור א״ס ב״ה דלית מחשבה כו׳
that is, there is revealed [in it] the Infinite Light, that which “no thought can grasp, etc.”; and the nature of this revelation is the nullification of comprehension and the nullification of the souls’ existence in the Infinite Light, blessed be He, of which “no thought, etc.,”
What is revealed in Chochmah is the Infinite Light that “no thought can grasp” (Tikkunei Zohar). Such a revelation cannot be comprehended; it brings about the nullification of comprehension, and the souls are nullified in their very existence before the Infinite Light.


וכמ״ש בבינונים פי״ח והחכמה הוא מקור השכל32 כו׳ מה שאינו מושג כו׳ ולכן מתלבש בה אור א״ס דלית מחשבה תפיסא ביה כו׳
as is written in [Sefer Shel] Beinonim, chapter 18: “And Chochmah is the source of intellect, etc., that which is not grasped, etc.; and therefore the Infinite Light clothes itself in it, whom no thought can grasp, etc.”
Tanya, chapter 18, says this explicitly: Chochmah is the source of intellect and understanding and is above them, which is why it is called koach mah, what is not yet grasped; and therefore the Infinite Light, which no thought can grasp, is clothed in it.


משא״כ בחי׳ בינה הוא הבנה והשגה והוא רק בבחי׳ זיו השכינה (וכמ״ש במ״א ביאור ענין מוחין דאבא ומוחין דאימא בד״ה להבין מ״ש בהגדה מצה זו).33
Whereas the level of Binah is understanding and comprehension, and it is only at the level of the radiance of the Shechinah. (As is explained elsewhere, [in] the explanation of the matter of the intellect (mochin) of Abba and the intellect of Imma, in the discourse beginning “To understand what is said in the Haggadah, ‘This matzah.’”)
Binah, by contrast, is understanding and comprehension, and it grasps only “the radiance of the Shechinah,” a glow of the divine light rather than the light itself. The parenthesis points to the discourse in Parshas Tzav on “This matzah” in the Haggadah, which explains the difference between the mochin of Abba and the mochin of Imma.


והנה מבחי׳ בינה שהוא הבנה והשגה שייך שיהיה נמשך התפעלות האהבה והרי זה ההתבוננות עם ההתפעלות הכל בבחי׳ יש ודבר נראה ונרגש
Now, from the level of Binah, which is understanding and comprehension, it is fitting that an arousal of love be drawn forth. And this contemplation, together with the arousal, is all in the mode of yesh, a thing seen and felt,
Comprehension in Binah can give rise to love of G-d. But both the contemplation and the love it arouses remain yesh: a definite experience that is seen and felt.


שהרי יש מי שמשיג ויש מי שמתפעל (וזהו להנחיל אוהבי יש הרי בחי׳ יש שייך בבחי׳ אהבה) משא״כ בחי׳ חכמה מה שהוא למעלה מהשגה.
for there is (yesh) one who comprehends and there is one who is aroused. (And this is “To cause those who love me to inherit yesh”: so the level of yesh pertains to the level of love.) Whereas the level of Chochmah is that which is above comprehension,
In such love there is someone who understands and someone who is moved, so the self remains; that is why the verse joins yesh with “those who love me.” Chochmah, however, is above comprehension.


דהיינו גילוי מאא״ס [מאור אין סוף] ב״ה סתימא דכל סתימין דלית מחשבה תפיסא ביה כלל ואין הגילוי בבחי׳ הבנה והשגה
that is, a revelation from the Infinite Light, blessed be He, the “Hidden of all hidden,” whom no thought can grasp at all, and the revelation is not in the mode of understanding and comprehension;
In Chochmah the revelation is of the Infinite Light as the “Hidden of all hidden” (a Zohar term for the most concealed level), which no thought can grasp at all. So it is not a revelation in the form of understanding.


לכן גם ההתפעלות מזה אינו בבחי׳ יש כמו האהבה אלא ההתפעלות מזה הוא בבחי׳ הביטול והוא שמתבטל מן המציאות כמ״ש ונחנו מה וכמבואר בבינונים פל״ט אשר עולם האצי׳
therefore the arousal from this, too, is not in the mode of yesh, like love; rather, the arousal from this is in the mode of self-nullification, that is, one becomes nullified out of existence, as it is written, “And what are we.” And as is explained in [Sefer Shel] Beinonim, chapter 39, that the World of Atzilus,
Since the revelation is not comprehension, the response to it is not love, a felt yesh, but bittul, a nullification of one’s very existence, as in Moshe’s “and what are we.” Tanya, chapter 39, says the same about the World of Atzilus.


שהוא בחי׳ חכמה בכלל הוא למעלה מבחי׳ ג״ע [גן עדן] והוא מדור הצדיקים הגדולים34 שעבודתם למעלה מבחי׳ אהבה כ״א בבחי׳ ביטול ע״ד האבות הן הן המרכבה35 כו׳.36
which is the level of Chochmah in general, is above the level of Gan Eden, and it is the abode of the great tzaddikim, whose service is above the level of love, but rather in the mode of self-nullification, in the manner of “the Patriarchs are themselves the Chariot, etc.”
Tanya there describes Atzilus, which as a whole is Chochmah, as higher than Gan Eden; it is the abode of the great tzaddikim, whose service was above love, a total bittul. Such were the Patriarchs, of whom the Midrash says that they “are themselves the Chariot” of G-d.




6וענין יחוד או״א [אבא ואימא] הוא ההמשכה מאור א״ס ב״ה המלובש במוחין דאבא שלמעלה מההשגה שיהי׳ [שיהיה] נמשך ומתגלה בבינה,
And the matter of the union of Abba and Imma is the drawing-down of the Infinite Light, blessed be He, that is clothed in the intellect (mochin) of Abba, which is above comprehension, so that it be drawn down and revealed in Binah.
The union of Abba and Imma means that the Infinite Light clothed in Chochmah (the mochin of Abba), which is above comprehension, is drawn down and revealed in Binah, the faculty of comprehension.


אך גילוי זה אינו בבחי׳ השגה ממש מאחר דבאמת לית מחשבה תפיסא37 בי׳ [ביה] אלא ענין גילוי זה בבינה יובן מעט מזעיר עד״מ ממ״ש הרמב״ם [הרבי משה בן מימון] בענין התוארים38 שנאמרו על הקב״ה שנאמר רק בשלילות ואינם תוארים עצמיים.
But this revelation is not in the mode of actual comprehension, since in truth “no thought can grasp Him”; rather, the nature of this revelation in Binah may be understood in some small measure, by way of analogy, from what the Rambam writes concerning the attributes said of the Holy One, blessed be He: that they are said only as negations and are not essential attributes.
Since “no thought can grasp Him,” this revelation in Binah cannot be true comprehension. To give some idea of what it is, the Alter Rebbe turns to the Rambam’s teaching that the attributes we ascribe to G-d are negations, not descriptions of His essence.




7וענין ההפרש בין תוארי השלילה לתוארי החיוב שתוארים עצמיים שנק׳ בלשון פלוסופים תוארי החיוב הם מורים על מהות הדבר מהו.
And the difference between negative attributes and positive attributes is [this]: essential attributes, which in the language of the philosophers are called positive attributes, indicate the essence of the thing, what it is.
The Rambam distinguishes two kinds of attributes. “Positive” attributes, which are essential attributes in the philosophers’ language, tell us what a thing is: its essence.


ותוארי השלילה לא יודיענו דבר בשום פנים מן העצם המבוקש מה הוא אלא שיודיענו שהוא מושלל מדבר המנגד וסותר לאותו העצם המבוקש ומהותו.
But negative attributes do not inform us of anything whatsoever about the entity being sought, what it is; they only inform us that it is divested of anything that opposes and contradicts that entity being sought and its essence.
Negative attributes tell us nothing about what the thing is. They only tell us that whatever contradicts its nature does not apply to it.




8ולכן לפי שהקב״ה הוא למעלה מההשגה ואין אפשר להשיג מהותו בשום פנים ע״כ לא יתכן לומר עליו ית׳ התוארים כמו כל יכול וחכם ורוצה
Therefore, since the Holy One, blessed be He, is above comprehension, and it is in no way possible to comprehend His essence, one cannot ascribe to Him, may He be blessed, attributes such as “omnipotent,” “wise” and “willing,”
Since G-d is entirely beyond comprehension, terms like “omnipotent,” “wise” and “willing” cannot describe Him as they describe us.


כי הוא למעלה ממהות יכולת וחכמה ורצון שבנבראים עד שאין ערך ודמיון בינו ובינינו כלל לומר עליו תוארים אלו בלשון תוארים עצמיים
for He is above the essence of the ability, wisdom and will that are in created beings, to the point that there is no comparison or likeness at all between Him and us, [such as would allow us] to say these attributes of Him as essential attributes;
His essence is beyond the ability, wisdom and will found in created beings. There is no comparison between Him and us that would let these words define what He is.


רק שהם נאמרו בלשון שלילה היינו ענין יכול שנאמר עליו ית׳ הוא מפשיט ממנו ית׳ כל מה שהוא היפך היכולת כמ״ש לא ייעף
rather, they are said in the manner of negation. That is, the [word] “able” said of Him, may He be blessed, divests from Him, may He be blessed, everything that is the opposite of ability, as it is written, “He does not grow faint
So these words are negations. Calling G-d “able” removes from Him everything that is the opposite of ability, as Isaiah says, “He does not grow faint.”


ולא ייגע39 כו׳, ועד״ז הוא ענין חכם ורוצה כו׳ מפשיט ממנו ית׳ מה שהוא היפך החכמה כו׳
and does not grow weary, etc.” In the same way, “wise” and “willing,” etc., divest from Him, may He be blessed, what is the opposite of wisdom, etc.
The verse continues, “and does not grow weary.” In the same way “wise” and “willing” only deny of Him the opposites of wisdom and will.


ונמצא לא יודיעו תוארים אלו ידיעת מהותו רק יודיעו מה שאנו שוללים ממנו הדברים שהם היפך מהותו כביכול,
It follows that these attributes do not give knowledge of His essence; they only make known that we negate of Him the things that are the opposite of His essence, as it were.
These attributes therefore give no knowledge of His essence. They only tell us what we deny of Him: the things that are, so to speak, contrary to His essence.


נמצא ידיעה זו הוא גילוי שמתגלה לנו גילוי ממנו ית׳ ומ״מ אינו השגה במהותו כלל ומ״מ גם בבחי׳ ידיעה זו40 שבדרך שלילה שייך ידיעות עצומות אין קץ ממש גבוה מעל גבוה כמ״ש הרמב״ם [הרבי משה בן מימון] כ״ז [כל זה]
It follows that this knowledge is a revelation, in which a revelation of Him, may He be blessed, is revealed to us, and nevertheless it is not a comprehension of His essence at all. And nevertheless, even in this level of knowledge, which is by way of negation, there can be immense knowledge, truly without end, higher and higher, as the Rambam writes all this
Still, this knowledge is a real revelation of G-d to us, even though it does not grasp His essence. And knowledge by negation can grow without end, ever higher, as the Rambam explains.


(בספרו מ״נ [מורה נבוכים] ח״א [חלק א׳] פנ״ז נ״ח נ״ט עד פרק ס׳) שכ׳ [שכתב] שיש ריבוי ידיעות ג״כ בדרך שלילה עד שבענינים הגשמיים יוכל האדם ע״י ריבוי הידיעות השלילות להגיע כמעט לציור הדבר כמו שהוא כו׳.
(in his book, the Moreh Nevuchim [Guide for the Perplexed], Part I, chapters 57, 58, 59, up to chapter 60), where he writes that there is a multitude of knowledge also by way of negation, to the point that in physical matters a person can, through the multitude of negative knowledge, almost arrive at a picture of the thing as it is, etc.
In the Guide for the Perplexed (Part I, chapters 57–60) the Rambam writes that negations can be multiplied, and that with physical things a person who learns enough negations can come close to a picture of the thing as it actually is.


ועד״ז יובן הנמשל בענין היחוד וגילוי ההמשכה מחכמה שהוא בחי׳ מקור השכל שאינו מושג שבו מלובש אור א״ס מה שלמעלה מההשגה ומה שנמשך בחי׳ זו ממש שהיא הבנה והשגה ונק׳ יחוד או״א [אבא ואימא]
In the same way the analogue can be understood, concerning the union and the revelation of the drawing-down from Chochmah, which is the level of the source of intellect that is not grasped, in which is clothed the Infinite Light, that which is above comprehension; and [concerning] what is drawn into this very level, which is understanding and comprehension, and which is called the union of Abba and Imma:
Now the analogy is applied. Chochmah is the source of intellect and is itself beyond grasp, and in it is clothed the Infinite Light that is above comprehension; what is drawn from it into Binah, the faculty of understanding, is called the union of Abba and Imma.


הנה ההבנה וההשגה אינה השגת המהות אלא השגת41 עד״מ השגת השלילות כו׳ כי הנה אא״ס [אור אין סוף] ב״ה לית מחשבה תפיסא בי׳ [ביה] כלל42 במהותו.
this understanding and comprehension is not a comprehension of the essence, but a comprehension, by way of analogy, [like] the comprehension of negations, etc. For as to the Infinite Light, blessed be He, “no thought can grasp Him” at all in His essence.
What Binah understands of this is not the essence but something like the knowledge of negations, for the Infinite Light in its essence cannot be grasped by thought at all.


ולכן הכתר נק׳ ישת חשך סתרו שהכתר מלביש לאא״ס [לאור אין סוף] ב״ה ומחשיך שיהי׳ [שיהיה] בלתי מתגלה (כמ״ש בתחלת ביאור האדר״ז [האדרא זוטא] מהאריז״ל [מהאר״י זכרונו לברכה]. ועמ״ש בביאור ע״פ שחורה אני4344 אש שחורה)
Therefore Keser is called “He made darkness His hiding place,” for Keser clothes the Infinite Light, blessed be He, and darkens [it], so that it be unrevealed (as is written at the beginning of the Arizal’s commentary on the Idra Zuta; and see what is written in the explanation on the verse “I am black,” [on] “black fire”);
That is why Keser is described as “He made darkness His hiding place” (Psalms 18:12): Keser clothes the Infinite Light and hides it. The parenthesis cites the Arizal’s commentary on the Idra Zuta, and the Likkutei Torah discourse on “I am black,” on the Torah’s “black fire.”


וע״י הכתר הוא שורה ומתלבש בבחי׳ חכמה שהוא ג״כ למעלה מהשכל המושג ומובן. וזהו בחי׳ מוחין דאבא שבו מלובש אא״ס [אור אין סוף] מה שלמעלה מסדר ההשתלשלות
and through Keser it rests and clothes itself in the level of Chochmah, which is also above the intellect that is grasped and understood. And this is the level of the intellect of Abba, in which is clothed the Infinite Light, that which is above the order of the chain of descending worlds (hishtalshelus)
Through Keser the Infinite Light rests in Chochmah, which is also above intellect that can be grasped. This is the mochin of Abba, in which is clothed the light that is above the order of hishtalshelus.


(ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ אמור דצ״ד דמציאות אבא נמשך מפנימי׳ [מפנימיות / מפנימית] שבתוך השע רות די״ג ת״ד [תיקוני דיקנא]. משא״כ מציאות אימא נמשך מהשערות עצמן. ועיין בזהר הרקיע45 פ׳ ויקרא ע״פ כשמן הטוב כו׳ וכמ״ש במ״א).46
(and see the commentary of the Ramaz on the Zohar, Parshas Emor, page 94, that the existence of Abba is drawn from the inner dimension within the hairs of the thirteen tikkunim of the beard, whereas the existence of Imma is drawn from the hairs themselves; and see the Zohar HaRakia, Parshas Vayikra, on the verse “Like the good oil, etc.,” and as is explained elsewhere).
The parenthesis cites the Ramaz (Rabbi Moshe Zacuto) on the Zohar: Abba derives from the inner core within the hairs of the thirteen tikkunim of the beard, while Imma derives from the hairs themselves. Abba is thus rooted in a more inward level than Imma.


אמנם בחי׳ בינה היינו הבנת והשגת המהות אך הבנה והשגה זו הוא בבחי׳ זיו והארה לבד מאא״ס [מאור אין סוף] ב״ה הנמשך בסדר ההשתלשלות שבחי׳ זו נמשך ומתגלה בבינה והשגה באצילות ונמשך ג״כ בג״ע [בגן עדן] העליון.
However, the level of Binah is understanding and comprehension of the essence; but this understanding and comprehension is only at the level of a radiance and illumination from the Infinite Light, blessed be He, drawn forth in the order of the chain of descending worlds. This level is drawn down and revealed in understanding and comprehension in Atzilus, and is drawn also into the upper Gan Eden.
Binah does grasp an essence, but only the essence of a radiance and glow of the Infinite Light that descends through the order of the worlds. This level is revealed as comprehension in Atzilus and also in the upper Gan Eden.


אבל בחי׳ אור א״ס ב״ה שבכתר עליון א״א שיומשך ויתגלה בבינה והשגה ממש ואעפ״כ [ואף על פי כן] נמשך ומתגלה ע״י יחוד חו״ב [חכמה ובינה] אלא שגילוי זה אינו47 בחי׳ השגה כ״א ביטול ההשגה.48
But the level of the Infinite Light, blessed be He, that is in the supernal Keser cannot be drawn down and revealed in actual understanding and comprehension; and nevertheless it is drawn down and revealed through the union of Chochmah and Binah, except that this revelation is not the level of comprehension, but rather the nullification of comprehension.
The Infinite Light within the supernal Keser cannot be revealed as real comprehension. Yet through the union of Chochmah and Binah it is drawn down and revealed, as a nullification of comprehension rather than comprehension.




9וא״א למצוא משל לזה למטה כ״א מענין ידיעת השלילות שהוא גילוי וידיעה בהשגה ממש שמתקרב בידיעה זו להדבר המבוקש ועכ״ז [ועם כל זה] אינו השגת המהות כמו בבחי׳ הזיו שבסדר ההשתלשלות כו׳.
And it is impossible to find an analogy for this below except from the matter of the knowledge of negations, which is a revelation and a knowing in actual comprehension, for through this knowledge one draws close to the thing sought; and nevertheless it is not a comprehension of the essence, as [there is] in the level of the radiance in the order of the chain of descending worlds, etc.
Below, the only analogy for this is knowledge by negation. It is a real revelation and a real knowing that brings one closer to what one seeks, yet it is not a grasp of the essence, as there is with the radiance that descends through the order of the worlds.


וזהו הטעם שההתפעלות הנמשך מגילוי וידיעה זו הוא בחי׳ הביטול שהוא ג״כ ענין הפשטת המנגד והוא שלא יהי׳ [יהיה] יש ומסתיר על אא״ס [אור אין סוף] ב״ה לפי שכל התפעלות בהכרח שתדמה למקורה המולידה.
And this is the reason that the arousal drawn forth from this revelation and knowledge is the level of self-nullification (bittul), which is also a divesting of what opposes, namely, that one not be a yesh that conceals the Infinite Light, blessed be He; for every arousal must necessarily resemble its source that gives birth to it.
This is why the response born of this revelation is bittul. Bittul is itself a removal of what opposes: one stops being a yesh that hides the Infinite Light. Every emotional response must resemble the source that gives birth to it.


ולכן יען שמקורה היא ג״כ בחי׳ ביטול ההשגה כנ״ל ע״כ ההתפעלות הנולד ממנה הוא ג״כ בחי׳ ונחנו מה49 שהוא בחי׳ ביטול כו׳:50
Therefore, since its source is also the level of the nullification of comprehension, as mentioned above, the arousal born of it is also the level of “And what are we,” which is the level of self-nullification, etc.
Since the source here is a nullification of comprehension, the feeling it gives birth to is also nullification: “and what are we.”




Section 3 · ¶10–17
The prohibitions reach higher
10ג וזהו הטעם למ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] דע״י קיום מל״ת [מצות לא תעשה] הוא יחוד דאו״א [דאבא ואימא] כי הנה כל הל״ת [הלא תעשה] ענינם ג״כ
3. And this is the reason for what is written in Likkutei Torah [of the Arizal], that through fulfilling the prohibitive commandments there is the union of Abba and Imma. For all the prohibitions, too, are in their nature
Section 3 begins. This is why the Arizal says that keeping the prohibitions brings about the union of Abba and Imma: the prohibitions too are, in essence, negations.


רק בחי׳ שלילות דבר המנגד ומסתיר אלקותו ית׳ כמו לא תאכל חלב כו׳ או שעטנז לא יעלה עליך51 כו׳
only the level of negations of something that opposes and conceals His G-dliness, may He be blessed, such as “You shall not eat chelev (forbidden fat), etc.,” or “Shaatnez shall not come upon you, etc.,”
Each prohibition negates something that opposes and hides G-dliness, as with the laws against eating forbidden fat (chelev) or wearing shaatnez, the forbidden mixture of wool and linen.


שאינו עשיית דבר בקום ועשה רק להמנע מהדברים הנ״ל שהן המסתירים ומונעים הביטול לא״ס ב״ה כי הן בחי׳ יש ודבר נפרד לגמרי היפך האין
which is not doing something by an active deed, but only refraining from the things mentioned, which are what conceal and prevent self-nullification to the Infinite One, blessed be He, for they are the level of yesh and a thing entirely separate, the opposite of the ayin.
A prohibition is kept not by doing something but by refraining. The forbidden things hide G-dliness and prevent bittul because they are yesh, entirely separate things, the very opposite of ayin.


לכן הם פוגמים הביטול ומונעים הביטול מהנפש מה שיש בנפש מבחי׳ חכ׳ [חכמה] להבטל לאא״ס [לאור אין סוף] ב״ה
Therefore they blemish the self-nullification and prevent the self-nullification of the soul: that which there is in the soul from the level of Chochmah, to be nullified to the Infinite Light, blessed be He,
They therefore damage the soul’s bittul: they keep the Chochmah within the soul from being nullified to the Infinite Light.


כמו דכולא קמי׳ [קמיה] כלא חשיב52 והם מונעים ביטול זה מפני שהם יש ודבר נפרד היפך האין כו׳.
as in “all before Him is considered as nothing”; and they prevent this self-nullification because they are yesh and a separate thing, the opposite of the ayin, etc.
That bittul is the recognition that “all before Him is considered as nothing” (Zohar). The forbidden things block it because they are a separate yesh.




11ויש מצות ל״ת [לא תעשה] שחייבים עליהם כרת שכורתים את הנפש משרשה שלא להיות בה בחי׳ ביטול זה.
And there are prohibitive commandments for which one is liable to kares (excision), for they cut the soul off from its root, so that this level of self-nullification is not in it.
Some prohibitions carry the penalty of kares, “cutting off.” Such a transgression cuts the soul off from its root, so that this bittul is absent from it.


ויובן זה יותר באכילת חמץ בפסח כי מצה הוא בחי׳ מ״ה [שם מ״ה] וביטול וכמאמר מצה זו שאנו אוכלים53 על שום מ״ה [שם מ״ה] והחמץ הוא בחי׳ יש כו׳, ועכ״פ [ועל כל פנים] כל מצות ל״ת [לא תעשה] הוא שלילת ומניעת דבר המסתיר על אא״ס [אור אין סוף] ב״ה וקדושתו.
This will be understood better from eating chametz on Pesach: for matzah is the level of mah and self-nullification, as in the saying, “This matzah that we eat, on account of what (mah)?”, while chametz is the level of yesh, etc. And in any case, every prohibitive commandment is the negation and prevention of something that conceals the Infinite Light, blessed be He, and His holiness.
Chametz on Pesach shows this most clearly. Matzah is mah and bittul, as the Haggadah’s question “This matzah that we eat, for what (mah) reason?” hints, while chametz, leavened and risen, is yesh; and eating chametz on Pesach is one of the prohibitions that carry kares. In general, every prohibition negates and holds back something that conceals the Infinite Light and its holiness.




12ולכן ע״י קיום בחי׳ זו שמסירים ההסתר עי״ז נמשך היחוד עליון דאו״א [דאבא ואימא] שהוא ג״כ גילוי אא״ס [אור אין סוף] ב״ה סדכ״ס [סבה דכל סבות] שנמשך ומתגלה וגילוי זה א״א ג״כ
Therefore, through fulfilling this level, in which the concealment is removed, through this the supernal union of Abba and Imma is drawn down, which is also a revelation of the Infinite Light, blessed be He, the Cause of all causes, that is drawn down and revealed. And this revelation, too, is impossible
Keeping the prohibitions removes what conceals, and so draws down the supernal union of Abba and Imma, a revelation of the Infinite Light, the Cause of all causes. This revelation too can only take the form of knowledge by negation.


רק בידיעת השלילות שנמשך בחי׳ ידיעה והשגה בו ית׳ ע״ד54 הפשטה ממנו ית׳ דבר מה שהוא נגד מהותו ית׳ ואף שאין זה ידיעת המהות
except in the knowledge of negations, in which a level of knowledge and comprehension of Him, may He be blessed, is drawn forth by way of divesting from Him, may He be blessed, whatever is contrary to His essence, may He be blessed. And although this is not knowledge of the essence,
In such knowledge G-d is known by removing from Him whatever is contrary to His essence. It is not knowledge of the essence itself.


הנה הוא קירוב וגילוי גדול כנ״ל וגדול אין קץ יותר מהשגת המהותשבבחי׳ הזיו המאיר בסדר ההשתלשלות כו׳.55
it is a great closeness and revelation, as mentioned above, and infinitely greater than the comprehension of the essence that is in the level of the radiance that shines in the order of the chain of descending worlds, etc.
Even so, it is a great closeness and revelation, infinitely greater than grasping the essence of the radiance that shines down through the order of the worlds.




13וזהו מ״ש בארץ לא זרועה56 ר״ל [רוצה לומר] הלא הוא זרועה היינו מל״ת [מצות לא תעשה] שהם גבוהים ממ״ע [ממצות עשה] דלאו קודם להן מלמעלה למטה
And this is [the meaning of] what is written, “in a land not sown”: that is to say, the “not” (lo) is [what is] sown, namely, the prohibitive commandments, which are higher than the positive commandments, for the lav (“not”) precedes them, from above to below,
Jeremiah 2:2 praises Israel for following G-d “in a land not sown.” The Alter Rebbe reads lo zeru’ah (“not sown”) as “the ‘not’ is sown”: the prohibitions, the “nots,” are what is sown, and they are higher than the positive commandments, because the “no” comes first as the light descends from above.


כמאמר ברישא חשוכא והדר נהורא57 לפי שבחי׳ אור הכתר לא יוכל לבא בהתלבשות בבחי׳ כלי להיות
as in the saying, “First darkness, and afterward light.” For the level of the light of Keser cannot come to be clothed in the level of a vessel, since
So too the Talmud’s saying, “First darkness, and afterward light”: the darkness, the negation, comes first. The light of Keser cannot be clothed in a vessel.


כי הוא למעלה מהשתלשלות דאו״כ [דאורות וכלים] כנ״ל דלית מחשבה תפיסא בי׳ [ביה]58 רק בבחי׳ לא בלבד הוא שיכול להתגלות והיינו בדרך ידיעת השלילות.
it is above the chain of descent of lights and vessels, as mentioned above, [for] “no thought can grasp Him”; only in the mode of “not” alone can it be revealed, namely, by way of the knowledge of negations.
Keser is above the chain of lights and vessels, and no thought can grasp it. It can be revealed only through “not,” that is, through knowledge by negation.




14ולכן נאמר ע״ז ישת חשך סתרו שאין המהות ממש מושג, וההמשכה וגילוי זה הוא ע״י קיום מל״ת [מצות לא תעשה] דוקא שהניצוצים שנפלו בהן בשבה״כ [בשבירת הכלים]
Therefore it is said of this, “He made darkness His hiding place,” for the essence itself is not grasped. And this drawing-down and revelation comes specifically through fulfilling the prohibitive commandments: for the sparks that fell into them in the shattering of the vessels
This is why it is said of Keser, “He made darkness His hiding place”: its essence is not grasped. Its revelation comes specifically through the prohibitions, which concern the sparks of holiness that fell into forbidden things at the shattering of the vessels, the primordial breaking in which divine light fell into the lower realms.


הן ירדו ונמשכו למטה בג׳ קליפות הטמאות והן המסתירים ומונעים לגמרי גילוי אור הכתר לכן ע״י העברת המנגד נמשך גילוי אור הכתר בחו״ב [בחכמה ובינה] בבחי׳ הנ״ל.
descended and were drawn down below, into the three impure kelipos, and they are what conceal and entirely prevent the revelation of the light of Keser. Therefore, through removing what opposes, the revelation of the light of Keser is drawn into Chochmah and Binah, in the manner mentioned above.
Those sparks descended into the three impure kelipos, the realms of evil from which forbidden things draw their life, and these block the light of Keser entirely. So when what opposes is removed, by refraining from the forbidden, the light of Keser is revealed in Chochmah and Binah, in the manner of knowledge by negation.


אמנם רמ״ח מ״ע [מצות עשה] הן בבחי׳ ו״ה שהוא יחוד זו״נ [זעיר אנפין ונוקבא] אשר הוא בחי׳ אורות המתלבשים בכלים והוא
However, the 248 positive commandments are at the level of vav-hei, which is the union of Z’eir Anpin and Nukva, which is the level of lights that are clothed in vessels; and this is
The 248 positive commandments belong to vav-hei, the union of Z’eir Anpin and Nukva, which is lights clothed in vessels.


כמו בחי׳ השגת המהות ולא ע״ד שלילה לבד ומצד זה יש בהן מעלה יתירה מבמצות ל״ת [לא תעשה]
like the level of comprehension of the essence, and not merely by way of negation. And from this aspect they have an advantage over the prohibitive commandments
This is like grasping the essence, not merely knowing by negation, and in this respect the positive commandments have an advantage over the prohibitions.


(ואפשר מה״ט [מהאי טעמא] עשה דוחה ל״ת [לא תעשה])59 אבל באמת הל״ת [הלא תעשה] גבוהים יותר לפי שהשגת המהות שנמשך ע״י קיום מ״ע [מצות עשה]
(and perhaps for this reason a positive commandment overrides a prohibition). But in truth the prohibitions are higher, because [with] the comprehension of the essence that is drawn down through fulfilling the positive commandments,
Perhaps, the Alter Rebbe suggests, this is why in halachah a positive commandment overrides a prohibition (Shabbos 132b). But in truth the prohibitions are higher.


הנה אור זה הנמשך ומתגלה הוא רק כמו זיו והארה לבד לגבי האור הנמשך ומתגלה ע״י מצות ל״ת [לא תעשה]
this light that is drawn down and revealed is only like a mere radiance and illumination compared with the light drawn down and revealed through the prohibitive commandments.
The light grasped through the positive commandments, though grasped in its essence, is only a radiance and glow compared with the light revealed through the prohibitions.


ולכן גדול יותר ידיעת השלילות שבמקור האור מהשגת המהות שבבחי׳ הזיו (וכעין זה אמרו דחכם עדיף מנביא60 אף שהנביא משיג המהות והחכם אינו משיג רק המציאות
Therefore the knowledge of negations that is in the source of the light is greater than the comprehension of the essence that is in the level of the radiance. (Similar to this, they said that “a sage is superior to a prophet,” even though the prophet grasps the essence and the sage grasps only the existence,
So knowing the source of light by negation is greater than grasping the essence of its radiance. The Talmud says similarly that “a sage is superior to a prophet,” although the prophet sees the essence and the sage knows only that something exists.


אלא לפי שהחכם משיג המציאות ממדרגות העליונות שאינן מתגלות בנבואה כלל, וכ״ש [וכל שכן] שהוא כן במל״ת [במצות לא תעשה] לגבי מ״ע [מצות עשה] שההשג׳ [שההשגה] אינו ע״ד ידיעת המציאות לבד כ״א גילוי ממש רק שהוא עד״מ למטה בידיעת השלילות כו׳.
but [it is] because the sage grasps the existence of higher levels that are not revealed in prophecy at all. And all the more so is this the case with the prohibitive commandments compared with the positive commandments, for the comprehension is not merely in the manner of knowing the existence, but an actual revelation, only that it is, by way of analogy below, in [the manner of] the knowledge of negations, etc.
The sage is superior because what he knows to exist belongs to higher levels than any revealed in prophecy. With the prohibitions this holds all the more, since what they draw down is not only knowledge of existence but an actual revelation, though in the form, to use our analogy, of knowledge by negation.


ומזה יובן גודל מעלות דברי סופרים שהן ג״כ סייגים וגדרים כעין מצות ל״ת [לא תעשה] וכמ״ש ע״פ שחורה אני6162 כו׳, וגם ז׳ מצות דרבנן עם שהם בקום ועשה63 מ״מ המכוון בהם להרחיק הרע כנודע מענין נטילת ידים64 כו׳.
From this can be understood the great superiority of the words of the Scribes, which are also fences and safeguards, like the prohibitive commandments, as is explained on the verse “I am black, etc.” And also the seven rabbinic mitzvos: although they are by active deed, nevertheless their intent is to distance evil, as is known regarding the washing of the hands, etc.
This explains the great worth of the rabbinic enactments, “the words of the Scribes,” which are fences and safeguards like the prohibitions. Even the seven rabbinic mitzvos, though they are active deeds, aim at distancing evil, as is known of washing the hands (netilas yadayim).


וזהו ענין בינה יתירה65 נתנה כו׳ אשר מה שבתושב״כ [שבתורה שבכתב] לא יוכל להיות ההמשכה רק בבחי׳ השגת השלילות נמשך בתשבע״פ [בתורה שבעל פה] ע״י קום ועשה כו׳ שהוא בחי׳ השגת המהות כו׳.
And this is the matter of “Extra Binah was given, etc.”: that what in the Written Torah could be drawn down only in the mode of comprehension of negations, is drawn down in the Oral Torah through active deed, etc., which is the level of comprehension of the essence, etc.
The Sages said that “extra Binah was given” (Niddah 45b), and here the phrase is applied to the Oral Torah. What the Written Torah could draw down only as knowledge by negation, the Oral Torah draws down through active deeds, as a grasp of essence.


והנה אין כ״ז [כל זה] סותר למ״ש במ״א דע״י מל״ת [מצות לא תעשה] נמשך מקור האור בבחי׳ גילוי ממש כי זהו לע״ל [לעתיד לבוא] אשר אז יתגלה אור הכתר ממש שמזה נמשך תחה״מ [תחיית המתים].
Now, all this does not contradict what is explained elsewhere, that through the prohibitive commandments the source of the light is drawn down in actual revelation: for that is in the Time to Come, when the light of Keser itself will be revealed, from which the Resurrection of the Dead is drawn.
Elsewhere it is said that the prohibitions draw down the source of light as an actual revelation. That refers to the Time to Come, when the light of Keser itself will be revealed and will bring about the Resurrection of the Dead.


משא״כ היחוד וההמשכה דעכשיו אפי׳ [אפילו] בעולמות עליונים אין הגילוי מעצמותו ית׳ רק עד״מ הנ״ל מענין ידיעת השלילות כו׳.
Whereas [in] the union and drawing-down of the present, even in the higher worlds, the revelation is not from His very Essence, may He be blessed, but only in the manner of the analogy mentioned above, of the knowledge of negations, etc.
In the present, however, even in the higher worlds, the revelation is not of G-d’s essence but only in the manner of knowledge by negation.


ולכן אפי׳ [אפילו] האבות שמדור שלהם הוא בעולם האצי׳66 למעלה מבחי׳ ג״ע [גן עדן] העליון כמ״ש בבינונים פל״ט יתלבשו בגוף גשמי בתחה״מ [בתחיית המתים] ואין זה אלא משום שאז יהי׳ [יהיה] למטה גילוי בחי׳ עליונה יותר)
Therefore even the Patriarchs, whose abode is in the World of Atzilus, above the level of the upper Gan Eden, as is written in [Sefer Shel] Beinonim, chapter 39, will be clothed in a physical body at the Resurrection of the Dead; and this is only because then there will be, below, a revelation of a higher level.)
That is why even the Patriarchs, whose place is in Atzilus, above the upper Gan Eden (Tanya, chapter 39), will be clothed again in physical bodies at the Resurrection: a higher level will then be revealed below, in the physical world.


(ועיין מ״ש ע״פ שימני כחותם67 כו׳). וזהו שרמ״ח מ״ע [מצות עשה] נק׳ רמ״ח אברים דמלכא שהאור נמשך בכלים ממש.
(And see what is written on the verse “Set me as a seal, etc.”) And this is why the 248 positive commandments are called “the 248 limbs of the King”: for the light is drawn into actual vessels.
The parenthesis refers to the discourse on “Set me as a seal” (Song of Songs 8:6). The 248 positive commandments are called “the 248 limbs of the King,” because through them the light is drawn into actual vessels.


ובכל זה יובן מ״ש בזוהר כד אתכפיא סט״א [סטרא אחרא] אשתלים יקרא דקוב״ה [דקודשא בריך הוא] כי ענין אתכפיא סט״א [סטרא אחרא] זהו ענין קיום מל״ת [מצות לא תעשה] וכל דקדוקי סופרים אשר הם הכל הרחקת הרע
And with all this can be understood what is said in the Zohar: “When the sitra achra is subdued, the glory of the Holy One, blessed be He, is made complete.” For the subduing of the sitra achra is the fulfillment of the prohibitive commandments and all the fine points of the Scribes, which are all the distancing of evil;
The Zohar says that when the sitra achra, the side opposed to holiness, is subdued, the glory of G-d is made complete. Subduing it means keeping the prohibitions and all the fine points of rabbinic law, all of which distance evil.


לכן עי״ז אשתלים יקרא דקוב״ה [דקודשא בריך הוא] היינו בחי׳ ז״א שעולה ברום המעלות והוא בבחי׳ יחוד דאו״א [דאבא ואימא] גם שנמשך בו בחי׳ כתר מא״א [מאריך אנפין] ממש כמבואר גבי חג השבועות.
therefore through this “the glory of the Holy One, blessed be He, is made complete,” that is, the level of Z’eir Anpin, which rises to the loftiest heights and is in the level of the union of Abba and Imma; and also, the level of Keser is drawn into it from Arich Anpin itself, as is explained concerning the festival of Shavuos.
So the prohibitions raise “the glory of the Holy One, blessed be He,” Z’eir Anpin, to the loftiest heights, to the level of the union of Abba and Imma; and Keser, from Arich Anpin itself, is drawn into it, as is explained concerning Shavuos.


וזהו אשתלים יקרא כו׳ וכמשי״ת [וכמו שיתבאר] לקמן אי״ה [אם ירצה השם] בפי׳ ותבואי בעדי עדיים68, וזהו ג״כ ענין דירה בתחתונים.69
And this is “the glory is made complete, etc.,” as will be explained below, G-d willing, in the explanation of “and you came to the ornament of ornaments” (ba’adi adayim). And this is also the matter of a dwelling place among the lower realms.
This will be explained below with “and you came to the ornament of ornaments” (Ezekiel 16:7). It is also the meaning of “a dwelling place among the lower realms,” G-d’s purpose that He be at home in this lowest world.




15והנה ביחוד זו״נ [זעיר אנפין ונוקבא] שהוא ע״י תורה ומצות עשה יש ג״כ ב׳ מדרגות. כי התורה היא בחי׳ אברים הפנימים
Now, in the union of Z’eir Anpin and Nukva, which comes through Torah and the positive commandments, there are also two levels. For the Torah is the level of the inner limbs;
The union of Z’eir Anpin and Nukva itself has two levels. Torah study is like the inner limbs of the body.


וגם אורייתא מחכמה נפקת וא״כ הוא ג״כ המשכת מוחין דאו״א [דאבא ואימא] והמצות הן אברים החיצונים כו׳.
and also, “the Torah comes forth from Chochmah,” and if so, it is also a drawing-down of the intellect (mochin) of Abba and Imma; whereas the mitzvos are the outer limbs, etc.
And “the Torah comes forth from Chochmah” (Zohar), so Torah study also draws down the mochin of Abba and Imma. The mitzvos are like the outer limbs.




16וזהו אלה פקודי המשכן משכן העדות פי׳ פקודי המשכן הוא בחי׳ יחוד זו״נ [זעיר אנפין ונוקבא] שנמשך ע״י תומ״צ [תורה ומצות]
And this is [the meaning of] “These are the accounts of the Mishkan, the Mishkan of the Testimony.” That is, “the accounts of the Mishkan” is the level of the union of Z’eir Anpin and Nukva, which is drawn down through Torah and mitzvos,
Returning to the verse: “the accounts of the Mishkan” is the union of Z’eir Anpin and Nukva, drawn down through Torah and mitzvos.


והיינו אלה פקודי פי׳ אלה הוא בגימטרי׳ [בגימטריא] ל״ו שהוא לפי שהמדות דז״א ששה שז״א נאצל בסוד שרש בבחי׳ ו״ק [ו׳ קצוות]
and this is “These (eileh) are the accounts.” That is, eileh has the numerical value of 36, because the emotive attributes (middos) of Z’eir Anpin are six, for Z’eir Anpin is emanated, in the mystery of [its] root, at the level of the six extremities (vav ketzavos);
Eileh equals 36 because Z’eir Anpin is emanated at its root as six attributes, the six extremities (Chesed through Yesod).


והנה כ״א [כל אחד / כל אחת] כלול מששה הרי ל״ו וגם אלה אותיות לאה כי לאה ילדה ששה בנים70 ו״ק [ו׳ קצוות] הנ״ל.
and each one comprises six, making 36. And also, eileh has the letters of Leah, for Leah bore six sons, the six extremities mentioned above.
Each of the six includes all six, which makes 36. And eileh has the same letters as Leah, who bore six sons, again the six extremities.




17וזהו מי ברא אלה71 מי היינו בחי׳ בינה שיש בה נו״ן שערים כמנין מי ומבחי׳ בינה נמשך לידת המדות שהן בחי׳ אלה
And this is [the meaning of] “Who (mi) created these (eileh)?” Mi is the level of Binah, in which there are fifty gates, the numerical value of mi; and from the level of Binah comes the birth of the emotive attributes (middos), which are the level of eileh.
Isaiah 40:26, “Who created these?”, is read as two levels: mi (“who”), numerically 50, is Binah with its fifty gates of understanding, and eileh (“these”) is the emotive attributes born from Binah.


ומזה נמשך פקודי המשכן שז״א ממשיך למל׳ דאצילות להיות המשכה בבי״ע כו׳, וזה נמשך ע״י עסק התורה
And from this comes “the accounts of the Mishkan”: that Z’eir Anpin draws down to Malchus of Atzilus, so that there be a drawing-down into Beriah, Yetzirah and Asiyah, etc. And this is drawn down through the study of Torah,
From the attributes comes “the accounts of the Mishkan”: Z’eir Anpin flows into Malchus of Atzilus, and through her the light is drawn into the lower worlds, Beriah, Yetzirah and Asiyah. This is brought about through Torah study.


שהוא ג״כ שיתא סדרי משנה אשר ג״כ כ״א [כל אחד / כל אחת] כלול מששה כמספר אלה וכן ע״י קיום מ״ע [מצות עשה] שהוא ג״כ ברמ״ח אברים דז״א כנודע.
which is also the six orders of the Mishnah, each of which also comprises six, the number of eileh; and likewise through fulfilling the positive commandments, which is also in the 248 limbs of Z’eir Anpin, as is known.
Torah study is the six orders of the Mishnah, each comprising six, the number of eileh (36). The positive commandments also belong here, since they correspond to the 248 “limbs” of Z’eir Anpin.


וענין משכן העדות הוא יחוד דאו״א [דאבא ואימא] (כי בינה נק׳ שכינתא עילאה כמ״ש במ״א ע״פ שה״ש [שיר השירים]) שנמשך ע״י ל״ת [לא תעשה] והטעם שנק׳ משכן העדות היינו
And the matter of the Mishkan of the Testimony is the union of Abba and Imma (for Binah is called “the supernal Shechinah,” as is explained elsewhere on “The Song of Songs”), which is drawn down through the prohibitions. And the reason it is called the Mishkan of the Testimony is
The Mishkan of the Testimony is the union of Abba and Imma; Binah is called “the supernal Shechinah,” a higher dwelling-place than Malchus, as the discourse on “The Song of Songs” explains. This union is drawn down through the prohibitions, and now the name “testimony” is explained.


כי עדות שייך על דבר הנסתר שאין זה העדות גילוי מהות הדבר ממש כך הוא ענין ידיעת השלילה עם היותו גילוי מ״מ אינו השגת המהות
that testimony applies to something hidden, for this testimony is not a revelation of the actual essence of the thing. So too is the knowledge of negation: although it is a revelation, nevertheless it is not a comprehension of the essence;
Testimony is needed only for something hidden: a witness tells us that something is so without showing us the thing itself. Knowledge by negation is the same: a real revelation, yet not a grasp of the essence.


רק הוא עדות על בחי׳ סתימא דכל סתימין עדות ולא גילוי המהות ממש ע״ד שהוא ברמ״ח מ״ע [מצות עשה] שנמשך האור בכלים ממש
it is only a testimony about the level of the “Hidden of all hidden”: testimony, and not a revelation of the actual essence, as there is in the 248 positive commandments, where the light is drawn into actual vessels.
It testifies about the “Hidden of all hidden” without revealing its essence, unlike the 248 positive commandments, in which the light is drawn into actual vessels.


אבל ע״י קיום מל״ת [מצות לא תעשה] לפי שעי״ז נמשך הגילוי ממהו״ע [ממהותו ועצמותו] שלמעלה מעלה מבחי׳ אור הנמשך ממנו ית׳ ע״י מ״ע [מצות עשה] לכך א״א להיות הגילוי
But through fulfilling the prohibitive commandments, since through this the revelation is drawn from His being and essence, which is far, far higher than the level of the light drawn from Him, may He be blessed, through the positive commandments, therefore the revelation cannot be
Since the prohibitions draw down a revelation from G-d’s very being and essence, far above the light drawn through the positive commandments, that revelation cannot take the form of grasping an essence.


ע״ד השגת המהות כ״א ע״ד בחי׳ עדות שאינו ממשות הדבר ממש כדפי׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בתהלים סי׳ ע״ח והוא עד״מ למטה בענין ידיעת השלילות כנ״ל.
in the manner of comprehension of the essence, but only in the manner of the level of testimony, which is not the actual substance of the thing, as is explained in Likkutei Torah [of the Arizal] on Tehillim, Psalm 78; and this is, by way of analogy below, the matter of the knowledge of negations, as mentioned above.
It can only be testimony, which is not the substance of the thing itself, as the Arizal’s Likkutei Torah explains on Psalm 78. Below, the analogy for this is knowledge by negation.


אך עוד יובן פי׳ וענין עדות והוא עפמ״ש [על פי מה שכתוב] ששם עלו שבטים שבטי72 יה עדות לישראל להודות לשם ה׳:
But the meaning and matter of “testimony” can be understood further, according to what is written, “For there the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.”
A second meaning of “testimony” will now be drawn from Psalms 122:4, “There the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.”




Section 4 · ¶18–23
The ornament of ornaments
18ד והנה תחלה יש להבין פי׳ הפסוק (ביחזקאל סי׳ י״ו) רבבה כצמח השדה נתתיך73 ותרבי ותגדלי ותבואי בעדי עדיים.
4. Now, first we must understand the meaning of the verse (in Ezekiel, chapter 16), “I have made you a myriad, like the growth of the field; and you increased and grew, and came to the ornament of ornaments (ba’adi adayim).”
Section 4 begins with Ezekiel 16:7, in which G-d describes Israel as a young girl He raised: “I have made you a myriad, like the growth of the field; and you increased and grew, and came to the ornament of ornaments.” The phrase ba’adi adayim will turn out to be another key to the word edus.


דהנה בעדי עדיים הוא לשון קישוט והוא תרין עטרין דירית ז״א כנזכר באד״ר [באדרא רבא] שהן בחי׳ ב׳ פ״ת [פרקין תתאין] דנו״ה [דנצח והוד] דא״א.
For “ba’adi adayim” is an expression of adornment, and it is “the two crowns that Z’eir Anpin inherits,” as mentioned in the Idra Rabba, which are the level of the two lower joints of Netzach and Hod of Arich Anpin.
Ba’adi adayim means adornment, and in Kabbalah it is “the two crowns that Z’eir Anpin inherits,” mentioned in the Idra Rabba of the Zohar. They are the two lower joints of Netzach and Hod of Arich Anpin, the configuration of Keser, which reach down into Z’eir Anpin.


והענין כי צמח השדה עד״מ התבואה לא תצמח אלא ע״י רקבון הזרע בתחלה שנעשה בחי׳ אין ועי״ז צומח אח״כ ונעשה יש ודבר משא״כ
The point is that the growth of the field, for example grain, grows only through the rotting of the seed first, so that it becomes the level of ayin (“nothing”); and through this it afterward grows and becomes yesh (“something”), a thing. Whereas
The image of “the growth of the field” explains how this ascent happens. A seed of grain sprouts only after it rots and becomes ayin, “nothing”; only then does it grow into a new yesh, “something.”


כמו שהיה בתחלה הזרע יש לא אפשר שיהיה ממנו צמיחה והתהוות יש אחר וגם באופן משובח ונעלה יותר מהיש הראשון.
[with] the seed as it was at first, a yesh, it is impossible that there come from it growth and the coming-into-being of another yesh, and moreover in a manner more excellent and exalted than the first yesh.
Had the seed stayed a yesh, as it was, nothing new could have grown from it, let alone something finer and greater than the original seed.




19וכך הנמשל למעלה כמ״ש בע״ח [בעץ חיים] בענין יחוד74 זו״נ [זעיר אנפין ונוקבא] שא״א להיות החזרת פב״פ [פנים בפנים] אם לא שנסתר פרצוף הראשון דמל׳ בתחלה להיות בתחלה רק נקודה א׳ תחת היסוד
And so is the analogue above, as is written in Etz Chaim concerning the union of Z’eir Anpin and Nukva: it is impossible for there to be the return to face-to-face unless the first configuration (partzuf) of Malchus is first dismantled, so that at first it is only a single point beneath Yesod.
The same happens above. Etz Chaim teaches that for Z’eir Anpin and Nukva to be turned face-to-face, the first configuration (partzuf) of Malchus must first be dismantled, until she is a single point beneath Yesod.


כי מתחלה הם אב״א [אחור באחור] וכדי שיוחזרו מבחי׳ אב״א [אחור באחור] להיות בבחי׳ פב״פ [פנים בפנים] צ״ל בה באמצע בחי׳ ביטול מציאות הראשון ולהעשות רק נקודה א׳ תחת היסוד כו׳.
For at first they are back-to-back, and in order that they be turned from the level of back-to-back to be at the level of face-to-face, there must be in her, in between, the level of nullification of the first existence, becoming only a single point beneath Yesod, etc.
At first Z’eir Anpin and Nukva are back-to-back. To pass to face-to-face, Malchus must go through a stage in between in which her former existence is nullified and she becomes only a point.


(ובמ״א ע״פ אז תשמח בתולה במחול7576 נתבאר שכדי שיהיה עלייה מבחי׳ פב״פ [פנים בפנים] לבחינת פב״פ [פנים בפנים] במדרגה יותר גבוה כי יש כמה מדרגות בבחי׳ פב״פ [פנים בפנים] כו׳
(And elsewhere, on the verse “Then the maiden shall rejoice in the dance,” it is explained that in order for there to be an ascent from the level of face-to-face to the level of face-to-face at a higher rung, for there are several rungs within the level of face-to-face, etc.,
The parenthesis adds what is explained on “Then the maiden shall rejoice in the dance” (Jeremiah 31:13): face-to-face itself has several rungs, and moving from one to a higher one also needs this process.


הנה צ״ל בתחלה אב״א [אחור באחור] ואח״כ נעשים נקודה תחת היסוד ואח״כ נגדלת בבחי׳ פב״פ [פנים בפנים] במדרגה יותר גבוהה כו׳ ושם נתבאר הענין ג״כ בעבודת ה׳).
there must first be back-to-back, and afterward they become a point beneath Yesod, and afterward she grows into the level of face-to-face at a higher rung, etc.; and there the matter is also explained in [terms of] the service of G-d.)
First back-to-back, then a point beneath Yesod, and then growth into face-to-face at a higher rung. That discourse also applies the process to a person’s service of G-d.


וזהו רבבה כצמח השדה נתתיך שכמו שגידול התבואה א״א שיהי׳ [שיהיה] יש מיש כ״א ע״י שנעשה בינתיים בחי׳ אין כך להיות עליית כנס״י [כנסת ישראל] במדרגה היותר נעלה צ״ל תחלה בבחי׳ ביטול ואין ונק׳ נקודה תחת היסוד כו׳
And this is “I have made you a myriad, like the growth of the field”: just as with the growth of grain it is impossible that there be yesh from yesh, but only by its becoming, in between, the level of ayin, so for there to be an ascent of the Congregation of Israel to the most exalted rung, there must first be [the state of] self-nullification and ayin, which is called “a point beneath Yesod,” etc.
This is “like the growth of the field”: as grain cannot grow yesh from yesh but only through ayin in between, the Congregation of Israel can rise to its highest rung only by first passing through bittul, becoming “a point beneath Yesod.”


ועי״ז אח״כ ותרבי ותגדלי ותבואי בעדי עדיים שהן בחי׳ תרין עטרין הנ״ל שנמשכים לז״א ומז״א לנוק׳ [לנוקבא] והן מבחי׳ א״א ממש
And through this, afterward, “you increased and grew, and came to the ornament of ornaments,” which are the level of the two crowns mentioned above, which are drawn to Z’eir Anpin and from Z’eir Anpin to Nukva; and they are from the level of Arich Anpin itself
After that comes “you increased and grew, and came to the ornament of ornaments”: the two crowns, drawn to Z’eir Anpin and from it to Nukva, which come from Arich Anpin itself.


(שהן עצמותו ומהותו ולא הארה לבד וגם אחסנתוי דאו״א [דאבא ואימא] שהם הארה אך שההארה הוא מבחי׳ עליונה יותר כו׳ כמבואר בע״ח [בעץ חיים] שער הנסירה פ״ו. ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא אותן ב׳ עטרין שהם תכלית ועיקר כו׳).
(for they are its very essence and being, and not merely an illumination; and also “the inheritance of Abba and Imma,” which is an illumination, but the illumination is from a higher level, etc., as is explained in Etz Chaim, Sha’ar HaNesirah, chapter 6. And see Likkutei Torah [of the Arizal], Parshas Vayeira, [on] those two crowns, that they are the ultimate purpose and the essence, etc.).
The parenthesis stresses that the two crowns are the very essence of Arich Anpin, not just an illumination. “The inheritance of Abba and Imma” (what Abba and Imma bequeath to Z’eir Anpin) is only an illumination, though from a higher level, as Etz Chaim, Sha’ar HaNesirah, explains; and the Arizal’s Likkutei Torah calls the two crowns the ultimate purpose.


והנה בפי׳ עדי יש ג׳ ענינים. הא׳ כפשוטו לשון קישוט כמו את עדים מהר חורב.77
Now, in the meaning of adi there are three senses. The first, in its plain meaning, is an expression of adornment, as in “their ornaments (edyam) from Mount Horeb.”
Now the word adi is examined. It has three meanings; the first is plain “ornament,” as in Exodus 33:6, where Israel stripped off “their ornaments from Mount Horeb.”


הב׳ לשון נצחית כמו משובח ומפואר עדי עד שמו הגדול. הג׳ לשון עד פה תבא78 היינו עד כאן ולא יותר.
The second is an expression of eternity, as in “Praised and glorified forever and ever (adei ad) is His great Name.” The third is an expression of “until (ad) here shall you come,” that is, up to here and no further.
The second is eternity, as in the prayer “praised and glorified forever and ever (adei ad) is His great Name.” The third is ad as “until,” a limit, as in Job 38:11, “Until here shall you come, and no further.”




20והנה כל הג׳ פירושים ענין א׳ הם שכולם שייכים בבחי׳ כתר דהפי׳ הא׳ לשון קישוט פשוט שזהו בחי׳ הכתר שהוא בחי׳ עטרה79 שעל הראש וכמו צדיקים יושבים ועטרותיהם80 בראשיהם.
Now, all three meanings are one matter, for they all pertain to the level of Keser. The first meaning, an expression of adornment, is plain: this is the level of Keser, which is the level of a crown upon the head, as in “The righteous sit with their crowns on their heads.”
All three meanings of adi belong to Keser. The first, ornament, plainly does: Keser is the crown on the head, as in the Sages’ picture of the World to Come, “The righteous sit with their crowns on their heads.”


והנה כמו שהעטרה והכתר נעשה מאבנים טובות שהם בעצם בחי׳ דומם רק שנזדככו להיות מאירים ובהירים ועי״ז עושים מהם עטרה וכתר למלך.
Now, just as a diadem and crown are made of precious stones, which in essence are the level of the inanimate, only that they have been refined to be shining and bright, and through this a diadem and crown for the king are made of them,
A king’s crown is made of precious stones, which are by nature inanimate matter; they have only been refined until they shine, and that is what makes them fit for a royal crown.


כמ״כ [כמו כן] ארז״ל [אמרו רבותינו זכרונם לברכה] סנד״ל [סנדלפון] קושר כתרים לקונו81 מתפלותיהן של ישראל שאותיות התפלה נק׳ ג״כ אבנים וכשנזדככו ע״י מס״נ [מסירות נפש] באחד נעשים בחי׳ עטרה וכתר
so too our Sages, of blessed memory, said that Sandalphon ties crowns for his Maker from the prayers of Israel; for the letters of prayer are also called “stones,” and when they are refined through self-sacrifice (mesirus nefesh) at [the word] “One,” they become the level of a diadem and crown.
So our Sages say that the angel Sandalphon ties crowns for his Maker from the prayers of Israel. The letters of prayer are also called “stones,” and when they are refined by self-sacrifice at the word “One” in the Shema, they become a crown.


וכן מקיום המצות שהן ג״כ תרי״ג מצות דאורייתא וז׳ דרבנן82 תר״ך עמודי אור83 דבחי׳ כתר לפי שנשפלו בעשיי׳ [בעשייה] גשמיות בקלף דתפילין וצמר דציצית שהיא
And likewise from the fulfillment of the mitzvos, which are also the 613 mitzvos of the Torah and the seven of the Rabbis, 620 pillars of light, of the level of Keser; because they have been lowered into physical action, in the parchment of tefillin and the wool of tzitzis, which is
Likewise the mitzvos: the 613 of the Torah and the 7 of the Rabbis make 620, the numerical value of keser, and are called “620 pillars of light.” They reach Keser because they descend into physical action, in the parchment of tefillin and the wool of tzitzis.


כמו בחי׳ דומם עד״מ ונעוץ תחלתן בסופן8485 לכן עי״ז נמשך האור שלמעלה מהשתלשלות שהוא בחי׳ כתר.
like the level of the inanimate, for example, and “their beginning is wedged in their end,” therefore through this is drawn down the light that is above the chain of descent, which is the level of Keser.
These materials are like the inanimate, the lowest level of creation. Since “their beginning is wedged in their end” (Sefer Yetzirah), the lowest reaches the highest, and so the mitzvos draw down the light above hishtalshelus, the level of Keser.




21וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] דלעתיד צדיקים יושבים ועטרותיהם בראשיהם86 כי בג״ע [בגן עדן] אין הגילוי רק מבחי׳ נהר היוצא מעדן87 שהוא בחי׳ חו״ב [חכמה ובינה]
And this is why our Sages, of blessed memory, said that in the Time to Come “the righteous sit with their crowns on their heads”: for in Gan Eden the revelation is only from the level of “the river that goes out of Eden,” which is the level of Chochmah and Binah,
This is why the crowns belong to the Time to Come. In Gan Eden the revelation comes only from “the river that goes out of Eden,” Chochmah and Binah, that is, comprehension.


ולכן הגילוי רק לנשמה אך לעתיד בתחה״מ [בתחיית המתים]88 שיהיה הגילוי גם לגוף כמ״ש ועצמותיך יחליץ89 היינו ע״י גילוי אור שלמעלה מהשתלשלות יוכל לימשך גם למטה יותר.
and therefore the revelation is only to the soul. But in the Time to Come, at the Resurrection of the Dead, the revelation will be to the body as well, as it is written, “And He will strengthen your bones”; that is, through the revelation of the light that is above the chain of descent, it will be able to be drawn even lower.
Comprehension can reach only the soul. At the Resurrection the revelation will reach the body too, “and He will strengthen your bones” (Isaiah 58:11), because a light from above hishtalshelus, Keser, can descend lower than a light from within it.




22וכנודע בענין ועברתי בארץ מצרים90 אני ולא מלאך91 כו׳92 וגילוי זה היינו מבחי׳ כתר וזהו ועטרותיהם בראשיהם לעתיד דוקא וזהו ענין בעדי עדיים שנק׳ ג״כ תרין עטרין וכנ״ל.
As is known concerning “And I will pass through the land of Egypt”: “I, and not an angel, etc.”; and this revelation is from the level of Keser. And this is “with their crowns on their heads,” specifically in the Time to Come. And this is the matter of ba’adi adayim, which are also called “the two crowns,” as mentioned above.
The Haggadah reads G-d’s words at the Exodus, “And I will pass through the land of Egypt,” as “I, and not an angel”: G-d Himself, not a messenger. Such a revelation is from Keser, the same light as the crowns of the righteous in the Time to Come and the “ornament of ornaments,” also called “the two crowns.”


הב׳ ענין נצחיות גם זה הוא בענין הכתר דהנה הכתר הוא בחי׳ ממוצע בין עצמות אא״ס [אור אין סוף] לנאצלים93 ויש בו מבחי׳ תחתונה שבא״ס כמ״ש בע״ח [בעץ חיים] שמ״א פ״ג [פרק ג׳].94 וכיון שיש בו בחי׳ א״ס
The second, the matter of eternity: this too pertains to Keser. For Keser is the level of an intermediary between the essence of the Infinite Light and the emanated [beings], and it contains [something] of the lowest level within the Infinite One (Ein Sof), as is written in Etz Chaim, Sha’ar 41, chapter 3. And since it contains the level of Ein Sof,
The second meaning of adi, eternity, also fits Keser. Keser is the intermediary between the essence of the Infinite Light and the emanated levels, and it contains the lowest level of Ein Sof. The Kehot note corrects the reference: in current editions it is Etz Chaim, Sha’ar 42 (Drushei ABYA), chapter 1.


לכן הוא לשון נצחיות דהיינו פי׳ א״ס (ויובן זה יותר עפמ״ש [על פי מה שכתוב] הרמ״ע [הרב מנחם עזריה] בהקדמה בס׳ יונת אלם ובספר פלח הרמון95 שער ד׳ הקושי׳ [הקושיא] למה נק׳ אור אין סוף96 שלכאורה היה ראוי לקרותו אין לו תחלה
therefore it is an expression of eternity, which is the meaning of Ein Sof (“without end”). (This will be understood better according to what the Rama [of Fano] writes in the introduction to the book Yonas Ilem, and in the book Pelach HaRimon, Sha’ar 4: the question why it is called Or Ein Sof, “light without end,” when seemingly it would have been fitting to call it “without beginning,”
Since Keser contains Ein Sof, “without end,” it is called by a word for eternity. The parenthesis brings a question of the Rama of Fano (Rabbi Menachem Azariah), a Kabbalist: why is G-d’s light called “without end” rather than “without beginning”?


דהיינו שהוא קדמון כי בכלל קדמון הוא בוודאי נצחי אבל בכלל נצחי אין קדמון לפי שהשכלים הנבדלים הם נצחים ברצון הבורא ית׳ אע״פ [אף על פי] שהם מחודשים מאין ליש.
that is, that it is primordial; for [being] primordial certainly includes [being] eternal, but [being] eternal does not include [being] primordial, since the separate intelligences are eternal by the will of the Creator, may He be blessed, even though they are newly brought into being from nothing to something.
“Without beginning” would say more: whatever has no beginning certainly has no end, but not the reverse. The separate intelligences of the philosophers are endless by the Creator’s will, though they were created from nothing.


ותירץ דמה שאנו קורין אין סוף אין ר״ל [רוצה לומר] לתאר מהותו ועצמותו יתעלה ח״ו [חס ושלום] כי לו דומיה תהלה97 רק שהוא לבחי׳ שמו ית׳ שאין לו סוף כו׳.
And he answered that what we call Ein Sof is not meant to describe His being and essence, may He be exalted, G-d forbid, for “to Him, silence is praise”; rather, it is [said] of the level of His Name, may He be blessed, that it has no end, etc.
The Rama answers that “Ein Sof” does not describe G-d’s essence at all, for of that “silence is praise.” It describes His “Name,” that is, His light, which has no end.


וביאור הענין כי שמו הוא בחי׳ אור וזיו עד״מ הנמשך מן המאור ברצונו הטוב וקודם שנברא העולם היה הוא ושמו בלבד98 שהיה האור כלול במאור והיה בחי׳ אין לגמרי
The explanation of the matter: His Name is the level of light and radiance, by way of analogy, drawn forth from the luminary by His good will. And before the world was created, there was He and His Name alone, for the light was included in the luminary and was the level of ayin entirely,
The Alter Rebbe explains: G-d’s “Name” is His light and radiance, drawn from Him by His will, as rays come from the sun. Before creation “there was He and His Name alone,” the light contained within its source and not yet anything at all.


כמו במאור השמש הזיו כלול בבחי׳ אין לגמרי ואח״כ נמשך להיות בחי׳ זיו ובו היה הצמצום ונמשך בחי׳ קו כו׳
as in the luminary of the sun the radiance is included in the level of ayin entirely; and afterward it was drawn forth to be the level of radiance, and in it was the tzimtzum, and the level of the kav was drawn forth, etc.
So the sun’s rays are wholly included, as nothing, within the sun itself. Afterward the light was drawn forth as a radiance, and in it took place the tzimtzum and then the drawing of the kav, the line of light from which the worlds are built.


ולכן על בחינה זו שייך לקרותו99 אין סוף דוקא כי האור הוא זיו והמשכה וגילוי שנמשך ממהותו ועצמותו ועל המשכה זו שייך לומר שנמשך ומתפשט בבחי׳ א״ס כו׳
Therefore it is of this level specifically that it is fitting to call it Ein Sof: for the light is a radiance, an extension and revelation drawn forth from His being and essence, and of this extension it is fitting to say that it is drawn forth and spreads in the manner of Ein Sof (“without end”), etc.
Only of this light, which extends from His essence, can one say that it spreads without end; so the name Ein Sof belongs specifically to the light.


ולכן בבחי׳ הכתר שיש בו בחינה תחתונה שבא״ס שייך בו לשון עדי עד שהוא פי׳ נצחיות דהיינו ממש בחי׳ א״ס. וזהו משובח ומפואר עדי עד שמו הגדול. שמו הגדול היינו בחי׳ כתר.
Therefore, regarding the level of Keser, in which there is the lowest level within Ein Sof, the expression adei ad applies, which means eternity, that is, actually the level of Ein Sof. And this is “Praised and glorified forever and ever (adei ad) is His great Name.” “His great Name” is the level of Keser,
Keser contains the lowest level of this Ein Sof, so adei ad, “forever and ever,” fits it. In the prayer “praised and glorified forever and ever is His great Name,” “His great Name” is Keser.


כי מל׳ נק׳ שם סתם והכתר שנמשך ממל׳ דא״ס נק׳ שמו הגדול ולכן הוא עדי עד בבחי׳ א״ס ועמ״ש במ״א בפי׳ שובה ישראל100 עד101 כו׳).
for Malchus is called simply “Name,” and Keser, which is drawn from Malchus of Ein Sof, is called “His great Name”; therefore it is adei ad, in the mode of Ein Sof. And see what is written elsewhere in the explanation of “Return, O Israel, unto (ad), etc.”)
Malchus is simply called “Name,” while Keser, drawn from Malchus of Ein Sof (the lowest level of the Infinite Light), is “His great Name,” and so it is adei ad. The parenthesis refers to the explanation of “Return, O Israel, unto (ad) Havayah your G-d” in Likkutei Torah.


והפי׳ הג׳ בענין עד שהוא לשון הפסק כמו עד פה102 יצדק ג״כ בבחי׳ הכתר דייקא לפי שלעולם אין תפיסא והשגה באור103 הכתר שלכך נק׳ החכמה ראשית לפי
And the third meaning of ad, as an expression of cessation, as in “until (ad) here,” also fits the level of Keser specifically, because there is never any grasp or comprehension of the light of Keser. That is why Chochmah is called “beginning” (reishis), because
The third meaning, ad as a limit, also fits Keser specifically, because the light of Keser can never be grasped. That is why Chochmah, not Keser, is called “the beginning” (reishis).


שהיא ראשית הגילוי ונק׳ יהי אור אבל הכתר הוא בחי׳ ישת חשך סתרו104 שאין בו השגה
it is the beginning of revelation, and it is called “Let there be light”; but Keser is the level of “He made darkness His hiding place,” for there is no comprehension in it.
Chochmah is the beginning of revelation, “Let there be light,” while Keser is “He made darkness His hiding place,” beyond any comprehension.


ולכן נקרא עד (היינו עד ולא עד בכלל כי מצד היות בו בחי׳ תחתונה שבמאציל הוא ודאי עד ולא עד בכלל שאין בבחי׳ זו שום השגה דלכך בחי׳ תחתונה שבמאציל הוא נק׳ עתיק שנעתק ונבדל מהנאצלים.
Therefore it is called ad (“until”). (That is, “until, but not including”: for, insofar as there is in it the lowest level of the Emanator, it is certainly “until, but not including,” since in this level there is no comprehension at all; that is why the lowest level of the Emanator is called Atik, for it is removed (ne’etak) and separate from the emanated [beings].
So Keser is ad, a boundary: in the Talmud’s phrase, “until, but not including.” Insofar as it contains the lowest level of the Emanator, it lies outside what can be grasped, which is why that level is called Atik, “removed,” separate from the emanated levels.


ונק׳ ג״כ רישא דלא אתיידע כו׳ כנודע. אמנם מצד הבחי׳ שבכתר שהיא שרש הנאצלים מצד זה י״ל [יש לומר] עד ועד בכלל שהרי על כל פנים בחי׳ זו במנין העשר ספי׳ [ספירה / ספירות] וא״כ הוא מכלל הע״ס [העשר ספירות] וזהו עד ועד בכלל.
And it is also called “the Head that is not known,” etc., as is known. However, from the aspect of the level within Keser that is the root of the emanated [beings], from this aspect one may say “until, and including”: for at any rate this level is counted among the ten Sefiros, and if so it is part of the Ten Sefiros; and this is “until, and including.”
It is also called “the Head that is not known” (Zohar). But the aspect of Keser that is the root of the emanated levels is counted among the ten Sefiros, so from that side it is “until, and including.”


וי״ל [ויש לומר] דלכך נאמר ותבואי בעדי עדיים שנמשך בהם מכל בחי׳ עד הנ״ל. וזהו בחי׳ ישתבח שמך לעד מלכנו פי׳ שמך הוא מל׳ דאצילות וישתבח שמך
And it may be said that this is why it says “and you came to the ornament of ornaments (ba’adi adayim)”: for there is drawn into them from every level of ad mentioned above. And this is the level of “May Your Name be praised forever (la’ad), our King”: “Your Name” is Malchus of Atzilus, and “may Your Name be praised
This may be why the verse says adi adayim, a doubled form: something of every sense of ad is drawn into the crowns. The same is meant in the prayer “May Your Name be praised forever (la’ad), our King,” where “Your Name” is Malchus of Atzilus.


לעד שתתעלה להיות בבחי׳ מל׳ דא״ס שנק׳ עד ככל הג׳ פירושים דלעיל בפי׳ עד וכמ״ש והיה אור הלבנה105 כו׳ וכמ״ש פ׳ מקץ ע״פ רני ושמחי106 בת107 כו׳ שבחי׳ בת תתעלה לע״ל [לעתיד לבוא] ביתר שאת כו׳ ע״ש).
forever (la’ad)” [means] that it be elevated to be at the level of Malchus of Ein Sof, which is called ad, according to all three meanings of ad given above; and as it is written, “And the light of the moon shall be, etc.”; and as is explained in Parshas Mikeitz on the verse “Sing and rejoice, O daughter, etc.,” that the level of “daughter” will be elevated in the Time to Come with surpassing loftiness, etc.; see there.)
The prayer asks that Malchus of Atzilus rise to the level of Malchus of Ein Sof, which is called ad in all three senses. So too Isaiah promises that the light of the moon, Malchus, will be like the light of the sun, and the discourse on “Sing and rejoice, O daughter” explains that the “daughter” will be raised higher still in the Time to Come.


וזהו שנק׳ ג״כ משכן העדות כי הנה משכן זה שהוא יחוד דאו״א [דאבא ואימא] נמשך בו מבחי׳ הכתר שהוא בחי׳ עדי עדיים ככל הג׳ פירושים הנ״ל שבפי׳ עד.
And this is why it is also called “the Mishkan of the Testimony” (ha’edus): for into this Mishkan, which is the union of Abba and Imma, there is drawn from the level of Keser, which is the level of adi adayim, according to all three meanings of ad mentioned above.
This is why the union of Abba and Imma is called the Mishkan of the Testimony (edus): it receives from Keser, which is adi adayim in all three senses of ad.


(ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא הובא לקמן וכנודע שבחי׳ אחסנתוי דאו״א [דאבא ואימא] ותרין עטרין הנ״ל מתלבשים ביסודות דאו״א [דאבא ואימא] כמ״ש הרמ״ז [הרב משה זכות] פ׳ אמור דצ״ט).
(And see Likkutei Torah [of the Arizal], Parshas Vayeira, cited below; and as is known, the level of “the inheritance of Abba and Imma” and the two crowns mentioned above are clothed in the Yesods of Abba and Imma, as the Ramaz writes on Parshas Emor, page 99.)
The parenthesis notes, from the Ramaz, that “the inheritance of Abba and Imma” and the two crowns are clothed in the Yesods of Abba and Imma, and refers to the Arizal’s Likkutei Torah on Vayeira, cited below.


וזהו ג״כ פי׳ ששם עלו שבטים שבטי108 יה עדות לישראל כי הנה הי״ב שבטים הם שרשם
And this is also the meaning of “For there the tribes went up, the tribes of Yah, a testimony to Israel”: for the twelve tribes have their root
The same explains Psalms 122:4, “There the tribes went up, the tribes of Yah, a testimony to Israel.” The twelve tribes have their root in the emotive attributes of Atzilus.


במדות דאצילות והם י״ב גבולי אלכסון109 דז״א ושרשם הוא בא״א היינו דשרש המדות דאצילות הוא מבחי׳ המדות שבכתר שנק׳ טורי חשוכא.110
in the emotive attributes (middos) of Atzilus, and they are the twelve diagonal boundaries of Z’eir Anpin; and their root is in Arich Anpin, that is, the root of the emotive attributes of Atzilus is from the level of the emotive attributes within Keser, which are called “the mountains of darkness.”
They are the twelve “diagonal boundaries” of Z’eir Anpin, a term from Sefer Yetzirah. Their root is in Arich Anpin, in the emotive attributes within Keser, which are called “the mountains of darkness.”




23ולכן נאמר ששם עלו שבטים111 שמגיעים בהעלאת מ״ן [מיין נוקבין] לשרשם בבחי׳ הכתר ועי״ז נמשך בחי׳ עדות לישראל היינו בחי׳ המשכת התרין עטרין הנ״ל לז״א.
Therefore it says, “For there the tribes went up”: for through the raising of mayin nukvin (feminine waters) they reach their root in the level of Keser; and through this is drawn down the level of “a testimony to Israel,” that is, the level of the drawing-down of the two crowns mentioned above to Z’eir Anpin.
Through raising mayin nukvin (“feminine waters,” the upward striving of the lower level) the tribes reach their root in Keser. Then “a testimony to Israel” is drawn down: the two crowns descend to Z’eir Anpin, which is called Israel.


וזהו להודות לשם הוי׳ כי להיות בבחי׳ הכתר אין שייך השגה ותפיסא ממש ע״כ אמר להודות שאין שייך ע״ז רק בחי׳ הודאה
And this is “to give thanks (lehodos) to the Name of Havayah”: for since in the level of Keser actual comprehension and grasp do not apply, therefore it says “to give thanks,” for of this nothing applies but the level of acknowledgment (hoda’ah),
Since Keser cannot be grasped, the verse says “to give thanks (lehodos) to the Name”: the only fitting response is hoda’ah, acknowledgment.


כי ההודאה היא בחי׳ ביטול והיינו לגבי בחינה שלמעלה מהשגה וכמ״ש במ״א ע״פ יהודה אתה112113 ובענין הלל ברכה והודאה
for acknowledgment is the level of self-nullification (bittul), that is, in relation to a level that is above comprehension; as is explained elsewhere on the verse “Yehudah, you,” and on the matter of praise, blessing and acknowledgment.
Acknowledgment means admitting what one cannot understand; it is bittul before a level above comprehension. This is explained on the verse “Yehudah, you [your brothers shall acknowledge]” and on the difference between praise, blessing and acknowledgment.


ולכן אמרו מאן דלא כרע במודים114 לא יקום בתחה״מ [בתחיית המתים] כי תחה״מ [תחיית המתים] הוא ע״י התגלות אור הכתר כנ״ל בענין ועטרותיהם בראשיהם. והעלאת מ״ן [מיין נוקבין] לבחי׳ זו הודאה115 וביטול כו׳:
Therefore they said, “Whoever does not bow at Modim will not rise at the Resurrection of the Dead”: for the Resurrection of the Dead comes through the revelation of the light of Keser, as mentioned above regarding “with their crowns on their heads.” And the raising of mayin nukvin to this level is acknowledgment and self-nullification, etc.
So the Zohar says that whoever does not bow at Modim, the blessing of thanksgiving in the Amidah, will not rise at the Resurrection: the Resurrection comes through the light of Keser, and the way to Keser is acknowledgment and bittul.




Section 5 · ¶24
Counted at the word of Moshe
24ה אשר פקד ע״פ משה. היינו כמ״ש בפע״ח [בפרי עץ חיים]116 דבחי׳ יחוד או״א [אבא ואימא] הוא בפ׳ ראשון דק״ש [דקריאת שמע] בתיבת ה׳ אלקינו ובפסוק ואהבת ואילך הוא תיקון גלגלתא117 דז״א ומתפשט עטרא דחסדים עד חסד דז״א וכל הפרקים דז״א מתייחדים בו
5. “Which was counted at the word of Moshe”: that is, as is written in Pri Etz Chaim, that the level of the union of Abba and Imma is in the first verse of the Shema, at the words “Havayah our G-d (Elokeinu)”; and from the verse “And you shall love” onward is the rectification (tikkun) of the skull (gulgalta) of Z’eir Anpin, and the crown of the chassadim spreads down to the Chesed of Z’eir Anpin, and all the joints of Z’eir Anpin are united in it.
Section 5 turns to “which was counted at the word of Moshe.” Pri Etz Chaim teaches that the union of Abba and Imma takes place in the first verse of the Shema, at “Havayah our G-d,” while from “And you shall love” onward comes the rectification of the skull (gulgalta) of Z’eir Anpin: the crown of chassadim (kindnesses) spreads down to its Chesed, and all its joints are united.


אבל בפסוק ראשון שהיחוד הוא באו״א [באבא ואימא] אין אור האהבה מורגשת שם עדיין מאחר שהיחוד שם בבחי׳ הביטול דחכמה ואין עוד מלבדו118 ממש ולא יש מי שאוהב כו׳
But in the first verse, where the union is in Abba and Imma, the light of love is not yet felt there, since the union there is in the mode of the self-nullification (bittul) of Chochmah, and there is truly nothing else besides Him, and there is no one who loves, etc.;
In the first verse, where the union is in Abba and Imma, love is not yet felt. That union is the bittul of Chochmah, where “there is nothing else besides Him,” so there is no one left to do the loving.


אלא אח״כ כשנמשך האור בז״א שייך בו בחי׳ אהבה וזהו פסוק ואהבת כו׳ ונמצא היחוד דאו״א [דאבא ואימא] שבפסוק ראשון שהוא
only afterward, when the light is drawn into Z’eir Anpin, does the level of love apply to it, and this is the verse “And you shall love, etc.” It follows that the union of Abba and Imma in the first verse, which is
Love becomes possible only when the light is drawn into Z’eir Anpin, the emotive attributes, and that is the verse “And you shall love.” The first verse, by contrast, is the union of Abba and Imma.


כמו בחי׳ משכן העדות הוא פקד ומתייחד ע״י משה דוקא שהוא בחי׳ מה וביטול כו׳
like the level of the Mishkan of the Testimony, is “counted” and united specifically through Moshe, who is the level of mah and self-nullification, etc.;
That union, the Mishkan of the Testimony, is “counted” and united specifically through Moshe, the quality of mah and bittul.


ובפסוק ואהבת הוא כדוגמת אלה פקודי המשכן אלה ו׳ מדות דז״א וראשיתם האהבה כו׳ והוא יחוד זו״נ [זעיר אנפין ונוקבא].
and in the verse “And you shall love” it is like “These are the accounts of the Mishkan”: eileh, the six emotive attributes (middos) of Z’eir Anpin, the first of which is love, etc.; and this is the union of Z’eir Anpin and Nukva.
The verse “And you shall love” corresponds to “These are the accounts of the Mishkan”: eileh is the six attributes of Z’eir Anpin, headed by love (Chesed), and this is the union of Z’eir Anpin and Nukva.


(ועפ״ז [ועל פי זה] יובן שבפסוק ראשון ע׳ ד׳ רבתי הוא בחי׳ עד הוי׳ בכם כמש״ל [כמה שכתוב לעיל] היינו ממש בחי׳ משכן העדות שבפסוק זה
(According to this it will be understood that [the fact that] in the first verse the ayin and daled are enlarged is the level of “Havayah is witness (ed) among you,” as is written above, that is, actually the level of the Mishkan of the Testimony in this verse,
The parenthesis returns to the enlarged ayin and daled, ed, in the first verse of the Shema, “Havayah is witness among you,” and identifies it with the Mishkan of the Testimony in that verse.


שהוא יחוד או״א [אבא ואימא] נמשך ומתגלה מאור הכתר שזהו פי׳ עד לשון קישוט ולשון נצחיות ולשון עד פה תבא119 כו׳ כנ״ל וגם לשון עדות על דבר הנסתר.
which is the union of Abba and Imma, drawn down and revealed from the light of Keser; for this is the meaning of ad: an expression of adornment, an expression of eternity, and an expression of “until (ad) here shall you come, etc.,” as mentioned above; and also an expression of testimony about a hidden thing.
That verse is the union of Abba and Imma drawn from the light of Keser, which carries all the meanings of ad: ornament, eternity and limit, and also edus, testimony about something hidden.


והענין כי בבחי׳ ממכ״ע [ממלא כל עלמין] כתיב ומבשרי אחזה אלוה.120 אבל בבחי׳ סובב כתיב ויאמינו121 למעלה מהשגה וזהו בחי׳ נסתרות. אבל ממכ״ע [ממלא כל עלמין] נק׳ עלמא דאתגלייא ולכן על בחי׳ סוכ״ע שייך ל׳ [לשון] עדות.
The point is that of the level of the light that fills all worlds (memalei kol almin) it is written, “From my flesh I see G-d”; but of the level of the encompassing [light] it is written, “And they believed,” above comprehension, and this is the level of “the hidden things.” But memalei kol almin is called “the revealed world.” Therefore the term “testimony” applies to the level of the light that encompasses all worlds (sovev kol almin).
Of memalei kol almin, the light that fills the worlds, Job says, “From my flesh I see G-d”: it can be perceived. Of sovev kol almin, the encompassing light, it says, “And they believed,” for it is above comprehension and belongs to “the hidden things”; so “testimony,” which concerns what is hidden, fits sovev.


ועדות הוא בחי׳ דעת שמ״מ נמשך בבחי׳ דעת וכמ״ש במ״א ע״פ וידעת היום122123 כו׳. וזהו אתם עדי124 וכתיב ויקם עדות ביעקב125 כו׳ כי המשכת סוכ״ע בבחי׳ דעת הוא ע״י נש״י [נשמות ישראל] בעסק התומ״צ [התורה ומצות] כו׳.
And testimony is the level of Daas: that nevertheless it is drawn into the level of Daas, as is explained elsewhere on the verse “And you shall know this day, etc.” And this is “You are My witnesses”; and it is written, “And He established a testimony in Yaakov, etc.”; for the drawing of sovev kol almin into the level of Daas is through the souls of Israel, by their occupation with Torah and mitzvos, etc.
Testimony also belongs to Daas, knowledge: through it even sovev is drawn into Daas, as is explained on “And you shall know this day.” This is “You are My witnesses” and “He established a testimony in Yaakov”: the souls of Israel draw sovev into Daas through Torah and mitzvos.


והנה במ״א נתבאר דענין יחוד קוב״ה [קודשא בריך הוא] ושכינתיה ימצא עד רום המעלות דהיינו באצילות הם יחוד זו״נ [זעיר אנפין ונוקבא] ולמעלה מעלה נק׳ הקו הנמשך מאא״ס [מאור אין סוף] ב״ה שכינה שהוא נמשך ממל׳ דא״ס ועצמות המאציל ית׳ נק׳ קוב״ה [קודשא בריך הוא].
Now, it is explained elsewhere that the union of the Holy One, blessed be He, and His Shechinah is found up to the loftiest heights: that is, in Atzilus they are the union of Z’eir Anpin and Nukva; and far higher, the kav drawn forth from the Infinite Light, blessed be He, is called Shechinah, for it is drawn from Malchus of Ein Sof, and the essence of the Emanator, may He be blessed, is called the Holy One, blessed be He.
A further explanation: the union of “the Holy One, blessed be He, and His Shechinah” exists at every height. In Atzilus it is Z’eir Anpin and Nukva; far higher, the kav, drawn from Malchus of Ein Sof, is called Shechinah, and the essence of the Emanator is called the Holy One, blessed be He.


ולכן בכהאריז״ל [בכתבי האריז״ל] כ׳ [כתב] דשמו הוא בחי׳ מל׳ ובס׳ הקבלה הראשונים כ׳ [כתב] שמו גימטריא רצון ואלו ואלו דא״ח [דברי אלקים חיים] שבחי׳ מל׳ דא״ס נק׳ ג״כ שמו והוא בחי׳ שמו הגדול ומשם נמשך הרצון הוא הכתר דאצילות.
Therefore in the writings of the Arizal it is written that “His Name” is the level of Malchus, while in the books of the early Kabbalists it is written that shemo (“His Name”) has the numerical value of ratzon (“will”); and these and these are the words of the living G-d: for the level of Malchus of Ein Sof is also called “His Name,” and it is the level of “His great Name,” and from there is drawn the will, which is the Keser of Atzilus.
The writings of the Arizal call “His Name” Malchus, while earlier Kabbalists note that shemo (“His Name”) equals ratzon (“will”), 346. Both are right: Malchus of Ein Sof is called “His Name,” “His great Name,” and from it comes the will, the Keser of Atzilus.


וזהו וישמחו בך ישראל מקדשי שמך. שנשמות ישראל ממשיכים יחוד קוב״ה [קודשא בריך הוא] וזהו מקדשי שמך שממשיכים מקדושת מהו״ע [מהותו ועצמותו] ית׳ לבחי׳ שמך.
And this is “And Israel, who sanctify Your Name, shall rejoice in You”: for the souls of Israel draw down the union of the Holy One, blessed be He [and His Shechinah]; and this is “who sanctify Your Name,” for they draw down from the holiness of His being and essence, may He be blessed, to the level of “Your Name.”
Hence the Shabbos prayer “Israel, who sanctify Your Name, shall rejoice in You”: the souls of Israel bring about this union, drawing holiness from G-d’s very essence into “Your Name.”


וזה יצדק בין ביחוד זו״נ [זעיר אנפין ונוקבא] דאצילות בין אפי׳ [אפילו] למעלה מעלה שנמשך האור מעצמותו ית׳ בבחי׳ הקו כו׳. וכיון שכן א״ש [אתי שפיר] בטוב יותר ענין משכן העדות דלפי מש״ל [מה שכתוב לעיל] הוא יחוד או״א [אבא ואימא] אלא יש בו הארת הכתר כו׳.
And this holds true both of the union of Z’eir Anpin and Nukva of Atzilus and even far higher, where the light is drawn from His Essence, may He be blessed, into the level of the kav, etc. And since this is so, the matter of the Mishkan of the Testimony is resolved even better: for according to what was written above, it is the union of Abba and Imma, except that it contains an illumination of Keser, etc.,
This applies both to the union of Z’eir Anpin and Nukva and to the union far above, where light is drawn from the Essence into the kav. It also sheds new light on the Mishkan of the Testimony, which was described above as the union of Abba and Imma containing an illumination of Keser.


ולפמ״ש [ולפי מה שכתוב] במ״א הרי יחוד הוא בבחי׳ הכתר ממש שנמשך ממל׳ דא״ס שהוא בחי׳ שמו והיחוד להיות נמשך תוספת אור מא״ס ב״ה
while according to what is explained elsewhere, the union is in the level of Keser itself, which is drawn from Malchus of Ein Sof, which is the level of “His Name,” and the union is so that an addition of light be drawn from the Infinite One, blessed be He.
On this explanation the union is in Keser itself, drawn from Malchus of Ein Sof, “His Name,” and its purpose is to draw an addition of light from the Infinite One.


וכן מבואר בפע״ח [בפרי עץ חיים] בכוונת ק״ש [קריאת שמע] ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ וירא ביחוד דק״ש [דקריאת שמע] שהוא יחוד או״א [אבא ואימא] ואו״א [ואבא ואימא] מכתר וכתר מעתיק עד א״ס כו׳ להתחדש וליקח אותן הב׳ עטרין משרשן העליון.
And so it is explained in Pri Etz Chaim on the kavanah (intention) of the Shema, and in Likkutei Torah [of the Arizal], Parshas Vayeira, on the union of the Shema: that it is the union of Abba and Imma, and Abba and Imma from Keser, and Keser from Atik, up to Ein Sof, etc., to be renewed and to take those two crowns from their supernal root.
So Pri Etz Chaim, on the intention of the Shema, and the Arizal’s Likkutei Torah on Vayeira describe the union of the Shema as reaching from Abba and Imma to Keser, from Keser to Atik and up to Ein Sof, to renew the two crowns from their highest root.


וזהו ענין ע׳ ד׳ רבתי שבפסוק ראשון דק״ש [דקריאת שמע] וכמש״ל [וכמה שכתוב לעיל] בפי׳ עד באריכות. והנה לכאורה יש חילוק גדול בין פי׳ עד לשון עדות ובין פי׳ עד לשון עטרה וקישוט.
And this is the matter of the enlarged ayin and daled in the first verse of the Shema, as is written above at length in the explanation of ad. Now, seemingly there is a great difference between the meaning of ad as an expression of testimony and the meaning of ad as an expression of crown and adornment.
This is the meaning of the enlarged ayin and daled in the first verse of the Shema. But a question arises: ad as “testimony” and ad as “crown and ornament” seem very different.


כי לשון עדות היינו כשאינו מאיר רק הארה ולא העצמית וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בתהלים סי׳ ע״ח על פסוק ויקם עדות ביעקב וז״ל [וזה לשונו] אינו ממשות היסוד אלא עדות לבד עכ״ל [עד כאן לשונו].
For the expression “testimony” [applies] when only an illumination shines, and not the essential [light], as is written in Likkutei Torah [of the Arizal] on Tehillim, Psalm 78, on the verse “And He established a testimony in Yaakov”; these are his words: “It is not the actual substance of Yesod, but only a testimony.” End of quote.
Testimony applies where only an illumination shines, not the thing itself, as the Arizal says on “He established a testimony in Yaakov”: “not the actual substance of Yesod, but only a testimony.”


ואילו ל׳ [לשון] עטרה וכתר היינו עצמיות ממש. וי״ל [ויש לומר] דבכאן שני הענינים אמת. כי הנה למעלה ממשיכים בחינת הכתר ממש כנ״ל שנמשך מא״ס לעתיק ומעתיק לאריך כו׳
Whereas the expression “crown” and “Keser” means the actual essence. And it may be said that here both matters are true. For above, the level of Keser itself is drawn down, as mentioned above, for it is drawn from Ein Sof to Atik, and from Atik to Arich, etc.;
A crown, Keser, means the essence itself. The answer is that both are true: above, Keser itself is drawn down, from Ein Sof to Atik and from Atik to Arich Anpin.


אך מה שנמשך בזו״נ [בזעיר אנפין ונוקבא] יש שהוא רק בחי׳ הארה לבד וכמו בחי׳ אחסנתוי דאו״א [דאבא ואימא] שמבואר בפע״ח [בפרי עץ חיים] שער הנסירה פ״ו כי חו״ב [חכמה ובינה] שבו כו׳ אינו רק הארה אחת כו׳.
but of what is drawn into Z’eir Anpin and Nukva, there is [some] that is only the level of a mere illumination, like the level of “the inheritance of Abba and Imma,” of which it is explained in Pri Etz Chaim, Sha’ar HaNesirah, chapter 6, that the Chochmah and Binah in it, etc., are only a single illumination, etc.
But what reaches Z’eir Anpin and Nukva is in part only an illumination, like “the inheritance of Abba and Imma,” of which Pri Etz Chaim says the Chochmah and Binah in it are only a single illumination.


או כמש״ל [כמה שכתוב לעיל] באריכות בענין יחוד חו״ב [חכמה ובינה] שהוא עד״מ ידיעת השלילות כו׳ ואין זה רק הארה כי העצמיות ממש א״א להיות מתגלה עתה בהשגה אפי׳ [אפילו] באצילות כו׳
Or, as is written above at length on the matter of the union of Chochmah and Binah, that it is by way of analogy [like] the knowledge of negations, etc., and this is only an illumination, for the essence itself cannot be revealed now in comprehension, even in Atzilus, etc.,
Or, as explained at length in section 2, the union of Chochmah and Binah is like knowledge by negation, only an illumination, because the essence itself cannot now be revealed as comprehension, even in Atzilus.


וכמ״ש ג״כ במ״א בפי׳ צאינה וראינה בעטרה126 כו׳ עד לע״ל [לעתיד לבוא] כשיקויים ואת רוח הטומאה אעביר מן הארץ127 אז כתיב השמים החדשים והארץ החדשה אשר אני עושה128 כו׳ וכמ״ש בפ׳ בראשית ע״פ זה ע״ש):129
as is also explained elsewhere in the explanation of “Go forth and gaze upon the crown, etc.”; until the Time to Come, when “And I will remove the spirit of impurity from the land” will be fulfilled; then it is written, “the new heavens and the new earth that I make, etc.,” as is explained in Parshas Bereishis on this verse; see there.)
So it is also explained on “Go forth and gaze upon the crown.” Only in the Time to Come, when “I will remove the spirit of impurity from the land,” will there be “the new heavens and the new earth,” and the essence will be revealed, as the Torah Ohr discourse on Bereishis explains.




Section 6 · ¶25–29
The pulse
25ו והנה פי׳ אשר פקד הנה פקד אותיות דפ״ק שהוא אחוריים דשם הוי׳ שבמילוי יודין
6. Now, the meaning of “which was counted” (asher pakad): pakad has the letters of dofek (“pulse”), which is the “back” (achorayim) of the Name Havayah spelled out with yuds,
Section 6 explains “which was counted” (pakad). Pakad has the same letters as dofek, “pulse,” and dofek equals 184, the “back” (achorayim) of the Name Havayah spelled out with yuds: its spelled-out letters added up cumulatively, yud, then yud-hei, and so on.


דהיינו אחוריים דשם ע״ב [שם ע״ב] שבחכמה שהוא העולה קפ״ד וכמ״ש בטעמי מצות פ׳ וירא שבדפק מאיר מבחי׳ אבא ובתוכו הארת אור א״ס ולכן דופק תמיד כי בחכמה שורה אא״ס [אור אין סוף]
that is, the “back” of the Name Av (72), which is in Chochmah, which amounts to 184; as is written in Taamei HaMitzvos, Parshas Vayeira, that in the pulse there shines [light] from the level of Abba, and within it an illumination of the Infinite Light; therefore it beats constantly, for the Infinite Light rests in Chochmah.
This is the Name Av (72), which belongs to Chochmah, and its “back” totals 184. The Arizal’s Taamei HaMitzvos on Vayeira teaches that the pulse carries light from Abba with the Infinite Light within it, which is why it never stops beating: the Infinite Light rests in Chochmah.


ולכן בדפק יש נקודות שדופק כמו קמץ או פתח או צירי או סגול כי הנקודות הם בחכמה אך הדפק שביד הוא מבחי׳ אחוריים דאבא.
Therefore in the pulse there are vowel-points, for it beats like a kamatz or a patach or a tzeirei or a segol, for the vowel-points are in Chochmah. But the pulse in the hand is from the level of the “back” of Abba.
That is why the pulse beats in patterns like the vowel signs kamatz, patach, tzeirei and segol, for the vowels belong to Chochmah. The pulse in the hand is from the “back” of Abba.




26והנה קפ״ד קס״א גימטריא משה ופי׳ קס״א הוא שם אהי׳ במילוי יודי״ן שהוא פנימית בינה.
Now, 184 [and] 161 are the numerical value of Moshe; and the meaning of 161 is the Name Ehe-yeh spelled out with yuds, which is the inner dimension of Binah.
Moshe (345) is 184 plus 161: 184 is the “back” of Abba’s Name, as just explained, and 161 is the Name Ehe-yeh spelled out with yuds, the inner dimension of Binah (Imma).


והענין כי הנה הדם הוא הנפש130 והוא המחיה לכל האברים והוא מבחי׳ בינה. גם שם אהי׳ בריבוע גימטריא דם כמ״ש בע״ח [בעץ חיים]. אך בחי׳ אחוריים דאבא מתלבשים בפנימיות בינה.
The point is that “the blood is the soul,” and it gives life to all the limbs, and it is from the level of Binah. Also, the Name Ehe-yeh in its “square” [form] has the numerical value of dam (“blood”), as is written in Etz Chaim. But the level of the “back” of Abba is clothed in the inner dimension of Binah.
Blood is “the soul,” the life of all the limbs, and it comes from Binah; the Name Ehe-yeh written cumulatively (alef, alef-hei, alef-hei-yud, alef-hei-yud-hei) totals 44, dam, “blood.” Into this inner Binah, the blood, the “back” of Abba, the pulse, is clothed.




27וזהו ענין הדפק שבגידי הדם גם יש לחלוחית וחלקי המים בדם והם מבחי׳ החסדים ומזה נגדלים האברים כמיא דאשקי לאילנא ואתרבי בההוא שקי׳ [שקיא].
And this is the matter of the pulse in the blood vessels. There is also moisture and watery parts in the blood, and they are from the level of the chassadim (kindnesses), and from this the limbs grow, “like water that waters a tree, and it grows through that watering.”
The pulse beats in the blood vessels. The blood also contains moisture and watery parts, which come from the chassadim (kindnesses); they make the limbs grow, “like water that waters a tree, and it grows through that watering,” in the Zohar’s words.


וזהו ענין אדם א׳ דם. ועמ״ש בע״ח [בעץ חיים] בדרוש הנגעים שסבת הנגע הוא מהסתלקות אור אבא והסימן ע״ז הוא בהרת לבנה שהוא הסתלקות הדם מאותו אבר.
And this is the matter of adam (“man”): alef, dam (“blood”). And see what is written in Etz Chaim, in the discourse on the afflictions (nega’im): that the cause of the affliction is the withdrawal of the light of Abba, and the sign of this is a white baheres (bright spot), which is the withdrawal of the blood from that limb.
Adam, “man,” is made of alef and dam, “blood.” Etz Chaim, in its discourse on the afflictions (nega’im) of tzaraas, says that their cause is the withdrawal of the light of Abba, and the sign is a white spot (baheres), where the blood has withdrawn from that limb.


א״כ מוכרח שבהדם מלובש אור אבא וכנ״ל בענין הדפק כו׳. ועמ״ש מזה בפ׳ תזריע בד״ה קא מפלגי במתיבתא דרקיע כו׳.
If so, it necessarily follows that the light of Abba is clothed in the blood, as mentioned above regarding the pulse, etc. And see what is written about this in Parshas Tazria, in the discourse beginning “They were disputing in the Heavenly Academy, etc.”
So the light of Abba must be clothed in the blood, as was said of the pulse. The text refers to the Likkutei Torah discourse on Tazria, “They were disputing in the Heavenly Academy.”




28והנה דפיקו דליבא שם נמשך הארת פנימיות ובדפק שביד נמשך אחוריים דאבא ולפי שחכמה ובינה מלובשים בהדפק
Now, in the beating of the heart (defiku deliba) there is drawn an illumination of the inner dimension, and in the pulse in the hand there is drawn the “back” of Abba. And since Chochmah and Binah are clothed in the pulse,
The heartbeat carries an illumination of the inner dimension; the pulse in the hand carries the “back” of Abba. Chochmah and Binah are both clothed in the pulse.


לכן דופק תמיד שהוא בחי׳ ביטול רו״ש [רצוא ושוב] כו׳ כי חכמה הוא ביטול כנ״ל נמצא בדפק יש יחוד חו״ב [חכמה ובינה] קפ״ד קס״א כנ״ל.
therefore it beats constantly, which is the level of self-nullification, [of] ratzo and shov (“running and returning”), etc., for Chochmah is self-nullification, as mentioned above. It follows that in the pulse there is the union of Chochmah and Binah, 184 [and] 161, as mentioned above.
So it beats without stopping, in the rhythm of ratzo and shov, “running and returning,” the movement of bittul that belongs to Chochmah. The pulse thus holds the union of Chochmah and Binah, 184 and 161.




29וזהו אשר פקד ע״פ משה וכן באדם בעבודת ה׳ בחי׳ אשר פקד היינו שיהיה בבחי׳ רו״ש [רצוא ושוב] שהרצוא נמשך מבחי׳ גבורו׳ [גבורות] דבינה
And this is “which was counted (pakad) at the word of Moshe.” And so in man, in the service of G-d, the level of “which was counted” is that there be [service] in the mode of ratzo and shov: for the ratzo (“running”) comes from the level of the gevuros (severities) of Binah,
In a person’s service of G-d, “which was counted” (pakad, the pulse) means serving in ratzo and shov. Ratzo, the soul’s running toward G-d, comes from the gevuros, the fiery intensity, of Binah.


והוא בחי׳ הדם והשוב נמשך מבחי׳ חכמה שהוא בחי׳ ביטול המלובש שם וזהו בחי׳ הדפק דלב שהלב צ״ל רו״ש [רצוא ושוב].
and it is the level of the blood; and the shov (“returning”) comes from the level of Chochmah, which is the level of self-nullification (bittul) that is clothed there. And this is the level of the pulse of the heart, for the heart must be [in] ratzo and shov.
Ratzo is the blood. Shov, the return, comes from Chochmah, the bittul clothed within it; and this is the heartbeat, for the heart must be in ratzo and shov.


וזהו פקד ע״פ משה שבחי׳ משה הוא אחוריים דאבא ופנימי׳ [ופנימיות / ופנימית] דאימא קפ״ד קס״א כנ״ל (ובמשה כתיב מן המים משיתיהו131 היינו ג״כ בחי׳ כמיא דאשקי לאילנא כו׳
And this is “counted at the word of Moshe”: for the level of Moshe is the “back” of Abba and the inner dimension of Imma, 184 [and] 161, as mentioned above. (And of Moshe it is written, “From the water I drew him,” which is also the level of “like water that waters a tree, etc.,”
So “counted at the word of Moshe,” for Moshe (184 plus 161) is the “back” of Abba and the inner dimension of Imma. The parenthesis adds that of Moshe it says, “From the water I drew him,” linking him with the water that makes the tree grow.


הנ״ל וע״י הביטול דרו״ש [דרצוא ושוב] ממשיך בחי׳ משכן העדות אשר פקד כו׳ גם אלה פקודי המשכן י״ל [יש לומר] פקודי הוא ג״כ בחי׳ הדפק הנ״ל שעי״ז נמשך ג״כ יחוד ו״ה.
mentioned above. And through the self-nullification of ratzo and shov one draws down the level of “the Mishkan of the Testimony, which was counted, etc.” Also, [regarding] “These are the accounts of the Mishkan,” it may be said that pekudei is also the level of the pulse mentioned above, through which the union of vav-hei is also drawn down.
Through the bittul of ratzo and shov one draws down the Mishkan of the Testimony. Pekudei in “the accounts of the Mishkan” may also refer to the pulse, through which the union of vav-hei is drawn down as well.


ועמ״ש בד״ה מחר חודש132 ונפקדת133 כי פקידה הוא ממקום גבוה מאד להיות פקד את שרה134 ופקד פקדתי135 הוא סימן למשיח כו׳ וע״ש בענין נה״י [נצח הוד יסוד] חדשים ששרשן מהכתר ע״פ אל עליון כו׳
And see what is written in the discourse beginning “Tomorrow is the New Moon, and you will be remembered (nifkadta)”: that “remembering” (pekidah) is from a very high place, for “He remembered (pakad) Sarah,” and “I have surely remembered (pakod pakadti)” is the sign for Mashiach, etc. And see there on the matter of new Netzach, Hod and Yesod, whose root is from Keser, on [the words] “G-d Most High, etc.,
The discourse on “Tomorrow is the New Moon, and you will be remembered” explains that pekidah, “remembering,” comes from a very high place, as in “G-d remembered Sarah” and “I have surely remembered,” the sign of the redeemer. It also speaks of “new” Netzach, Hod and Yesod rooted in Keser, in the words of the Amidah, “G-d Most High.”


ומביא גואל לבני בניהם כו׳ וכך היחוד דזו״נ [דזעיר אנפין ונוקבא] אף שהוא ע״י נה״י [נצח הוד יסוד] מ״מ מקור ושרש יחוד זה והוא ענין פקד את שרה שרשו נמשך ג״כ מבחי׳ כתר כו׳.
and brings a redeemer to their children’s children, etc.” And so the union of Z’eir Anpin and Nukva: although it is through Netzach, Hod and Yesod, nevertheless the source and root of this union, which is the matter of “He remembered Sarah,” has its root drawn also from the level of Keser, etc.
The blessing continues, “and brings a redeemer to their children’s children.” So too, though the union of Z’eir Anpin and Nukva takes place through Netzach, Hod and Yesod, its source, the pekidah of “He remembered Sarah,” is rooted in Keser.


וזהו בני במזלא תלי׳136 כו׳. ואפשר שנגד ב׳ בחי׳ משכן אלו זהו ענין הדפק שבלב והדפק שביד כי הדפק שביד הוא בחי׳ חיצוניות אבא
And this is “Children depend on mazal, etc.” And perhaps corresponding to these two levels of Mishkan are the pulse in the heart and the pulse in the hand: for the pulse in the hand is the level of the outer dimension (chitzoniyus) of Abba,
This is “Children depend on mazal,” mazal being, in the Kabbalah, a level of Keser. Perhaps the two Mishkans correspond to the pulse in the heart and the pulse in the hand, and the pulse in the hand is from the outer dimension of Abba.


וזהו להיות פקודי המשכן סתם גם הידים הם המדות חו״ג [חסד וגבורה] שזהו פי׳ אלה ו״ק [ו׳ קצוות] חו״ג [חסד וגבורה] תנה״י [תפארת נצח הוד יסוד] וכן נאמר שמאלו תחת לראשי137 וימינו תחבקני הרי שיחוד זו״נ [זעיר אנפין ונוקבא] הם ע״י תרין דרועין דילי׳ [דיליה] ימינא ושמאלא ובינייהו כלה.
and this is [why] it is “the accounts of the Mishkan,” unqualified. Also, the hands are the attributes of Chesed and Gevurah, for this is the meaning of eileh: the six extremities, Chesed, Gevurah, Tiferes, Netzach, Hod, Yesod. And so it says, “His left hand is under my head, and his right hand embraces me”; thus the union of Z’eir Anpin and Nukva is through “his two arms, right and left, and between them the bride.”
That is “the accounts of the Mishkan,” unqualified. The hands are Chesed and Gevurah, the first of the six attributes that make up eileh, and “His left hand is under my head, and his right hand embraces me” shows that the union of Z’eir Anpin and Nukva comes through his two arms, “and between them the bride.”


אמנם הדפק שבלב שבו נמשך מבחי׳ פנימי׳ [פנימיות / פנימית] מהמוח שע״י המשכה מהמוח עי״ז הוא סוגר ופותח כמ״ש במ״א ע״פ אני ישנה138 כו׳ קול דודי דופק139 כו׳ זהו בחי׳ יחוד או״א [אבא ואימא] שהן בחי׳ מוחא וליבא כמאמר חכמה מוחא בינה ליבא.140141
However, the pulse in the heart, into which there is drawn from the inner level of the brain, for through the drawing from the brain it closes and opens, as is explained elsewhere on the verse “I sleep, etc.; the voice of my beloved knocks (dofek), etc.,” is the level of the union of Abba and Imma, which are the level of the brain and the heart, as the saying goes, “Chochmah is the brain, Binah is the heart.”
The heartbeat draws from the inner dimension of the brain, which makes the heart close and open, as is explained on “I sleep… the voice of my beloved knocks (dofek).” It is the union of Abba and Imma, brain and heart, as the Tikkunei Zohar says: “Chochmah is the brain, Binah is the heart.”


וצ״ע [וצריך עיון] דבטעמי מצות פ׳ וירא142 אמר כי אין פנימיות אבא יורד למטה רק אחוריים שלו כנודע כו׳ והוא קפ״ד שהוא דפק כו׳. מיהו י״ל [יש לומר] ששם מדבר רק בדפק שביד.
This needs examination, for in Taamei HaMitzvos, Parshas Vayeira, he said that the inner dimension of Abba does not descend below, only its “back,” as is known, etc., and that is 184, which is dofek (“pulse”), etc. However, it can be said that there he speaks only of the pulse in the hand.
A difficulty: Taamei HaMitzvos says that only the “back” of Abba, 184, the pulse, descends below, not its inner dimension. One answer is that it speaks only of the pulse in the hand.


או י״ל [יש לומר] כי גם בחיצוניות ואחוריים יש כמה בחי׳ אשר עכ״פ [על כל פנים] בחי׳ הדפק143 שבלב הוא בחי׳ פנימיות לגבי הדפק שביד כמו שמבואר על פסוק אני ישנה הנזכר לעיל).
Or it can be said that even in the outer dimension and “back” there are several levels, such that at any rate the level of the pulse in the heart is the level of the inner dimension relative to the pulse in the hand, as is explained on the verse “I sleep,” mentioned above.)
Or there are several levels even within the outer dimension, so that the heartbeat is “inner” relative to the pulse in the hand, as is explained on “I sleep.”


והנה סדר העבודה תקנו אנכה״ג [אנשי כנסת הגדולה] פסוד״ז [פסוקי דזמרה] קודם ק״ש [קריאת שמע] וענין זה הוא כמ״ש כאן משכן העדות אשר פקד ע״פ משה עבודת הלוים הרי דשייך בחי׳ עבודת הלוים לבחי׳ משכן העדות אשר פקד ע״פ משה.144145146147148149150151152153154155156157
Now, [in] the order of the service, the Men of the Great Assembly instituted Pesukei deZimrah before the Shema. And this matter is as it is written here, “the Mishkan of the Testimony, which was counted at the word of Moshe, the service of the Levites”: thus the level of the service of the Levites pertains to the level of “the Mishkan of the Testimony, which was counted at the word of Moshe.”
The Men of the Great Assembly set Pesukei deZimrah, the psalms of praise, before the Shema. The verse itself joins “the Mishkan of the Testimony, counted at the word of Moshe” with “the service of the Levites,” whose song is the model for Pesukei deZimrah.




Section 7 · ¶30–34
The service of the Levites
30והענין הוא לפי שמעלת יחוד זה דאו״א [דאבא ואימא] גבוה מאד ולא יוכלו כנס״י [כנסת ישראל] להגיע אליו לכך תקנו שיאמרו פסוד״ז [פסוקי דזמרה] תחלה שעי״ז יוכלו להגיע לבחי׳ הביטול דבחי׳ אשר פקד ע״פ משה בפסוק א׳ דק״ש [דקריאת שמע].
The point is that the level of this union of Abba and Imma is very high, and the Congregation of Israel would not be able to reach it; therefore they instituted that Pesukei deZimrah be said first, so that through this they would be able to reach the level of self-nullification (bittul) of the level of “which was counted at the word of Moshe,” in the first verse of the Shema.
The union of Abba and Imma is so high that the Congregation of Israel could not reach it directly. So the Sages placed Pesukei deZimrah first, to bring a person to the bittul of “counted at the word of Moshe” in the first verse of the Shema.




31וענין הזמרה הזאת הוא מעלת ומדרגת הלוים שהם היו האומרים שיר והם היו ג״כ נושאי המשכן158 כמ״ש ונשאו המשכן159 כו׳.
And the matter of this song (zimrah) is the quality and rung of the Levites, for they were the ones who said song, and they were also the bearers of the Mishkan, as it is written, “And they shall carry the Mishkan, etc.”
Song is the level of the Levites, who sang in the Temple and who also carried the Mishkan.


והענין הוא דכמו למעלה כתיב והחיות נושאות הכסא160 דהיינו ע״י שהם מתנשאים ברעש גדול בהתפעלות עי״ז הם מגביהים ומעלים את השכינה.
The point is that, just as above it is written, “And the chayos (holy creatures) carry the Throne,” that is, through their raising themselves up with a great noise, in arousal, through this they lift and raise up the Shechinah.
Above, the chayos, the holy creatures of the Chariot, “carry the Throne”: by raising themselves with a great noise, in arousal, they lift up the Shechinah.




32וכך הוא ענין השיר של הלוים שהוא ג״כ בבח י׳ רו״ש [רצוא ושוב] עי״ז הם נושאים את המשכן דהיינו להעלות ולהגביה את בחי׳ זו״נ [זעיר אנפין ונוקבא] ולקשרו ולחברו בבחי׳ משכן העדות דאו״א [דאבא ואימא].
And so is the matter of the song of the Levites: since it too is in the mode of ratzo and shov, through this they carry the Mishkan, that is, to raise and lift up the level of Z’eir Anpin and Nukva, and to bind and join it with the level of the Mishkan of the Testimony, of Abba and Imma.
The Levites’ song is also ratzo and shov, and through it they “carry” the Mishkan: they raise Z’eir Anpin and Nukva and bind them to the Mishkan of the Testimony, the union of Abba and Imma.


וזהו ועבד הלוי הוא161 וכמ״ש בזהר פקודי דרכ״א ע״ב ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ בשלח בד״ה אשירה כו׳
And this is “And the Levite, he shall serve,” as is written in the Zohar, Pekudei, page 221b; and see what is written above in Parshas Beshalach, in the discourse beginning “I will sing, etc.,
This is “And the Levite, he shall serve,” explained in the Zohar on Pekudei. The text also refers to the discourse on “I will sing to G-d” in Parshas Beshalach.


כי גאה גאה162 כו׳ ע״ש מענין שיר הלוים ועיין בזהר פ׳ פקודי ע״פ ויביאו את המשכן163 כו׳
for He is highly exalted, etc.”; see there on the matter of the song of the Levites. And see the Zohar, Parshas Pekudei, on the verse “And they brought the Mishkan, etc.”
That discourse, on “for He is highly exalted,” speaks of the Levites’ song, and the Zohar on “And they brought the Mishkan to Moshe” is cited as well.


וכן באדם ע״י פסוד״ז [פסוקי דזמרה] להיות רוממות אל בגרונם עי״ז ידחה ממנו ההסתר דנה״ב [דנפש הבהמית] והוא ענין זמיר עריצים164 ועי״ז יתגלה פנימי׳ [פנימיות / פנימית] הלב שיוכל לבוא בפסוק ראשון דק״ש [דקריאת שמע] לבחי׳ ביטול ומס״נ [ומסירות נפש] באחד165 כו׳.166167
And so in man: through Pesukei deZimrah, so that “the exaltations of G-d are in their throat,” through this the concealment of the animal soul will be thrust away from him, and this is the matter of “cutting down the tyrants” (zemir aritzim); and through this the inner dimension of the heart will be revealed, so that one can come, in the first verse of the Shema, to the level of self-nullification and self-sacrifice (mesirus nefesh) at [the word] “One,” etc.
In a person, Pesukei deZimrah, “the exaltations of G-d in their throat,” pushes away the concealment of the animal soul; this is zemir aritzim, “cutting down the tyrants.” Then the inner heart is revealed, and one can reach the bittul and self-sacrifice at “One” in the first verse of the Shema.




33ונמצא סדר העבודה כך הוא תחלה פסוד״ז [פסוקי דזמרה] לנשאות בחי׳ יחו״ת [יחודא תתאה] שהוא בחי׳ אלה פקודי המשכן לקשרו ולחברו ביחו״ע [ביחודא עילאה] דמשכן העדות שבפסוק ראשון דק״ש [דקריאת שמע]
It follows that the order of the service is thus: first, Pesukei deZimrah, to carry up the level of the lower unity (yichuda tata’ah), which is the level of “These are the accounts of the Mishkan,” to bind and join it with the higher unity (yichuda ila’ah) of the Mishkan of the Testimony, which is in the first verse of the Shema.
So the order of prayer is: first Pesukei deZimrah, which lifts the lower unity, “the accounts of the Mishkan,” to bind it to the higher unity, the Mishkan of the Testimony, in the first verse of the Shema.


וזהו ששם עלו שבטים שבטי יה שהעלייה הוא מתחיל מבחינת השבטים סתם שמקבלים מיחו״ת [מיחודא תתאה] וכנודע מענין י״ב בקר שבבריא׳ [שבבריאה / שבבריאת] וכמ״ש בזהר ר״פ במדבר ועלייתם הוא להיות בבחי׳ שבטי יה
And this is “For there the tribes went up, the tribes of Yah”: the ascent begins from the level of “the tribes,” plain, who receive from the lower unity, as is known regarding the twelve oxen in Beriah, and as is written in the Zohar at the beginning of Parshas Bamidbar; and their ascent is to be at the level of “the tribes of Yah,”
This is “There the tribes went up, the tribes of Yah.” The ascent starts from “tribes” plain, who receive from the lower unity, as is known of the twelve oxen in Beriah (the Zohar at the beginning of Bamidbar), and they rise to become “tribes of Yah.”


שהוא יחוד עליון דאו״א [דאבא ואימא] אשר הוא בחי׳ עדות לישראל היינו משכן העדות ואחר פסוק ראשון דק״ש [דקריאת שמע] נאמר בתורה ואהבת היינו שנמשך האור מלמעלה למטה מאו״א [מאבא ואימא] לזו״נ [לזעיר אנפין ונוקבא]
which is the supernal union of Abba and Imma, which is the level of “a testimony to Israel,” that is, the Mishkan of the Testimony. And after the first verse of the Shema, it says in the Torah, “And you shall love”: that is, the light is drawn from above to below, from Abba and Imma to Z’eir Anpin and Nukva.
“The tribes of Yah” is the higher union of Abba and Imma, “a testimony to Israel,” the Mishkan of the Testimony. After the first verse comes “And you shall love,” the light flowing down from Abba and Imma to Z’eir Anpin and Nukva.


וזהו פי׳ עדות לישראל שנמשך בחי׳ עדות הנ״ל לישראל שהוא ז״א וכמ״ש ג״כ בפע״ח [בפרי עץ חיים] בפי׳ הק״ש [הקריאת שמע] שנמשכין המוחין מאו״א [מאבא ואימא] ותרין עטרין הנ״ל ומתלבשים בזו״נ [בזעיר אנפין ונוקבא] כו׳ ע״ש.
And this is the meaning of “a testimony to Israel”: the level of testimony mentioned above is drawn to “Israel,” which is Z’eir Anpin; as is also written in Pri Etz Chaim in the explanation of the Shema, that the intellect (mochin) is drawn from Abba and Imma, and the two crowns mentioned above, and they are clothed in Z’eir Anpin and Nukva, etc.; see there.
That is “a testimony to Israel”: the testimony is drawn to “Israel,” Z’eir Anpin. Pri Etz Chaim likewise says that in the Shema the mochin and the two crowns are drawn from Abba and Imma and clothed in Z’eir Anpin and Nukva.


(ועפ״ז [ועל פי זה] יש לפרש ג״כ מ״ש בזהר פינחס דרל״ו168 דענין אתוון דאשתארו ש׳ מ׳ משמע169 א׳ ח׳ מאחד וסימן אשמ״ח הה״ד [הדא הוא דכתיב] אנכי אשמח בה׳170 כי
(According to this one can also explain what is said in the Zohar, Pinchas, page 236, about the matter of the letters that remain, shin and mem from Shema and alef and ches from Echad, whose sign is esmach (“I will rejoice”), as it is written, “I will rejoice in Havayah.” For
The parenthesis explains more of the same Zohar passage: besides the large ayin and daled, the remaining letters of Shema and Echad are shin-mem and alef-ches, which spell esmach, “I will rejoice,” as in “I will rejoice in Havayah.”


הנה אותיות ע׳ [עיין] ד׳ שהם גדולים מורה על בחי׳ משכן העדות כנ״ל ואותיות ש׳ [שם] מ׳ זהו בחי׳ מל׳ שנק׳ שם ואותיות א׳ ח׳ זהו בחי׳ ז״א ולפי שבפסוק ראשון דק״ש [דקריאת שמע] מתחברים ומתייחדים זו״נ [זעיר אנפין ונוקבא] באו״א [באבא ואימא]
the letters ayin and daled, which are large, indicate the level of the Mishkan of the Testimony, as mentioned above; the letters shin and mem are the level of Malchus, which is called shem (“Name”); and the letters alef and ches are the level of Z’eir Anpin. And since in the first verse of the Shema Z’eir Anpin and Nukva are joined and united with Abba and Imma,
Ayin-daled is the Mishkan of the Testimony; shin-mem (shem, “name”) is Malchus; alef-ches is Z’eir Anpin. In the first verse of the Shema, Z’eir Anpin and Nukva are joined to Abba and Imma.


לכן אותיות ש״מ א״ח כלולים עם ע״ד וסימן אשמח שהשמחה הוא מגודל העלייה ומגילוי אור חדש מא״ס ב״ה וגם שעלייה זו באה ע״י עבודת הלוים שהוא שיר ושמחה.
therefore the letters shin-mem [and] alef-ches are included with ayin-daled; and the sign is esmach (“I will rejoice”), for the joy is from the greatness of the ascent and from the revelation of a new light from the Infinite One, blessed be He; and also, this ascent comes through the service of the Levites, which is song and joy.
So their letters join the large ayin-daled, and the sign is “I will rejoice”: joy at so great an ascent and at a new light from the Infinite One. The ascent itself comes through the Levites’ service, which is song and joy.


ולא עוד כי גם הביטול שבפסוק ראשון דק״ש [דקריאת שמע] הוא ג״כ בבחי׳ שמחה שזהו ענין יחוד או״א [אבא ואימא] שהחכמה הוא ביטול והבינה הוא שמחה. ועמ״ש מזה ע״פ מאמר הזהר פ׳ קרח דקע״ו171 ע״פ ויקומו לפני משה172 כו׳.
Moreover, even the self-nullification (bittul) in the first verse of the Shema is also in the mode of joy, for this is the matter of the union of Abba and Imma: Chochmah is self-nullification and Binah is joy. And see what is written about this on the saying of the Zohar, Parshas Korach, page 176, on the verse “And they rose up before Moshe, etc.”
Even the bittul of the first verse is joyful, for the union of Abba and Imma joins Chochmah, which is bittul, with Binah, which is joy. The text refers to its discussion of the Zohar on Korach, on “And they rose up before Moshe.”


וגם י״ל [יש לומר] פי׳ אשמח בה׳ שמפעיל השמחה בשם הוי׳ כמ״ש במ״א ע״פ שוש אשיש173174 בהוי׳ וע״פ ויספו ענוים בה׳175 שמחה176 כו׳ וענוה זהו מדרגת משה שזה פסוק ראשון דק״ש [דקריאת שמע] לכן נרמז בו אשמח שהם מוסיפים שמחה בשם הוי׳ כו׳):
It can also be said that the meaning of “I will rejoice in Havayah” is that one brings about joy in the Name Havayah, as is explained elsewhere on the verse “I will greatly rejoice in Havayah” and on the verse “And the humble shall increase joy in Havayah, etc.”; and humility is the rung of Moshe, which is the first verse of the Shema; therefore esmach is alluded to in it, for they add joy in the Name Havayah, etc.)
“I will rejoice in Havayah” can also mean that one brings joy into the Name Havayah, as in “I will greatly rejoice in Havayah” and “the humble shall increase joy in Havayah.” Humility is Moshe’s quality, the first verse of the Shema, so esmach is hinted there.




34והנה פי׳ ביד איתמר בן אהרן הכהן177 איתמר הוא הדיבור שממילא כענין אני המשנה המדברת בפיך
Now, the meaning of “by the hand of Isamar, son of Aharon the Kohen”: Isamar (“it was said”) is speech that comes of itself, like the matter of “I am the Mishnah that speaks in your mouth,”
“By the hand of Isamar”: the name Isamar is the Talmud’s word for “it was said,” speech that flows of itself, like the saying “I am the Mishnah that speaks in your mouth.”


וזהו אז נדברו יראי178 ה׳ והוא בחי׳ ודברת בם179 שבק״ש [שבקריאת שמע] שהדבור בד״ת [בדברי תורה] הוא בבחי׳ ביטול כמו ואשים דברי בפיך180
and this is “Then those who fear G-d spoke (nidberu),” and it is the level of “And you shall speak of them” in the Shema: that speech in words of Torah is in the mode of self-nullification (bittul), as in “And I have put My words in your mouth,”
This is “Then those who fear G-d spoke,” and “you shall speak of them” in the Shema: Torah spoken in bittul, as in “I have put My words in your mouth.”


והיינו שהכלי להמשיך האור הנמשך ע״י יחוד או״א [אבא ואימא] שהוא בחי׳ ביטול זהו ע״י עסק התורה בבחי׳ ביטול הנ״ל שכשעוסק בתורה בבחי׳ ביטול ה״ז [הרי זה] דבר ה׳ בפיו.
that is, the vessel to draw down the light that is drawn through the union of Abba and Imma, which is the level of self-nullification, is through the study of Torah in the mode of self-nullification mentioned above: for when one studies Torah in the mode of self-nullification, this is the word of G-d in his mouth.
The vessel for the light of the union of Abba and Imma is Torah study in bittul: then it is G-d’s word in one’s mouth.


וז״ש [וזהו שכתוב] אזכיר את שמי181 כו׳ והוא בחי׳ בן אהרן אהרן הוא אהבה רבה והוא מ״ש קודם ודברת בם פסוק ואהבת כו׳
And this is [the meaning of] what is written, “I cause My Name to be mentioned, etc.” And it is the level of “son of Aharon”: Aharon is ahavah rabbah (“great love”), and this is what is written before “And you shall speak of them”: the verse “And you shall love, etc.”
So it says, “Wherever I cause My Name to be mentioned, I will come to you.” “Son of Aharon”: Aharon is ahavah rabbah, “great love,” the verse “And you shall love,” which comes before “you shall speak of them.”


(שמזה נמשך להיות עסק התורה אח״כ בבחי׳ תען לשוני אמרתך182 כמ״ש בד״ה להבין ביום השמע״צ [השמיני עצרת] כו׳ ע״ש גבי כי גבר עלינו183 חסדו ואמת184 ה׳ לעולם).
(From this it comes about that the study of Torah afterward is in the mode of “My tongue shall respond with Your word,” as is explained in the discourse beginning “To understand, on the day of Shemini Atzeres, etc.”; see there on “For His kindness has prevailed over us, and the truth of G-d is forever.”)
From that love comes Torah study of the kind “My tongue shall respond with Your word,” as is explained in the discourse for Shemini Atzeres, on “For His kindness has prevailed over us, and the truth of G-d is forever.”


והנה עבודת הלוים ביד איתמר כי הנה כדי שיהיה כח בלוים לנשאות את המשכן שהוא שיר והעלאה כנ״ל נמשך מקודם כח לזה מלמעלה כמ״ש ע״פ הקל קול יעקב185186 והוא נק׳ מ״ד [מיין דוכרין] המעורר מ״נ [מיין נוקבין]
Now, “the service of the Levites, by the hand of Isamar”: for in order that the Levites have the strength to carry the Mishkan, which is song and elevation, as mentioned above, the strength for this is first drawn from above, as is explained on the verse “The voice is the voice of Yaakov”; and this is called mayin duchrin (masculine waters), which arouse mayin nukvin (feminine waters);
The Levites’ service is “by the hand of Isamar”: to have the strength to carry the Mishkan, song and elevation, power must first come from above, as is explained on “The voice is the voice of Yaakov.” This is mayin duchrin (“masculine waters”), the influx from above that arouses mayin nukvin, the striving from below.


והיינו שע״י עסק התורה בבחי׳ הנ״ל נותן כח שעי״ז יוכל אח״כ להעלות נפשו בתפלה בבחי׳ רו״ש [רצוא ושוב] (ועיין בת״א [בתורה אור] פ׳ משפטים ע״פ ויחזו כו׳ ויאכלו וישתו)187
that is, through the study of Torah in the mode mentioned above, it gives strength, so that through this one can afterward raise up one’s soul in prayer in the mode of ratzo and shov (and see Torah Ohr, Parshas Mishpatim, on the verse “And they beheld, etc., and they ate and drank”).
Torah study in bittul gives the strength to raise one’s soul in prayer in ratzo and shov. The text refers to Torah Ohr, Mishpatim, on “And they beheld G-d, and they ate and drank.”


וזהו שעבודת הלוים הוא ביד איתמר כו׳ וגם הכלי לכל בחי׳ יחודים הנ״ל הוא ביד איתמר כנ״ל:
And this is why the service of the Levites is “by the hand of Isamar, etc.”; and also the vessel for all the levels of unions mentioned above is “by the hand of Isamar,” as mentioned above.
So the service of the Levites is “by the hand of Isamar,” and Torah study is also the vessel for all the unions described above.




Section 8 · ¶35–44
Summary
35קיצור מהנ״ל ענין עיין דלית רבתי שבפסוק ראשון דק״ש [דקריאת שמע] זהו פי׳ עד ע״ד משכן העדות דהוא ג״כ יחוד או״א [אבא ואימא] שבפסוק ראשון דק״ש [דקריאת שמע] ויחוד זו״נ [זעיר אנפין ונוקבא] זהו פקודי המשכן והוא פסוק ואהבת את188
Summary of the above: the matter of the large ayin and daled in the first verse of the Shema is the meaning of ed, in the manner of the Mishkan of the Testimony, which is likewise the union of Abba and Imma in the first verse of the Shema. And the union of Z’eir Anpin and Nukva is “the accounts of the Mishkan,” and it is the verse “And you shall love es”;
A summary begins. The enlarged ayin and daled in the first verse of the Shema spell ed, the “testimony” of the Mishkan of the Testimony, the union of Abba and Imma; the union of Z’eir Anpin and Nukva is “the accounts of the Mishkan,” the verse “And you shall love es.”


ולכן אמר מרבע״ה [משה רבינו עליו השלום] בפסוק ראשון הוי׳ אלקינו189 ובואהבת אמר הוי׳ אלקיך כי בחי׳ יחוד או״א [אבא ואימא] הנק׳ משכן העדות הוא פקד ע״פ משה:
therefore Moshe our teacher, peace be upon him, said in the first verse, “Havayah our G-d (Elokeinu),” and in “And you shall love” he said, “Havayah your G-d (Elokecha),” for the level of the union of Abba and Imma, called the Mishkan of the Testimony, “was counted at the word of Moshe.”
So Moshe said “our G-d” in the first verse and “your G-d” in “And you shall love,” for the union of Abba and Imma is the one “counted at the word of Moshe.”




36והטעם שיחוד או״א [אבא ואימא] נק׳ משכן העדות הוא בהקדים מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בראשית שע״י קיום מל״ת [מצות לא תעשה] הוא יחוד או״א [אבא ואימא]
And the reason the union of Abba and Imma is called the Mishkan of the Testimony is [understood] by prefacing what is written in Likkutei Torah [of the Arizal], Parshas Bereishis: that through fulfilling the prohibitive commandments there is the union of Abba and Imma.
The summary of section 2: the union of Abba and Imma is called the Mishkan of the Testimony because, as the Arizal’s Likkutei Torah on Bereishis says, it comes through the prohibitions.


והנה בינה שהיא השגה נק׳ להנחיל אוהבי יש190 ואוהבי שבינה היא אם הבנים191 בחי׳ אהבה
Now, Binah, which is comprehension, is called “To cause those who love me to inherit yesh”; and [it says] “those who love me,” for Binah is “the mother of the children,” the level of love.
Binah, comprehension, is “to cause those who love me to inherit yesh,” and “those who love me” fits it, for Binah is “the mother of the children,” the level of love.


אך חכמה היא בחי׳ אין שמתגלה בו א״ס דלית מחשבה תפיסא ביה192 ולכן הוא כח מה ביטול שלמעלה מבחי׳ אהבה.
But Chochmah is the level of ayin, in which is revealed the Infinite One, whom “no thought can grasp”; therefore it is koach mah, self-nullification (bittul) that is above the level of love.
Chochmah is ayin, in which the Infinite One, whom “no thought can grasp,” is revealed; so it is koach mah, a bittul above love.




37וענין הגילוי שמחכמה בבינה יש להבין זה ע״ד שכ׳ [שכתב] הרמב״ם [הרבי משה בן מימון]193 שהתוארים שאנו מתארים את הקב״ה אינם עצמיים כ״א זהו רק שאנו שוללים ממנו ית׳ הדבר שהוא היפך זה
And the matter of the revelation from Chochmah in Binah can be understood along the lines of what the Rambam wrote: that the attributes with which we describe the Holy One, blessed be He, are not essential, but rather this is only that we negate of Him, may He be blessed, the thing that is the opposite of this;
The revelation of Chochmah in Binah is like the Rambam’s attributes: they are not essential, but only deny of G-d their opposites.


אבל א״א לומר שהם עצמיים כי אינן ערוך לו כלל וידיעת השלילות הוא גילוי ואעפ״כ [ואף על פי כן] אינו כלל השגות המהות כך עד״מ זהו הגילוי דיחוד חו״ב [חכמה ובינה]:
but it is impossible to say that they are essential, for they bear no comparison to Him at all. And the knowledge of negations is a revelation, yet nevertheless it is not at all a comprehension of the essence; so too, by way of analogy, is the revelation of the union of Chochmah and Binah.
They cannot be essential, for they bear no comparison to Him. Knowledge by negation is a revelation, yet not a grasp of the essence, and so is the union of Chochmah and Binah.




38ומזה יובן מ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] כי ל״ת [לא תעשה] הוא ג״כ בחי׳ שלילה למנוע הבחי׳ המסתיר עליו ית׳ ועי״ז נמשך יחוד או״א [אבא ואימא] שהגילוי ע״ד ידיעת השלילות
From this will be understood what is written in Likkutei Torah [of the Arizal]: for a prohibition, too, is the level of negation, to hold back the level that conceals Him, may He be blessed; and through this is drawn the union of Abba and Imma, in which the revelation is in the manner of the knowledge of negations,
So the prohibitions, being negations, remove what conceals G-d, and through them comes the union of Abba and Imma, a revelation like knowledge by negation.


וזהו היחוד דאו״א [דאבא ואימא] וזהו בארץ לא זרועה194 ומ״ע [ומצות עשה] הן אורות בכלים כמו השגת המהות ומ״מ ל״ת [לא תעשה] גבוהים יותר
and this is the union of Abba and Imma; and this is “in a land not sown.” And the positive commandments are lights in vessels, like comprehension of the essence; and nevertheless the prohibitions are higher,
This is “in a land not sown.” The positive commandments are lights in vessels, like grasping an essence; yet the prohibitions are higher.


כי השגת המהות רק בהארה וזיו וזהו יחוד זו״נ [זעיר אנפין ונוקבא] אבל במקור האור בחי׳ כתר הידיעה רק ע״ד הנ״ל
for the comprehension of the essence is only in an illumination and radiance, and this is the union of Z’eir Anpin and Nukva; but in the source of the light, the level of Keser, the knowledge is only in the manner mentioned above
Grasping the essence reaches only an illumination and radiance, the union of Z’eir Anpin and Nukva; the source of light, Keser, can be known only by negation.


(וזהו ע״ד חכם עדיף מנביא195 אף שהנבואה השגת המהות. וגם זהו כענין ברכה והודאה) ולכן כד אתכפייא סט״א [סטרא אחרא] אסתלק196 יקרא כו׳:
(and this is along the lines of “a sage is superior to a prophet,” even though prophecy is a comprehension of the essence; and also this is like the matter of blessing and acknowledgment). Therefore, “when the sitra achra is subdued, the glory ascends, etc.”
This is like “a sage is superior to a prophet,” though prophecy grasps an essence, and like the difference between blessing and acknowledgment. Therefore, “when the sitra achra is subdued, the glory ascends.”




39וזהו אלה פקודי המשכן197 היינו יחוד זו״נ [זעיר אנפין ונוקבא] שע״י תורה ומ״ע [ומצות עשה] וש״ס [וששה סדרי משנה] משנה כ״א [כל אחד / כל אחת] כלול מששה גימטריא אלה ופקודי לשון לפקוד את אשתו ומשכן העדות יחוד
And this is “These are the accounts of the Mishkan”: that is, the union of Z’eir Anpin and Nukva, which comes through Torah and the positive commandments; and the six orders of the Mishnah, each comprising six, are the numerical value of eileh; and pekudei is an expression of “to visit (lifkod) one’s wife.” And the Mishkan of the Testimony is the union
The summary of the opening: “the accounts of the Mishkan” is the union of Z’eir Anpin and Nukva, through Torah and the positive commandments; eileh, 36, is the six orders of the Mishnah, each of six; and pekudei means union, as in “visiting” one’s wife. The Mishkan of the Testimony is the higher union.


או״א [אבא ואימא] שלפי שהגילוי מא״ס ב״ה ממש א״א להיות השגת המהות כ״א ע״ד עדות עד״מ שהעדות אינו ממשות הדבר ממש כ״א שמעידים עליו וכך הוא עד״מ ענין ידיעת השלילות כנ״ל:
of Abba and Imma: since the revelation is from the Infinite One, blessed be He, Himself, it cannot be a comprehension of the essence, but only in the manner of testimony. By way of analogy, testimony is not the actual substance of the thing, but rather that one testifies about it; and so, by way of analogy, is the matter of the knowledge of negations, as mentioned above.
It is the union of Abba and Imma: since its revelation comes from the Infinite One Himself, it cannot be grasped as an essence, only “testified” to, as a witness tells of what is not shown; so too knowledge by negation.




40אך פי׳ משכן העדות הוא ג״כ לשון עדי עדיים וכתיב רבבה כצמח השדה נתתיך198 שצ״ל תחלה בבחי׳ אין נקודה תחת היסוד ועי״ז אח״כ תהי׳ [תהיה] בבחי׳
But the meaning of “the Mishkan of the Testimony” is also an expression of adi adayim (“the ornament of ornaments”). And it is written, “I have made you a myriad, like the growth of the field”: that there must first be the level of ayin, a point beneath Yesod, and through this, afterward, she will be at the level of
Edus also means adi adayim, “the ornament of ornaments.” As Ezekiel 16:7 teaches, there must first be ayin, a point beneath Yesod, and only then does she come to face-to-face.


פב״פ [פנים בפנים] ותבואי בעדי עדיים הם תרין עטרין שנמשכים לזו״נ [לזעיר אנפין ונוקבא] והם מבחי׳ א״א ממש ופי׳ עדי יש בו ג׳ פירושים.
face-to-face; and “you came to the ornament of ornaments”: these are the two crowns that are drawn to Z’eir Anpin and Nukva, and they are from the level of Arich Anpin itself. And the meaning of adi has three interpretations.
Then she “came to the ornament of ornaments,” the two crowns drawn to Z’eir Anpin and Nukva from Arich Anpin itself. Adi has three meanings.


א׳ ל׳ [לשון] קישוט שהוא בחי׳ כתר וכענין ועטרותיהם בראשיהם199 כי תרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם תר״ך עמודי אור דבחי׳ כתר.
First, an expression of adornment, which is the level of Keser, like the matter of “with their crowns on their heads”; for the 613 mitzvos of the Torah together with the seven rabbinic mitzvos are 620 pillars of light, of the level of Keser.
First, ornament, the crown of Keser, as in “the righteous with their crowns on their heads”: the 613 mitzvos of the Torah and the 7 of the Rabbis make 620, the pillars of light of Keser.


הב׳ עד לשון נצחיות כי הכתר יש בו מבחי׳ תחתונה דא״ס ב״ה והיינו נצחיות שזהו פי׳ אין סוף.
Second, ad as an expression of eternity, for Keser contains [something] of the lowest level of the Infinite One (Ein Sof), blessed be He; and this is eternity, for this is the meaning of Ein Sof (“without end”).
Second, eternity: Keser contains the lowest level of Ein Sof, and “without end” means eternal.


משא״כ מהותו ועצמותו לא שייך לקרוא אין סוף וכמ״ש במ״א דא״ס קאי על האור כו׳.200
Whereas His being and essence cannot be called Ein Sof, as is explained elsewhere, that Ein Sof refers to the light, etc.
G-d’s being and essence cannot be called Ein Sof; the name refers only to His light, as is explained elsewhere.




41והפי׳ הג׳ עד לשון עד פה תבוא201 שבכתר אין שום השגה וזהו עדות לישראל לשון עדי עדיים ככל ג׳ פירושים הנ״ל ולפי שביחוד או״א [אבא ואימא] נמשך מבחי׳ הכתר ע״כ נק׳ משכן העדות
And the third meaning: ad as an expression of “until (ad) here shall you come,” for in Keser there is no comprehension at all. And this is “a testimony (edus) to Israel,” an expression of adi adayim, according to all three meanings mentioned above. And since into the union of Abba and Imma there is drawn from the level of Keser, therefore it is called the Mishkan of the Testimony.
Third, ad as a limit, “until here shall you come”: Keser is beyond comprehension. All three meanings are in “a testimony (edus) to Israel,” and because the union of Abba and Imma receives from Keser, it is called the Mishkan of the Testimony.


וזהו ששם עלו שבטים202 באתעדל״ת [באתערותא דלתתא] להמשיך בחי׳ עדות עדי עדיים לישראל ז״א להודות לשם כי בבחי׳ זו שלמעלה מההשגה אין שייך רק הודאה וביטול:
And this is “For there the tribes went up,” through an arousal from below, to draw down the level of testimony, adi adayim, “to Israel,” Z’eir Anpin, “to give thanks to the Name”: for in this level, which is above comprehension, nothing applies but acknowledgment and self-nullification (bittul).
“There the tribes went up”: through an arousal from below they draw this testimony, adi adayim, down “to Israel,” Z’eir Anpin, “to give thanks,” for before what is above comprehension there can be only acknowledgment and bittul.




42וזהו אשר פקד ע״פ משה כמו יחוד או״א [אבא ואימא] שבפסוק ראשון דק״ש [דקריאת שמע] הוא ע״י בחי׳ בטול שזהו למעלה מבחי׳ אהבה כי ואהבת הוא תיקון ז״א
And this is “which was counted at the word of Moshe”: like the union of Abba and Imma in the first verse of the Shema, which is through the level of self-nullification, which is above the level of love; for “And you shall love” is the rectification (tikkun) of Z’eir Anpin.
Summary of section 5: “counted at the word of Moshe” is the union of Abba and Imma in the first verse of the Shema, through a bittul above love, while “And you shall love” is the rectification of Z’eir Anpin.


ולכן בפסוק ראשון דק״ש [דקריאת שמע] הוא ע׳ ד׳ רבתי בחי׳ עד היינו יחוד או״א [אבא ואימא] שנק׳ משכן העדות ובאמת ביחוד דק״ש [דקריאת שמע] הוא למעלה עד א״ס ממש כמ״ש בפע״ח [בפרי עץ חיים] וזהו ג״כ נק׳ יחוד קבה״ו וזהו ממש משכן העדות.
Therefore in the first verse of the Shema there are the large ayin and daled, the level of ed, that is, the union of Abba and Imma, which is called the Mishkan of the Testimony. And in truth, the union of the Shema reaches above, up to Ein Sof itself, as is written in Pri Etz Chaim; and this is also called the union of the Holy One, blessed be He, and His Shechinah, and this is actually the Mishkan of the Testimony.
So the first verse has the large ayin and daled, ed, the Mishkan of the Testimony. In truth the union of the Shema reaches up to Ein Sof itself, according to Pri Etz Chaim: the union of the Holy One, blessed be He, and His Shechinah.


והנה ל׳ [לשון] עדות שהוא רק הארה ולשון עדי וכתר אין סותרים זא״ז [זה אל זה / זה את זה] כי למעלה נמשך בכתר ממש אך באצילות מאיר מזה הארה ולע״ל [ולעתיד לבוא] יהיה גילוי העצמיות ממש:203
Now, the expression “testimony,” which is only an illumination, and the expression adi and Keser do not contradict each other: for above, it is drawn into Keser itself, but in Atzilus an illumination of it shines; and in the Time to Come there will be a revelation of the actual essence.
“Testimony,” an illumination, and “ornament” or “crown,” the essence, do not conflict: above, Keser itself is drawn down; in Atzilus only its illumination shines; in the Time to Come the essence itself will be revealed.




43ופי׳ פקד אותיות דפק שהוא מבחי׳ חכמה המלובש בדם שמבחי׳ פנימי׳ [פנימיות / פנימית] בינה וזהו ענין שס״ה ל״ת [לא תעשה] כנגד שס״ה גידים ובדפיקו דליבא יש הארה פנימי׳ [פנימיות / פנימית] מבחי׳ המוח ובדפק היד מבחינת חיצוניות
And the meaning of pakad: [it has] the letters of dofek (“pulse”), which is from the level of Chochmah clothed in the blood, which is from the level of the inner dimension of Binah. And this is the matter of the 365 prohibitions corresponding to the 365 sinews. And in the beating of the heart there is an inner illumination from the level of the brain, and in the pulse of the hand, from the level of the outer dimension.
Summary of section 6: pakad is dofek, the pulse, Chochmah clothed in the blood, which is the inner dimension of Binah. The 365 prohibitions, which bring about the union of Abba and Imma, correspond to the 365 sinews; the heartbeat carries an inner illumination from the brain, and the pulse in the hand an outer one.


וזהו ג״כ ענין אלה פקודי וגם בחי׳ פקידה שרשה מכתר כמו פקד פקדתי.204 והנה ענין דפיקו דליבא בעבודה הוא רצוא ושוב ועי״ז נמשך מלמעלה קול דודי דופק:205
And this is also the matter of “These are the accounts.” And also, the level of pekidah (“remembering”) has its root in Keser, as in “I have surely remembered (pakod pakadti).” Now, the beating of the heart in [divine] service is ratzo and shov (running and returning), and through this there is drawn from above “the voice of my beloved knocks (dofek).”
This is also “These are the accounts.” Pekidah is rooted in Keser, as in “I have surely remembered.” In a person’s service the heartbeat is ratzo and shov, and through it comes from above “the voice of my beloved knocks.”




44ופסוד״ז [ופסוקי דזמרה] הקודם לק״ש [לקריאת שמע] וברכותיה זהו ענין עבודת הלוים בשירה וזמרה שמגביהים משכן דזו״נ [דזעיר אנפין ונוקבא] למשכן העדות דאו״א [דאבא ואימא] בפסוק ראשון דק״ש [דקריאת שמע].
And Pesukei deZimrah, which precedes the Shema and its blessings, is the matter of the service of the Levites in song and melody, who lift up the Mishkan of Z’eir Anpin and Nukva to the Mishkan of the Testimony of Abba and Imma, in the first verse of the Shema.
Pesukei deZimrah, before the Shema and its blessings, is the Levites’ song, lifting the Mishkan of Z’eir Anpin and Nukva to the Mishkan of the Testimony of Abba and Imma in the first verse of the Shema.


וזהו ועבד הלוי הוא206 ועי״ז נמשך אח״כ מלמעלה למטה עדות לישראל ולכן יש אותיות אשמח בפסוק ראשון על חיבור זו״נ [זעיר אנפין ונוקבא] לאו״א [לאבא ואימא] אך עיקר הכוונה הוא להיות ודברת בם207 כו׳
And this is “And the Levite, he shall serve”; and through this, afterward, “a testimony to Israel” is drawn from above to below. Therefore the letters of esmach (“I will rejoice”) are in the first verse, for the joining of Z’eir Anpin and Nukva to Abba and Imma. But the main intent is that there be “And you shall speak of them, etc.,”
This is “And the Levite, he shall serve,” and then “a testimony to Israel” flows down from above. Esmach, “I will rejoice,” is hinted in the first verse for the joining of Z’eir Anpin and Nukva to Abba and Imma; but the main goal is “you shall speak of them.”


בד״ת [בדברי תורה] וזהו ענין ביד איתמר והוא בחי׳ בן אהרן אה״ר [אהבה רבה] שבפסוק ואהבת ועי״ז נמשך הכח לאתעדל״ת [לאתערותא דלתתא] כו׳:
in words of Torah; and this is the matter of “by the hand of Isamar,” and it is the level of “son of Aharon,” ahavah rabbah (“great love”), which is in the verse “And you shall love”; and through this the strength is drawn for the arousal from below, etc.
That means words of Torah: “by the hand of Isamar,” “son of Aharon,” whose first letters spell ahavah rabbah, the great love of “And you shall love.” From it comes the strength for the arousal from below.



In one’s avodah
Before the Shema, Pesukei deZimrah should lift a person as the Levites’ song lifted the Mishkan: its praises push away the concealment of the animal soul so that the inner heart is revealed. Then, at “One,” a person gives over his soul in bittul, the level of Moshe, above even love; from “And you shall love” comes love, and from love comes Torah study in bittul, G-d’s word in one’s mouth, which gives strength for the next ascent. The heart should live in ratzo and shov, like a pulse. And refraining from what is forbidden, and keeping the rabbinic fences, is not a lesser service: it removes what hides G-d and reaches higher than the positive deeds.
Questions for discussion
	Why does the maamar consider the prohibitions, which involve no action, higher than the positive commandments, and in what respect are the positive commandments superior?
	How does the Rambam’s teaching on negative attributes explain what is revealed in the union of Chochmah and Binah, and why is the response to it bittul rather than love?
	What are the three meanings of ad (adi), and how does each describe Keser?
	Why must Malchus become “a point beneath Yesod” before rising to face-to-face, and what does the seed that rots teach about growth in a person’s service of G-d?
	How do Pesukei deZimrah, the first verse of the Shema, “And you shall love” and “And you shall speak of them” form one order of service in this maamar?

Sources and references
Notes
Paragraph 1
1הנה פקודי המשכן
According to the note, from here on this discourse is printed, with glosses, in the Tzemach Tzedek’s Biurei HaZohar, vol. 2, p. 1006 onward.
Kehot’s noteמכאן ואילך נדפס עם הגהות בביאוה״ז להצ״צ-ב ע׳ תתרו ואילך. וראה בהנסמן לעיל בהמ״מ בריש המאמר.
2לפקוד את אשתו
Rabbi Yehoshua ben Levi: “A man is obligated to visit (lifkod) his wife when he sets out on a journey.” The maamar reads pekudei in this sense, as union.
Yevamot 62b:16יבמות ס״ב ב:ט״ז
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הַיּוֹדֵעַ בְּאִשְׁתּוֹ שֶׁהִיא יִרְאַת שָׁמַיִם וְאֵינוֹ פּוֹקְדָהּ — נִקְרָא חוֹטֵא, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: חַיָּיב אָדָם לִפְקוֹד אֶת אִשְׁתּוֹ בְּשָׁעָה שֶׁהוּא יוֹצֵא לַדֶּרֶךְ, שֶׁנֶּאֱמַר: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3שכינת עוזו . . מלכות
Iggeres HaKodesh 25 explains that the word of G-d, which dwells and is clothed in every creature to give it life, is called “Shechinah” by the Sages and “Malchus” by the Kabbalists, for a king rules his kingdom by his word.
Kehot’s noteראה אגה״ק סכ״ה (קלט, א).
4“These are the accounts of the Mishkan, the Mishkan of the Testimony, which were counted at the word of Moshe, the service of the Levites, by the hand of Isamar son of Aharon the Kohen.” The whole maamar reads this verse phrase by phrase.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5“For there the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.” The verse joins the Name Yah with “testimony,” and the Alter Rebbe uses it to identify the Mishkan of the Testimony with the union of yud-hei, Abba and Imma.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ונחנו מ״ה
Moshe and Aharon say to Israel, “And what are we, that you complain against us?” Chassidus reads this “what” (mah) as Moshe’s complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7משה גימטריא קפ״ד קס״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמאו״א אות מ סנ״ה. ובלקו״ת שם בשמות ד״ה ותקרא שמו משה יעו״ש. [כ].
8דאימא — ועוד
A textual variant: Biurei HaZohar reads here, “And moreover, Moshe is the level of the supernal Daas, which joins Abba and Imma; and moreover…” The note suggests the words dropped out of the printed text because two phrases begin with the same word (ve’od, “and moreover”).
Kehot’s noteבביאוה״ז שם וכן בשני כת״י (נרשמו להלן בהוספות): ועוד דמשה הוא בחי׳ דעת עליון שהוא המזווג או״א ועוד. ואולי נשמט מפני תיבות הדומות (ועוד . . ועוד).
9משה זכה לבינה
Kehot’s note points to Rosh Hashanah 21b for these words.
Rosh Hashanah 21bראש השנה כ״א ב
Kehot’s noteראה ר״ה כא, ב.
10שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar identifies this first verse of the Shema with the higher union, of Abba and Imma.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אלקינו — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 2
12ואהבת את הוי׳
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads the particle es and the words “your G-d” in this verse as the union of Z’eir Anpin and Malchus.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13את הטפל
That discourse explains the es of “And you shall love es Havayah your G-d” as “the subordinate es,” which the Zohar reads as including the left in the right: the love is to be included in awe and bittul, for awe, the feminine side, is subordinate to love.
Kehot’s noteעל״ק בד״ה וידעת הב׳ בואתחנן (ז, ד). [כ].
14את לשון עת
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב. על״ק ח׳ דברים (ב, ג) מזח״ב (קנה, ב). [כ].
Paragraph 3
15הוי׳ אלקינו
“Hear, O Israel, Havayah is our G-d (Elokeinu), Havayah is One.” In the first verse Moshe says “our G-d,” which the maamar ties to the union that is counted “at the word of Moshe.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16הוי׳ אלקיך
“And you shall love Havayah your G-d (Elokecha).” In the second verse it says “your G-d,” which the maamar ties to the union of Z’eir Anpin and Nukva.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בזהר פ׳ פנחס דרל״ו ע״ב
The Kehot note on this Zohar citation points to the Siddur’s section on the Shema, at the place marked “ד״ה זה.”
Kehot’s noteעיין בסידור שער הק״ש ד״ה זה.
18וסימנא דא עד הוי׳ בכם
The Zohar on Parshas Pinchas explains the large ayin of Shema and the large daled of Echad: together they form ed, “witness,” and its sign is “Havayah is witness among you.” The Alter Rebbe sees in this the testimony (edus) of the Mishkan of the Testimony.
Zohar, Pinchas 73:453–75:462ספר הזהר, פנחס ע״ג:תנ״ג-ע״ה:תס״ב
2The first 36 lines of the Hebrew text do not appear in our translation.Now Phineas stood before the stern judgement of Isaac to shield the world and to close the breach, and therefore Phineas here corresponds to Isaac,1The reference is to the fact that there is here in the text an extra yod in the name Pinhas, which makes it numerically equivalent to Yizhak (viz. 198). and here the Left was united with the Right. HE TURNED BACK MY ANGER, ETC. We have here mentioned the three chiefs of Gehinnom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19“And you are My witnesses, says G-d, and I am G-d.” Israel are called G-d’s witnesses; the parenthesis connects this with the ed of the Shema.
Isaiah 43:12ישעיהו מ״ג:י״ב
אָנֹכִי הִגַּדְתִּי וְהוֹשַׁעְתִּי וְהִשְׁמַעְתִּי וְאֵין בָּכֶם זָר וְאַתֶּם עֵדַי נְאֻם־ה׳ וַאֲנִי־אֵל:
I have declared, and I have saved, and I have announced, and there was no strange god among you; therefore ye are My witnesses, saith the L-RD, and I am G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20עד הוי׳ בכם
Shmuel says to the people, “Havayah is witness among you, and His anointed is witness this day.” The Zohar uses these words as the sign of the large letters ayin and daled.
I Samuel 12:5שמואל א י״ב:ה׳
וַיֹּאמֶר אֲלֵיהֶם עֵד ה׳ בָּכֶם וְעֵד מְשִׁיחוֹ הַיּוֹם הַזֶּה כִּי לֹא מְצָאתֶם בְּיָדִי מְאוּמָה וַיֹּאמֶר עֵד:
And he said unto them: ‘The L-RD is witness against you, and His anointed is witness this day, that ye have not found aught in my hand.’ And they said: ‘He is witness.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
21שמי עם י״ה שס״ה
“This is My Name forever, and this is My remembrance from generation to generation.” The Arizal’s gematria joins shemi (“My Name”) with yud-hei to make 365, the prohibitions, and zichri (“My remembrance”) with vav-hei to make 248, the positive commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22בחי׳ יחוד דאו״א הוא בחי׳ ביטול היש
The note says that the idea that the union of Abba and Imma is bittul hayesh is explained there; Or HaTorah in turn points to Likkutei Torah, Tzav 13a, and to the Siddur on “A psalm of thanksgiving.”
Kehot’s noteנתבואר באוה״ת ויקרא-ב ע׳ תפח ושם מציין ללקו״ת צו יג, א. ולסידור בד״ה מזמור לתודה.
23ונחנו מה
Moshe and Aharon say, “And what are we, that you complain against us?” (repeated in verse 8). The maamar takes “what” (mah) as Moshe’s complete self-nullification, the bittul of Chochmah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז. ח.
24והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah is the level of ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
25להנחיל אוהבי יש
Wisdom says, “To cause those who love me to inherit substance (yesh), and I will fill their treasuries.” The maamar reads yesh as the “something” of Binah, applies the verse to Gan Eden, and notes that it pairs yesh with love.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
26ונהר יוצא מעדן
“And a river went out of Eden to water the garden.” The maamar identifies this river with Binah, the root of Gan Eden.
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.
27נהנין מזיו
“In the World to Come there is no eating or drinking… but the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar uses the phrase for the souls’ comprehension of G-dliness in Gan Eden.
Berakhot 17aברכות י״ז א
28מזמור לתודה
“A psalm of thanksgiving.” The text refers to its discourse on this psalm, in the Siddur, for the union of ayin and yesh.
Psalms 100:1תהילים ק׳:א׳
מִזְמוֹר לְתוֹדָה הָרִיעוּ לַה׳ כׇּל־הָאָרֶץ:
A Psalm of thanksgiving. Shout unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29בביאור ע״פ ונקדשתי
There the Alter Rebbe cites Etz Chaim: the union of Abba and Imma requires raising mayin nukvin with actual self-sacrifice in the Shema, while for the union of Z’eir Anpin and Nukva raising mayin nukvin through Torah and mitzvos suffices.
Kehot’s noteלקו״ת אמור לג, ג.
30ונקדשתי
“And I shall be sanctified among the children of Israel.” The text refers to its explanation (biur) on this verse for the union of Abba and Imma.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31דלית מחשבה תפיסא
In Elijah’s prayer (Pasach Eliyahu): “No thought can grasp You at all.” The maamar applies it to the Infinite Light that is revealed in Chochmah but cannot be comprehended.
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)
32והחכמה הוא מקור השכל
Tanya: “Chochmah is the source of intellect and understanding and is above understanding… this is the term chochmah, koach mah… therefore the Infinite Light, which no thought can grasp at all, is clothed in it.” The maamar quotes it for the definition of Chochmah.
Tanya, Likkutei Amarim 18:9–10תניא, חלק ראשון; ליקוטי אמרים י״ח:ט׳-י׳
הִנֵּה, הַחָכְמָה הִיא מְקוֹר הַשֵּׂכֶל וְהַהֲבָנָה, וְהִיא לְמַעְלָה מֵהַבִּינָה שֶׁהוּא הֲבָנַת הַשֵּׂכֶל וְהַשָּׂגָתוֹ, וְהַחָכְמָה – הִיא לְמַעְלָה מֵהַהֲבָנָה וְהַהַשָּׂגָה, וְהִיא מָקוֹר לָהֶן. וְזֶהוּ לְשׁוֹן חָכְמָה – ״כֹּ״חַ מָ״ה״, שֶׁהוּא מַה שֶּׁאֵינוֹ מוּשָּׂג וּמוּבָן, וְאֵינוֹ נִתְפָּס בְּהַשָּׂגָה עֲדַיִין, וְלָכֵן מִתְלַבֵּשׁ בָּהּ אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא דְּלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל.
Kehot Publication Society (CC-BY-NC)
33להבין מ״ש בהגדה מצה זו
The discourse explains that the festivals reveal the mochin of Imma, whose expression is joy (“the mother of the children rejoices”), while Shabbos reveals the higher mochin of Abba, where there is no such revealed joy.
Kehot’s noteלקו״ת צו יא, ד.
34מדור הצדיקים הגדולים
Tanya explains that Atzilus cannot be grasped by created minds, and so it is “the abode of the great tzaddikim, whose service is far above” the love and awe that come from understanding, being an actual chariot for G-d.
Tanya, Likkutei Amarim 39:15תניא, חלק ראשון; ליקוטי אמרים ל״ט:ט״ו
וְהִנֵּה, ״שְׂכַר מִצְוָה – מִצְוָה״, פֵּירוּשׁ, שֶׁמִּשְּׂכָרָהּ נֵדַע מַהוּתָהּ וּמַדְרֵגָתָהּ, וְאֵין לָנוּ עֵסֶק בַּנִּסְתָּרוֹת שֶׁהֵם צַדִּיקִים הַגְּדוֹלִים, שֶׁהֵם בִּבְחִינַת מֶרְכָּבָה, רַק הַנִּגְלוֹת לָנוּ, שֶׁאַחֲרֵיהֶם כָּל אָדָם יִמְשׁוֹךְ, לֵידַע נֶאֱמָנָה מַהוּת וּמַדְרֵגַת עֲבוֹדַת ה׳ בִּדְחִילוּ וּרְחִימוּ בְּהִתְגַּלּוּת לִבּוֹ, הַנִּמְשָׁכוֹת מִן הַבִּינָה וָדַעַת בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא – מְקוֹמָהּ בְּי׳ סְפִירוֹת דִּבְרִיאָה, וַעֲבוֹדָה בִּדְחִילוּ וּרְחִימוּ הַטִּבְעִיִּים שֶׁבְּמוֹחוֹ – בְּי׳ סְפִירוֹת דִּיצִירָה.
Kehot Publication Society (CC-BY-NC)
35האבות הן הן המרכבה
Reish Lakish: “The Patriarchs are themselves the Chariot,” proved from “And G-d went up from upon Avraham.” The Kehot note also lists Bereshis Rabbah 82:6 and Zohar III, 257b.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 257bזח״ג רנז, ב
Kehot’s noteב״ר פמ״ז, ו. פפ״ב, ו. זח״ג רנז, ב.
36כו׳ — במציאת
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 6
37לית מחשבה תפיסא
Elijah’s prayer (Pasach Eliyahu): “No thought can grasp You at all.” This is why the revelation of Chochmah in Binah cannot be real comprehension.
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)
38הרמב״ם — בענין התוארים
The note first says that the text itself cites the Rambam’s source below, at the words “without end,” and then lists these pages among the places where the Rambam’s teaching on the attributes, and all of this matter, is discussed.
Kehot’s noteנסמן לקמן בפנים שו״ה אין קץ. וראה בכ״ז ס׳ מאמרי אדה״ז — ענינים ע׳ סד וע׳ ע. סה״מ תקס״ה ח״א ע׳ ח ואילך. סה״מ הקצרים ע׳ תקטז ואילך. דרמ״צ נה, סע״א. סה״מ באתי לגני ע׳ סו.
Paragraph 8
39לא ייעף ולא ייגע
“The everlasting G-d… does not grow faint and does not grow weary; His understanding is unsearchable.” The maamar reads “able” as the negation of faintness and weariness.
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כח.
40ומ״מ גם בבחי׳ ידיעה זו
The note points there on the point that even knowledge by way of negation can grow without end.
Kehot’s noteראה סה״מ תער״ב ח״ג ע׳ א׳שצה.
41אלא השגת
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
42לית מחשבה תפיסא בי׳ כלל
“No thought can grasp You at all.” Hence the Infinite Light in its essence cannot be comprehended, and what Binah receives of it is like knowledge by negation.
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)
43בביאור ע״פ שחורה אני
The discourse on “I am black” explains the Sages’ teaching that the Torah was given as black fire upon white fire, and applies it also to “with the yud the World to Come was created.” It describes the World to Come, the higher Gan Eden, as the souls’ delight in grasping G-dliness, a delight without end or limit.
Kehot’s noteלקו״ת שה״ש ד, ב ואילך.
44שחורה אני
“I am black but comely.” The text refers to its explanation on this verse, which speaks of the Torah’s “black fire.”
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וע׳ בפי׳ הרמ״ז . . ועיין בזהר הרקיע
According to the note, the passages of the Ramaz and of Zohar HaRakia cited here are copied out there.
Kehot’s noteנעתקו באוה״ת ויקרא-ג ע׳ תשלג.
46וכמ״ש במ״א
The note suggests that “as is explained elsewhere” apparently refers to this place in Or HaTorah.
Kehot’s noteכנראה הכוונה לאוה״ת ויקרא-ג ע׳ תשלג.
47אינו — כו׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
48“He made darkness His hiding place.” The maamar applies the verse to Keser, which clothes and conceals the Infinite Light.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
49ונחנו מה
“And what are we.” The bittul born of a revelation above comprehension.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50היא — ג״כ
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 10
51שעטנז לא יעלה עליך
“A garment of mixed kinds, shaatnez, shall not come upon you.” The maamar gives it as an example of a prohibition kept by refraining, not by doing.
Leviticus 19:19ויקרא י״ט:י״ט
אֶת־חֻקֹּתַי תִּשְׁמֹרוּ בְּהֶמְתְּךָ לֹא־תַרְבִּיעַ כִּלְאַיִם שָׂדְךָ לֹא־תִזְרַע כִּלְאָיִם וּבֶגֶד כִּלְאַיִם שַׁעַטְנֵז לֹא יַעֲלֶה עָלֶיךָ:
Ye shall keep My statutes. Thou shalt not let thy cattle gender with a diverse kind; thou shalt not sow thy field with two kinds of seed; neither shall there come upon thee a garment of two kinds of stuff mingled together.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, יט.
52כלא חשיב
The Zohar: “All before Him is considered as nothing.” This is the bittul of Chochmah in the soul that the forbidden things obstruct.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
Paragraph 11
53מצה זו שאנו אוכלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
Paragraph 12
54והשגה — ע״ד
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
55ב״ה — בחי׳
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 13
56בארץ לא זרועה
“I remember for you the kindness of your youth… your following Me in the wilderness, in a land not sown.” The maamar reads “not sown” as “the ‘not’ is sown,” the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
57ברישא חשוכא והדר נהורא
The Talmud’s rule, “First darkness and afterward light,” cited in the Kehot note. The maamar applies it to the prohibitions, the “darkness” of negation, which come before the light of the positive commandments.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב. [כ].
58דלית מחשבה תפיסא בי׳
“No thought can grasp You at all.” Since the light of Keser cannot be grasped, it can be revealed only by negation.
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)
Paragraph 14
59עשה דוחה ל״ת
The Talmud derives the rule that a positive commandment overrides a prohibition (as with circumcision on a place of tzaraas). The Alter Rebbe suggests the rule reflects the advantage of the positive commandments, which grasp essence.
Shabbat 132b:9שבת קל״ב ב:ט׳
לִישָּׁנָא אַחֲרִינָא. מִילָה דּוֹחָה אֶת הַצָּרַעַת, מַאי טַעְמָא? דְּאָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה. וּמַאי ״אוֹ אֵינוֹ״ דְּקָאָמַר — הֲדַר קָאָמַר: אֵימַר דְּאָמְרִינַן דְּאָתֵי עֲשֵׂה וְדָחֵי אֶת לֹא תַעֲשֶׂה — לֹא תַעֲשֶׂה גְּרֵידָא, הַאי עֲשֵׂה וְלֹא תַעֲשֶׂה הוּא. וּמָה אֲנִי מְקַיֵּים ״יִמּוֹל בְּשַׂר עׇרְלָתוֹ״ — בִּזְמַן שֶׁאֵין בָּהּ בַּהֶרֶת, תַּלְמוּד לוֹמַר: ״בָּשָׂר״ — וְאַף עַל פִּי שֶׁיֵּשׁ שָׁם בַּהֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלב, ב. וש״נ.
60חכם עדיף מנביא
“A sage is superior to a prophet.” The maamar explains that the sage knows the existence of higher levels than prophecy reaches, as the prohibitions reveal a higher light than the positive commandments.
Bava Batra 12a:14–15בבא בתרא י״ב א:י״ד-ט״ו
אָמַר אַמֵּימָר: וְחָכָם עָדִיף מִנָּבִיא, שֶׁנֶּאֱמַר: ״וְנָבִא לְבַב חׇכְמָה״ – מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל. אָמַר אַבָּיֵי: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא מִשְּׁמֵיהּ דְּגַבְרָא רַבָּה אַחֲרִינָא כְּווֹתֵיהּ. אֲמַר רָבָא: וּמַאי קוּשְׁיָא? וְדִילְמָא תַּרְוַיְיהוּ בְּנֵי חַד מַזָּלָא נִינְהוּ! אֶלָּא אָמַר רָבָא: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יב, א.
61וכמ״ש — ע״פ שחורה אני
In the explanation of “I am black but comely,” the passage applies “and you shall fear your G-d” to the Oral Torah, Malchus: the seven rabbinic mitzvos and the other fences and safeguards of the words of the Scribes, which are “more stringent than the words of the Torah” and “dearer than the wine of Torah,” because they are rooted in the “scribe” (sofer), above the Written Torah, the “book” (sefer).
Kehot’s noteלקו״ת שה״ש יא, ב.
62שחורה אני
“I am black but comely.” The text refers to its discourse on this verse for the worth of the rabbinic fences.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ז׳ מצות דרבנן . . בקום ועשה
The note points there on the seven rabbinic mitzvos, which are active deeds yet aim at distancing evil.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
64כנודע מענין נטילת ידים
The note points to the Siddur’s section on washing the hands for what “is known” of this mitzvah: that its intent is to remove evil.
Kehot’s noteראה סידור שער נט״י. תורת שמואל — מצה זו תר״מ סעי׳ מג ואילך.
65בינה יתירה
“The Holy One, blessed be He, gave extra understanding (Binah) to woman more than to man.” The maamar applies the phrase to the Oral Torah.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה מה, ב.
66שמדור שלהם הוא בעולם האצי׳
Tanya places the great tzaddikim, who were an actual chariot for G-d, in Atzilus, above the upper Gan Eden in Beriah.
Tanya, Likkutei Amarim 39:1תניא, חלק ראשון; ליקוטי אמרים ל״ט:א׳
וּמִפְּנֵי זֶה גַם כֵּן, נִקְרָאִים הַמַּלְאָכִים בְּשֵׁם חַיּוֹת וּבְהֵמוֹת, כְּדִכְתִיב: ״וּפְנֵי אַרְיֵה אֶל הַיָּמִין וְגוֹ׳ וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל וְגוֹ׳״, לְפִי שֶׁאֵינָם בַּעֲלֵי בְחִירָה, וְיִרְאָתָם וְאַהֲבָתָם הִיא טִבְעִית לָהֶם, כְּמוֹ שֶׁכָּתוּב בְּ״רַעְיָא מְהֵימְנָא״ פָּרָשַׁת פִּנְחָס. וְלָכֵן מַעֲלַת הַצַּדִּיקִים גְּדוֹלָה מֵהֶם, כִּי, מְדוֹר נִשְׁמוֹת הַצַּדִּיקִים – הוּא בְּעוֹלַם הַבְּרִיאָה, וּמְדוֹר הַמַּלְאָכִים – בְּעוֹלַם הַיְצִירָה.
Kehot Publication Society (CC-BY-NC)
67“Set me as a seal upon your heart.” The text refers to its discourse on this verse for the higher revelation of the Time to Come.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68“And you came to the ornament of ornaments.” The maamar will explain this verse in section 4, where adi becomes a key to the Mishkan of the Testimony.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“He made darkness His hiding place.” Keser is called so because its essence is not grasped.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
70לאה ילדה ששה בנים
Leah says at Zevulun’s birth, “for I have borne him six sons.” The maamar links her six sons with the six attributes of Z’eir Anpin.
Genesis 30:20בראשית ל׳:כ׳
וַתֹּאמֶר לֵאָה זְבָדַנִי אֱלֹקִים אֹתִי זֵבֶד טוֹב הַפַּעַם יִזְבְּלֵנִי אִישִׁי כִּי־יָלַדְתִּי לוֹ שִׁשָּׁה בָנִים וַתִּקְרָא אֶת־שְׁמוֹ זְבֻלוּן:
And Leah said: ‘G-d hath endowed me with a good dowry; now will my husband dwell with me, because I have borne him six sons.’ And she called his name Zebulun.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
71מי ברא אלה
“Lift up your eyes on high and see: who created these?” The maamar reads mi (“who”) as Binah and eileh (“these”) as the emotive attributes it gives birth to.
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)
72ששם עלו שבטים שבטי יה עדות לישראל
“For there the tribes went up, the tribes of Yah, a testimony to Israel, to give thanks to the Name of G-d.” The maamar now uses the verse for a second meaning of “testimony.”
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
73רבבה כצמח השדה נתתיך
“I have made you a myriad, like the growth of the field; and you increased and grew, and came to the ornament of ornaments.” The maamar reads the verse as the growth of the Congregation of Israel, through bittul, to the crowns of Keser.
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
74כמ״ש בע״ח בענין יחוד זו״ן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ תיקון דנוק׳ (פ״ב-ג) ובש׳ מיעוט הירח — ובש׳ מ״ן ומ״ד. [כ].
75ע״פ אז תשמח בתולה במחול
The note identifies the discourse on “Then the maiden shall rejoice in the dance,” to which the text refers, as printed there.
Kehot’s noteסה״מ תקס״ה ח״א ע׳ ריד. אוה״ת נ״ך-ב ע׳ תתפד ואילך.
76אז תשמח בתולה במחול
“Then the maiden shall rejoice in the dance, and young men and old together.” The text refers to its discourse on this verse, which explains the ascent from one rung of face-to-face to a higher one.
Jeremiah 31:13ירמיהו ל״א:י״ג
אָז תִּשְׂמַח בְּתוּלָה בְּמָחוֹל וּבַחֻרִים וּזְקֵנִים יַחְדָּו וְהָפַכְתִּי אֶבְלָם לְשָׂשׂוֹן וְנִחַמְתִּים וְשִׂמַּחְתִּים מִיגוֹנָם:
Then shall the virgin rejoice in the dance, And the young men and the old together; For I will turn their mourning into joy, And will comfort them, and make them rejoice from their sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77את עדים מהר חורב
“And the children of Israel stripped themselves of their ornaments from Mount Horeb.” This is the first meaning of adi: ornament.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78עד פה תבא
G-d to the sea: “Until here shall you come, and no further.” This is the third meaning of ad: a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
79הכתר שהוא בחי׳ עטרה
Iggeres HaKodesh 17 explains “with their crowns on their heads”: the crown is an encompassing light, called Keser, the intermediary that joins the Emanator with the emanated, and in the Time to Come it will shine in this world to the righteous who rise at the Resurrection.
Kehot’s noteראה אגה״ק סי׳ יז (קכה, ב). לקמן שלח מז, ג.
80צדיקים יושבים ועטרותיהם
“In the World to Come… the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar reads the crown as Keser.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
81סנד״ל קושר כתרים לקונו
The Talmud describes the angel Sandalphon, who stands behind the Chariot and “ties crowns for his Maker.” The Kehot note lists Zohar passages and Tosafos there, which tie the crowns to Israel’s prayers.
Zohar I, 167bזח״א קסז, ב
Zohar II, 58aזח״ב נח, א
Zohar III, 252bזח״ג רנב, ב
Chagigah 13b:4חגיגה י״ג ב:ד׳
״וָאֵרֶא הַחַיּוֹת וְהִנֵּה אוֹפַן אֶחָד בָּאָרֶץ אֵצֶל הַחַיּוֹת״, אָמַר רַבִּי אֶלְעָזָר: מַלְאָךְ אֶחָד שֶׁהוּא עוֹמֵד בָּאָרֶץ, וְרֹאשׁוֹ מַגִּיעַ אֵצֶל הַחַיּוֹת. בְּמַתְנִיתָא תָּנָא: סַנְדַּלְפוֹן שְׁמוֹ, הַגָּבוֹהַּ מֵחֲבֵרוֹ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה. וְעוֹמֵד אֲחוֹרֵי הַמֶּרְכָּבָה וְקוֹשֵׁר כְּתָרִים לְקוֹנוֹ. אִינִי? וְהָכְתִיב: ״בָּרוּךְ כְּבוֹד ה׳ מִמְּקוֹמוֹ״, מִכְּלָל דִּמְקוֹמוֹ לֵיכָּא דְּיָדַע לֵקהּ! דְּאָמַר שֵׁם אַתָּגָא וְאָזֵל וְיָתֵיב בְּרֵישֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזח״א קסז, ב. זח״ב נח, א. זח״ג רנב, ב. ועייג״כ תוד״ה וקושר חגיגה יג, ב. ע״ל ד״ה ראו פ״ה (ב, סו[ף עמוד] ב). [כ].
82תרי״ג . . וז׳ דרבנן
The note refers to the sources it lists there for the 613 mitzvos of the Torah together with the 7 rabbinic mitzvos.
Kehot’s noteראה הנסמן במאמרי אדה״ז — פרשיות לע׳ שלח.
83תר״ך עמודי אור
The passage explains that the 248 positive commandments are the 248 “limbs,” the vessels of Z’eir Anpin, that receive the light drawn from Keser, the “620 pillars of light,” which are the 613 mitzvos of the Torah and the seven rabbinic mitzvos; without the vessels the light would depart.
Kehot’s noteפרדס ש״ח פ״ג. על״ק בחקותי (מז, ב) וש״נ. [כ].
84נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א מ״ז.
85ונעוץ תחלתן בסופן
“Their end is wedged in their beginning and their beginning in their end.” The maamar uses it to explain why mitzvos done with lowly physical things reach the highest level, Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 21
86צדיקים יושבים ועטרותיהם בראשיהם
“The righteous sit with their crowns on their heads.” The maamar places the crowns in the Time to Come, after the Resurrection.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
87נהר היוצא מעדן
“And a river went out of Eden.” The maamar identifies it with Chochmah and Binah, the source of the revelation in Gan Eden.
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)
88אך לעתיד בתחה״מ
Iggeres HaKodesh 17 contrasts the revelation in Gan Eden, from memalei kol almin through great contractions, as comprehension of Chochmah, with the revelation at the Resurrection, from sovev kol almin, without limit; all the souls now in the higher Gan Eden will be clothed in their bodies to enjoy it.
Kehot’s noteראה אגה״ק סי׳ יז.
89ועצמותיך יחליץ
“And He will strengthen your bones.” The maamar reads it as the revelation reaching the body at the Resurrection.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
Paragraph 22
90ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night.” The Haggadah reads it as “I, and not an angel”; the maamar sees in this a revelation from Keser.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
91אני ולא מלאך
The Kehot note says the words “I, and not an angel” are quoted and explained in the Zohar here.
Zohar, Vayera 27:410–413ספר הזהר, וירא כ״ז:ת״י-תי״ג
92אני ולא מלאך וכו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ונתבאר בזח״א קיז, א.
93ממוצע בין עצמות אא״ס לנאצלים
The Arizal teaches that between the Creator and the created there is an intermediate level, a tiny spark drawn from the last level of the Creator. The text cites “Sha’ar 41, chapter 3” after the Shklov printing; the Kehot note corrects it to Sha’ar 42 (Drushei ABYA), chapter 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
94בע״ח שמ״א פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. לפנינו שמ״ב (דרושי אבי״ע) פ״א וכצ״ל ולא פ״ג. [כ].
95ובספר פלח הרמון
The note points there for a further discussion of the passage in Pelach HaRimon cited here.
Kehot’s noteראה גם באוה״ת שבת שובה ע׳ א׳תתקכא.
96למה נק׳ אור אין סוף
The first of many places the note lists on why it is called Or Ein Sof, “light without end”; the Tzemach Tzedek’s glosses on it are printed in the same volume.
Kehot’s noteראה סה״מ תקס״ז ע׳ כב. הגהות כ״ק אדמו״ר הצ״צ שם ע׳ תכג. עם תיקונים באוה״ת ענינים ע׳ קסא ואילך. סה״מ תקס״ח ע׳ שיט. ד״ה וידבר גו׳ זאת חוקת — תרס״ו. סה״מ תער״ב ח״א ע׳ צד ואילך. סה״מ תער״ב-תרע״ו ע׳ יב. סה״מ עדר״ת ע׳ קמט. סה״מ תרצ״ו ע׳ 27. ד״ה מצה זו תש״ז ע׳ 237. ד״ה ואלה שמות תש״כ.
97דומי׳ תהלה
“To You, silence is praise.” The Rama uses it to say that G-d’s essence cannot be described, so “Ein Sof” refers only to His light.
Psalms 65:2תהילים ס״ה:ב׳
לְךָ דֻמִיָּה תְהִלָּה אֱלֹקִים בְּצִיּוֹן וּלְךָ יְשֻׁלַּם־נֶדֶר:
Praise waiteth for Thee, O G-d, in Zion; and unto Thee the vow is performed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, ב.
98קודם שנברא העולם היה הוא ושמו בלבד
“Before the world was created, there was the Holy One, blessed be He, and His great Name alone.” The maamar reads it as the light still contained in its source: “His Name” within Him.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
99ונמשך — על . . לקרותו
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
100בפי׳ שובה ישראל
There “Return, O Israel, unto (ad)” means to return the level of ad, the revealed glory of G-d’s kingship, to its source, the Infinite Light itself; and the main thing is that it be ad, lasting forever, not only at certain times, so that the awe of G-d is always on one’s face.
Kehot’s noteלקו״ת ש״ש סז, ג.
101שובה ישראל עד
“Return, O Israel, unto Havayah your G-d.” The text refers to its explanation of the word ad in this verse.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102עד פה
“Until here shall you come, and no further.” Ad as a limit, which fits Keser, beyond all comprehension.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103יהי אור
“And G-d said, Let there be light.” Chochmah, the beginning of revelation, is called by this first utterance.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג. וראה הנסמן במאמרי אדה״ז — פרשיות לע׳ תשסו.
104ישת חשך סתרו
“He made darkness His hiding place.” This is Keser, beyond all comprehension.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105והי׳ אור הלבנה
“And the light of the moon shall be like the light of the sun.” The moon stands for Malchus, which will be raised in the Time to Come.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
106וכמ״ש . . ע״פ רני ושמחי
The discourse on “Sing and rejoice, O daughter of Zion” asks why the Congregation of Israel is called “daughter,” and ends, as the maamar says, that in the Time to Come, “Sing and rejoice, O daughter,” the level of “daughter” will rise with surpassing loftiness, to be “a woman of valor, the crown of her husband.”
Kehot’s noteתו״א לו, ד.
107רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold I come and will dwell in your midst.” The text refers to its discourse on this verse about the elevation of the “daughter,” Malchus.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ששם עלו שבטים שבטי יה עדות לישראל
“For there the tribes went up, the tribes of Yah, a testimony to Israel.” The maamar reads it as the tribes rising to their root in Keser.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109י״ב גבולי אלכסון
The passage explains that the twelve tribes are extensions drawn from the Patriarchs, Chesed, Gevurah and Tiferes, and correspond to the twelve diagonal boundaries: the lines that join one of a body’s six directions to another, as the attributes blend with one another; so too the twelve stones of the breastplate.
Kehot’s noteע׳ ראה (כז, ג) וש״נ. [כ].
110נק׳ החכ׳ ראשית
“The beginning of wisdom is the fear of G-d.” The Kehot note gives this verse for Chochmah being called “beginning.”
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קיא, י. הנסמן במאמרי אדה״ז — פרשיות לע׳ תרסח.
Paragraph 23
111ששם עלו שבטים
“For there the tribes went up… to give thanks to the Name of G-d.” The maamar reads “to give thanks” as acknowledgment before Keser.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112במ״א . . ע״פ יהודה אתה
The discourse on “Yehudah, you, your brothers shall acknowledge you” explains that Yehudah is named for hoda’ah, acknowledgment, as in “We acknowledge (modim) You,” and that hoda’ah is bittul and inclusion in the Infinite Light that encompasses all worlds, expressed in the bowings of the Amidah.
Kehot’s noteתו״א מה, א.
113יהודה אתה
“Yehudah, you, your brothers shall acknowledge you.” The name Yehudah comes from hoda’ah, acknowledgment; the text refers to its discourse on this verse.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114מאן דלא כרע במודים
The Zohar warns about one who does not bow at Modim; the Kehot note also lists Zohar III, 164a. The maamar ties it to the Resurrection, which comes through Keser.
Zohar II, 100aזח״ב ק, א
Zohar III, 164aזח״ג קסד, א
Kehot’s noteזח״ב ק, א. זח״ג קסד, א. על״ק במדבר (עה, ד) וש״נ. [כ]. ובפ׳ בלק עא, א. וראה אוה״ת חנוכה כרך ה ע׳ תתקלז, א ואילך. ובמאמרי אדה״ז — הקצרים ע׳ שנג.
115הכתר — זו הודאה
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 24
116בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הק״ש עד פ״כ. [כ].
117תיקון גלגלתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהוא שם (פכ״ג). [כ].
118אין עוד מלבדו
“Havayah is G-d; there is nothing else besides Him.” In the bittul of the first verse there is truly nothing besides Him, and so no one who loves.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
119עד פה תבא
“Until here shall you come.” One of the meanings of ad that the first verse of the Shema carries.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120ומבשרי אחזה אלוה
“From my flesh I see G-d.” The maamar applies it to memalei kol almin, the light that can be perceived within 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)
121ויאמינו
“And they believed in Havayah and in Moshe His servant.” Faith, above comprehension, belongs to sovev kol almin.
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)
Kehot’s noteשמות יד, לא.
122שמ״מ — ע״פ וידעת היום
Knowledge and feeling belong to memalei kol almin, called “the revealed world,” while of sovev kol almin it says “I, G-d, have not changed”; faith must be nurtured until it is fixed in the heart as knowledge and feeling, as it will be when “the earth shall be full of knowledge,” and this is drawn down through Torah and mitzvos.
Kehot’s noteראה לקו״ת ואתחנן ד, ב.
123וידעת היום
“And you shall know this day and take it to your heart.” The text refers to its discourse on this verse for drawing sovev into Daas.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124אתם עדי
“You are My witnesses, says G-d.” Israel testify to what is hidden, sovev, by drawing it into Daas.
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
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Kehot’s noteישעי׳ מג, י.
125ויקם עדות ביעקב
“And He established a testimony in Yaakov.” The Arizal comments that this testimony is “not the actual substance of Yesod, but only a testimony,” an illumination.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
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Kehot’s noteתהלים עח, ה.
126צאינה וראינה בעטרה
“Go forth and gaze… upon King Shlomo, upon the crown with which his mother crowned him.” The text refers to its discourse on this verse for the crown revealed only in the Time to Come.
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.
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127ואת רוח הטומאה אעביר מן הארץ
“And I will remove the spirit of impurity from the land.” Only then will the essence of Keser be revealed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
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128השמים החדשים והארץ החדשה אשר אני עושה
“For as the new heavens and the new earth that I make shall stand before Me.” The renewal of the Time to Come, when the essence itself will be revealed.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
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129עד הוי׳ בכם
“Havayah is witness among you.” The Zohar’s sign for the large ayin and daled of the Shema.
I Samuel 12:5שמואל א י״ב:ה׳
וַיֹּאמֶר אֲלֵיהֶם עֵד ה׳ בָּכֶם וְעֵד מְשִׁיחוֹ הַיּוֹם הַזֶּה כִּי לֹא מְצָאתֶם בְּיָדִי מְאוּמָה וַיֹּאמֶר עֵד:
And he said unto them: ‘The L-RD is witness against you, and His anointed is witness this day, that ye have not found aught in my hand.’ And they said: ‘He is witness.’
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Paragraph 26
130הדם הוא הנפש
“For the blood is the soul.” The maamar takes the blood as the life of the body, from Binah.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
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Paragraph 29
131מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for from the water I drew him.” The maamar links this with the water that makes the tree grow.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
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Kehot’s noteשמות ב, י.
132בד״ה מחר חודש
The note identifies the discourse beginning “Tomorrow is the New Moon,” which the text cites on pekidah, as printed there.
Kehot’s noteאוה״ת בראשית כא, א.
133מחר חודש ונפקדת
Yonasan to David: “Tomorrow is the New Moon, and you will be remembered.” The text refers to its discourse on this verse about pekidah.
I Samuel 20:18שמואל א כ׳:י״ח
וַיֹּאמֶר־לוֹ יְהוֹנָתָן מָחָר חֹדֶשׁ וְנִפְקַדְתָּ כִּי יִפָּקֵד מוֹשָׁבֶךָ:
And Jonathan said unto him: ‘To-morrow is the new moon; and thou wilt be missed, thy seat will be empty.
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134פקד את שרה
“And G-d remembered Sarah as He had said.” Pekidah from a very high place, rooted in Keser.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
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Kehot’s noteבראשית כא, א.
135פקד פקדתי
“I have surely remembered you.” The words given to Moshe as the sign of the redemption.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
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Kehot’s noteשמות ג, טז.
136בני במזלא תלי׳
“Children, life and sustenance do not depend on merit but on mazal.” The maamar ties “children,” the fruit of union, to a root in Keser.
Moed Katan 28a:13מועד קטן כ״ח א:י״ג
אָמַר רָבָא: חַיֵּי, בְּנֵי וּמְזוֹנֵי, לָא בִּזְכוּתָא תַּלְיָא מִילְּתָא, אֶלָּא בְּמַזָּלָא תַּלְיָא מִילְּתָא. דְּהָא רַבָּה וְרַב חִסְדָּא תַּרְוַיְיהוּ רַבָּנַן צַדִּיקֵי הֲווֹ, מָר מְצַלֵּי וְאָתֵי מִיטְרָא וּמָר מְצַלֵּי וְאָתֵי מִיטְרָא,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמו״ק כח, א.
137שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The union of Z’eir Anpin and Nukva through the arms, Chesed and Gevurah.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
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Kehot’s noteשה״ש ב, ו.
138ע״פ אני ישנה
The note identifies the discourse on “I sleep” that the text cites as printed there.
Kehot’s noteסה״מ תקס״ח ע׳ כא ואילך. ראה לקו״ת שה״ש לג, ג.
139קול דודי דופק
“I sleep, but my heart is awake; the voice of my beloved knocks.” The word dofek links the verse to the heartbeat.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
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140חכ׳ מוחא בינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
141חכמה מוחא בינה ליבא
In the introduction to the Tikkunei Zohar (Pasach Eliyahu): Chochmah is the brain and Binah is the heart. The maamar sees their union in the heartbeat.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
142וכמ״ש בטעמי מצות פ׳ וירא
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת שה״ש-ב ע׳ תפו.
143הדפק — בד״ה קא מפלגי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת תזריע כב, ב ואילך.
144הגדול — בך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
145הרי יחוד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
146כמש״ל באריכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל בפ״ב ו, ב. [כ].
147ואת רוח הטומאה אעביר
The words here quote Zechariah 13:2; the passage is shown below.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
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Kehot’s noteזכרי׳ יג, ב.
148השמים החדשים
The words here quote Isaiah 66:22; the passage is shown below.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
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Kehot’s noteישעי׳ סו, כב.
149בפ׳ בראשית ע״פ זה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א א, ג ואילך.
150והנה קפ״ד קס״א גימט׳ משה . . שהוא פנימית בינה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת דברים ע׳ ח מציין ע״ז ”והוא מבואר ג״כ במאו״א אות מ״ם סנ״ה ושם פי׳ שזהו ענין יסודות דחו״ב”. ע״ש.
151אהי׳ בריבוע גימטריא דם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמאו״א אות ד סט״ז ובי״נ. [כ].
152כמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הארת המוחין (פ״ז). [כ].
153אדם א׳ דם
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteשל״ה בהקדמת בית ישראל בית דוד (כא, א).
154ועמ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ח׳ דברים [?] (ו׳ סע״ב) שכ׳ והוא מ״ש לאה ורחל (פ״ז-ח). [כ].
155מהסתלקות אור אבא
Kehot’s note points to where this is explained further: Derech Mitzvosecha.
Kehot’s noteראה בארוכה בדרמ״צ מצות טומאת מצורע.
156נה״י החדשים
The note points there on the “new” Netzach, Hod and Yesod.
Kehot’s noteראה ליקוט פירושים לאגה״ק סי׳ א ע׳ כה.
157ע״פ א-ל עליון . . ומביא גואל
The passage explains that “who bestows kindnesses” is the Netzach, Hod and Yesod of Z’eir Anpin, renewed each time, for the new Netzach, Hod and Yesod come from Keser; and “brings a redeemer to their children’s children” is Netzach and Hod.
Kehot’s noteנוסח תפלת שמו״ע. ראה לקמן מסעי צ, ג. צה, ב. ביאוה״ז להצ״צ-א ע׳ סו בשם הפע״ח.
Paragraph 31
158ונשאו המשכן
“And they shall carry the curtains of the Mishkan.” The Kehot note says the text’s quotation should read so; the Levites were the bearers of the Mishkan.
Numbers 4:25במדבר ד׳:כ״ה
וְנָשְׂאוּ אֶת־יְרִיעֹת הַמִּשְׁכָּן וְאֶת־אֹהֶל מוֹעֵד מִכְסֵהוּ וּמִכְסֵה הַתַּחַשׁ אֲשֶׁר־עָלָיו מִלְמָעְלָה וְאֶת־מָסַךְ פֶּתַח אֹהֶל מוֹעֵד:
they shall bear the curtains of the tabernacle, and the tent of meeting, its covering, and the covering of sealskin that is above upon it, and the screen for the door of the tent of meeting;
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159כמ״ש ונשאו המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבמדבר (ד, כה) אי׳ ונשאו את יריעות המשכן וכצ״ל. [כ].
160והחיות נושאות הכסא
Explaining why the angels are called “mighty in strength,” the passage compares them to “the chayos carry the Throne”: they lift and exalt the “likeness of a man” on the Throne up to the Infinite Light itself, a strength rooted in the World of Tohu.
Kehot’s noteנסמן לקמן במדבר (יד ריש ב) וש״נ וע״ע בשה״ש (ט סע״ג) ושם (כח, ג). [כ].
Paragraph 32
161ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The Levites’ service is song that lifts the Mishkan.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
162כי גאה גאה
“I will sing to G-d, for He is highly exalted.” The text refers to its discourse on this verse about the Levites’ song.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
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163ויביאו את המשכן
“And they brought the Mishkan to Moshe.” The text refers to the Zohar on this verse.
Exodus 39:33שמות ל״ט:ל״ג
וַיָּבִיאוּ אֶת־הַמִּשְׁכָּן אֶל־מֹשֶׁה אֶת־הָאֹהֶל וְאֶת־כׇּל־כֵּלָיו קְרָסָיו קְרָשָׁיו בְּרִיחָו וְעַמֻּדָיו וַאֲדָנָיו:
And they brought the tabernacle unto Moses, the Tent, and all its furniture, its clasps, its boards, its bars, and its pillars, and its sockets;
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164זמיר עריצים
“The song (zemir) of the tyrants shall be brought low.” Chassidus reads zemir as “cutting”: the song of praise cuts down the animal soul’s concealment.
Isaiah 25:5ישעיהו כ״ה:ה׳
כְּחֹרֶב בְּצָיוֹן שְׁאוֹן זָרִים תַּכְנִיעַ חֹרֶב בְּצֵל עָב זְמִיר עָרִיצִים יַעֲנֶה:
As the heat in a dry place, Thou didst subdue the noise of strangers; As the heat by the shadow of a cloud, the song of the terrible ones was brought low.
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Zohar III, 281aזח״ג רפא, א
Kehot’s noteע״פ ישעי׳ כה, ה. ראה זח״ג רפא, א. וראה באוה״ת דברים-ו ע׳ ב׳רמט.
165ומס״נ באחד
The passage says every Jew has a hidden love for G-d that must be brought out with toil of soul and body, and that prayer was instituted for this: to give over one’s soul at “One,” chiefly by surrendering one’s will to His will, in turning from evil and doing good.
Numbers 13:4במדבר י״ג:ד׳
וְאֵלֶּה שְׁמוֹתָם לְמַטֵּה רְאוּבֵן שַׁמּוּעַ בֶּן־זַכּוּר:
And these were their names: of the tribe of Reuben, Shammua the son of Zaccur.
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Kehot’s noteראה פע״ח שער ק״ש פי״ב. ב״ח לטוא״ח ר״ס סא. ראה לקמן במדבר יג, ד.
166רוממות א-ל בגרונם
“The exaltations of G-d are in their throat.” The praises of Pesukei deZimrah.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
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Kehot’s noteתהלים קמט, ו.
167The text cites the Zohar on Pekudei, page 221b, on the service of the Levites.
Zohar, Pekudei 4:21–31ספר הזהר, פקודי ד׳:כ״א-ל״א
We read further: THROUGH THE SERVICE OF THE LEVITES. The inner significance of this is supplied by the passage: “But the Levite shall serve Hu (lit. He)” (Num. 18, 23), which is an emblem of the Holy Name. Therein is enclosed the mystery of the Divine Name, which is characterized by “He” (hu), and not “Thou” (atthah). The Tabernacle is thus fitly identified with the “service of the Levites”. Or we may also say that the Tabernacle is the “service of the Levites”, inasmuch as they carried it on their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 33
168בזהר פנחס דרל״ו
The note points to the Siddur for a further discussion of this Zohar passage on the letters of Shema and Echad.
Kehot’s noteראה גם בסידור עז, ג ואילך.
169אתוון דאשתארו ש׳ מ׳ משמע א׳ ח׳ מאחד וסימן
Rabbi Shimon on the Shema: after the large ayin and daled (ed), the letters that remain are shin-mem and alef-ches, “and the sign is esmach,” as it is written, “I will rejoice in G-d”; whoever makes this unification every day has joy prepared for him from above.
Zohar, Pinchas 73:453–75:462ספר הזהר, פנחס ע״ג:תנ״ג-ע״ה:תס״ב
2The first 36 lines of the Hebrew text do not appear in our translation.Now Phineas stood before the stern judgement of Isaac to shield the world and to close the breach, and therefore Phineas here corresponds to Isaac,1The reference is to the fact that there is here in the text an extra yod in the name Pinhas, which makes it numerically equivalent to Yizhak (viz. 198). and here the Left was united with the Right. HE TURNED BACK MY ANGER, ETC. We have here mentioned the three chiefs of Gehinnom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
170אנכי אשמח בה׳
“May my words be pleasing to Him; I will rejoice in G-d.” The Zohar uses esmach as the sign of the letters shin-mem and alef-ches.
Psalms 104:34תהילים ק״ד:ל״ד
יֶעֱרַב עָלָיו שִׂיחִי אָנֹכִי אֶשְׂמַח בַּה׳
Let my musing be sweet unto Him; as for me, I will rejoice in the L-RD.
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Kehot’s noteתהלים קד, לד.
171ועמ״ש . . הזהר פ׳ קרח דקע״ו
The note identifies the discussion of the Zohar on Korach, to which the text refers, as printed there.
Kehot’s noteביאוה״ז צב, ד והגהות בביאוה״ז להצ״צ-ב ע׳ תתקעז ואילך.
172ויקומו לפני משה
“And they rose up before Moshe.” The text refers to its discussion of the Zohar on this verse in Parshas Korach.
Numbers 16:2במדבר ט״ז:ב׳
וַיָּקֻמוּ לִפְנֵי מֹשֶׁה וַאֲנָשִׁים מִבְּנֵי־יִשְׂרָאֵל חֲמִשִּׁים וּמָאתָיִם נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד אַנְשֵׁי־שֵׁם:
and they rose up in face of Moses, with certain of the children of Israel, two hundred and fifty men; they were princes of the congregation, the elect men of the assembly, men of renown;
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173ע״פ שוש אשיש
The discourse on “I will greatly rejoice in G-d” distinguishes simchah, joy revealed outwardly, as on Sukkos, “the time of our rejoicing,” from gilah, joy still hidden inside the heart and covered by trembling, as in “rejoice with trembling,” the mode of Rosh Hashanah.
Kehot’s noteראה לקו״ת נצבים מז, א. אוה״ת נצבים ע׳ א׳רמא.
174שוש אשיש
“I will greatly rejoice in G-d; my soul shall exult in my G-d.” The text refers to its discourse on this verse for bringing joy into the Name Havayah.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
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175וע״פ ויספו ענוים בה׳
The note points there for the discourse on “And the humble shall increase joy in G-d.”
Kehot’s noteראה אוה״ת ויחי שסז, א.
176ויספו ענוים בה׳ שמחה
“And the humble shall increase joy in G-d.” Humility, Moshe’s quality, adds joy in the Name Havayah.
Isaiah 29:19ישעיהו כ״ט:י״ט
וְיָסְפוּ עֲנָוִים בַּה׳ שִׂמְחָה וְאֶבְיוֹנֵי אָדָם בִּקְדוֹשׁ יִשְׂרָאֵל יָגִילוּ:
The humble also shall increase their joy in the L-RD, and the neediest among men shall exult in the Holy One of Israel.
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Paragraph 34
177ביד איתמר בן אהרן הכהן
“…the service of the Levites, by the hand of Isamar son of Aharon the Kohen.” The last words of the verse the maamar explains.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
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178אז נדברו יראי ה׳
“Then those who fear G-d spoke to one another, and G-d listened and heard.” Speech in words of Torah, in bittul.
Malachi 3:16מלאכי ג׳:ט״ז
אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל־רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ:
Then they that feared the L-RD Spoke one with another; and the L-RD hearkened, and heard, and a book of remembrance was written before Him, for them that feared the L-RD, and that thought upon His name.
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Kehot’s noteמלאכי ג, טז.
179ודברת בם
“And you shall speak of them.” The verse of the Shema about Torah study, which the maamar links with Isamar.
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.
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180ואשים דברי בפיך
“And I have put My words in your mouth.” Torah spoken in bittul is G-d’s word in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
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181אזכיר את שמי
“In every place where I cause My Name to be mentioned, I will come to you and bless you.” Speaking Torah draws G-d’s presence.
Exodus 20:21שמות כ׳:כ״א
מִזְבַּח אֲדָמָה תַּעֲשֶׂה־לִּי וְזָבַחְתָּ עָלָיו אֶת־עֹלֹתֶיךָ וְאֶת־שְׁלָמֶיךָ אֶת־צֹאנְךָ וְאֶת־בְּקָרֶךָ בְּכׇל־הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת־שְׁמִי אָבוֹא אֵלֶיךָ וּבֵרַכְתִּיךָ:
An altar of earth thou shalt make unto Me, and shalt sacrifice thereon thy burnt-offerings, and thy peace-offerings, thy sheep, and thine oxen; in every place where I cause My name to be mentioned I will come unto thee and bless thee.
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Kehot’s noteשמות כ, כא.
182תען לשוני אמרתך
“My tongue shall respond with Your word.” Torah study that echoes G-d’s word, like an answer.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
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Kehot’s noteתהלים קיט, קעב.
183להבין ביום השמע״צ . . גבי כי גבר עלינו
The passage explains “For His kindness has prevailed over us, and the truth of G-d is forever”: love, however close, is still the person’s truth, while the truth of G-d, where He is One and there is no one who loves, is grasped only in the Torah, His will.
Kehot’s noteלקו״ת סוכות פא, ג.
184כי גבר עלינו חסדו ואמת ה׳ לעולם
“For His kindness has prevailed over us, and the truth of G-d is forever.” The text refers to its discourse on this verse.
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־Havayah לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185כמ״ש ע״פ הקל קול יעקב
The note identifies the discourse on “The voice is the voice of Yaakov,” which the text cites for the strength drawn from above, as printed in the Siddur.
Kehot’s noteסידור יט, א ואילך.
186הקל קול יעקב
“The voice is the voice of Yaakov.” The voice of Torah, which gives strength from above.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
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187ויאכלו וישתו
“And they beheld G-d, and they ate and drank.” The text refers to the Torah Ohr discourse on this verse.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
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Paragraph 35
188ואהבת את
“And you shall love Havayah your G-d.” The lower union, “the accounts of the Mishkan.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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189הוי׳ אלקינו
“Havayah is our G-d.” Moshe includes himself in the first verse, the union counted at his word.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
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Paragraph 36
190להנחיל אוהבי יש
“To cause those who love me to inherit substance (yesh).” Binah is yesh, and its response is love.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
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191אם הבנים
“He settles the barren woman in her home, a joyful mother of children.” In Kabbalah the “mother” is Binah, from which the emotive attributes, beginning with love, are born.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
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192דלית מחשבה תפיסא ביה
“No thought can grasp You at all.” The Infinite One revealed in Chochmah.
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)
Paragraph 37
193ע״ד שכ׳ הרמב״ם
The note points back to the full treatment earlier in this maamar, which applies the Rambam’s analogy to the prohibitions: they are negations of what hides G-dliness, refraining rather than doing, so they uncover the soul’s bittul and bring about the union of Abba and Imma.
Kehot’s noteראה לעיל ו, ד.
Paragraph 38
194בארץ לא זרועה
“In a land not sown.” Read as “the ‘not’ is sown”: the prohibitions.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195חכם עדיף מנביא
“A sage is superior to a prophet.” The Kehot note adds that the saying appears elsewhere too.
Bava Batra 12a:14–15בבא בתרא י״ב א:י״ד-ט״ו
אָמַר אַמֵּימָר: וְחָכָם עָדִיף מִנָּבִיא, שֶׁנֶּאֱמַר: ״וְנָבִא לְבַב חׇכְמָה״ – מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל. אָמַר אַבָּיֵי: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא מִשְּׁמֵיהּ דְּגַבְרָא רַבָּה אַחֲרִינָא כְּווֹתֵיהּ. אֲמַר רָבָא: וּמַאי קוּשְׁיָא? וְדִילְמָא תַּרְוַיְיהוּ בְּנֵי חַד מַזָּלָא נִינְהוּ! אֶלָּא אָמַר רָבָא: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יב, א. ועוד.
196כענין — אסתלק
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 39
197אלה פקודי המשכן
“These are the accounts of the Mishkan, the Mishkan of the Testimony.” The summary returns to the verse’s opening words.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
198רבבה כצמח השדה נתתיך
“I have made you a myriad, like the growth of the field.” Growth through ayin, before “the ornament of ornaments.”
Ezekiel 16:7יחזקאל ט״ז:ז׳
רְבָבָה כְּצֶמַח הַשָּׂדֶה נְתַתִּיךְ וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי עֲדָיִים שָׁדַיִם נָכֹנוּ וּשְׂעָרֵךְ צִמֵּחַ וְאַתְּ עֵרֹם וְעֶרְיָה:
I cause thee to increase, even as the growth of the field. And thou didst increase and grow up, and thou camest to excellent beauty: thy breasts were fashioned, and thy hair was grown; yet thou wast naked and bare.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199ועטרותיהם בראשיהם
“The righteous sit with their crowns on their heads.” The crown is Keser.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
200ישנה אדם לתלמידו
The words here quote Pesachim 3b:3; the passage is shown below.
Pesachim 3b:3פסחים ג׳ ב:ג׳
וּבְאוֹרָיְיתָא מִי לָא כְּתִיב ״טָמֵא״? אֶלָּא: כֹּל הֵיכָא דְּכִי הֲדָדֵי נִינְהוּ — מִשְׁתַּעֵי בְּלָשׁוֹן נְקִיָּה, כֹּל הֵיכָא דִּנְפִישִׁין מִילֵּי — מִשְׁתַּעֵי בְּלָשׁוֹן קְצָרָה. כִּדְאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לַהּ, אָמַר רַב הוּנָא אָמַר רַב מִשּׁוּם רַבִּי מֵאִיר: לְעוֹלָם יִשְׁנֶה אָדָם לְתַלְמִידוֹ דֶּרֶךְ קְצָרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ג, ב.
Paragraph 41
201עד פה תבוא
“Until here shall you come, and no further.” The third meaning of ad: a limit.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202ששם עלו שבטים
“For there the tribes went up… a testimony to Israel, to give thanks to the Name of G-d.” The ascent to Keser and the acknowledgment it calls for.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
203ע״י — תיקון
The Kehot note says only: see the Rebbe’s note printed in the additions (hosafos); above, 20b.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 43
204פקד פקדתי
“I have surely remembered you.” Pekidah from Keser.
Exodus 3:16שמות ג׳:ט״ז
לֵךְ וְאָסַפְתָּ אֶת־זִקְנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נִרְאָה אֵלַי אֱלֹקֵי אַבְרָהָם יִצְחָק וְיַעֲקֹב לֵאמֹר פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִם:
Go, and gather the elders of Israel together, and say unto them: The L-RD, the G-d of your fathers, the G-d of Abraham, of Isaac, and of Jacob, hath appeared unto me, saying: I have surely remembered you, and seen that which is done to you in Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205קול דודי דופק
“The voice of my beloved knocks.” The answer from above to the heart’s ratzo and shov.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
206ועבד הלוי הוא
“And the Levite, he shall serve.” The song of Pesukei deZimrah.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207ודברת בם
“And you shall speak of them.” Torah study, the main goal.
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)
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